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RHETORICAL CRITICISM AND PROPHETIC
LITERATURE

Assoc. Prof. Dr. lan H. HENDERSON
McGill University, Canada

Abstract

“Rhetoric” is the critical and practical discipline which studies the phenome-
na of persuasion in spoken and written communication (and, by extension, in oth-
er communication media). In the Greco-Roman world both practical rhetorical
training and rhetorical theory were prestigious and highly developed. In recent
times rhetorical theory, especially modern argumentation theory, has been revived
as a critical interpretative method, not least in Biblical Studies. Yet the relation-
ship between rhetorical theory and practice, on the one hand, and prophetic
speech and Scriptures, on the other hand, has always been problematic. In all the
prophetic traditions, God can command: God should not need to persuade. And yet
God’s Mercy condescends to express reasons, arguments and motives in aestheti-
cally, poetically beautiful language. Moreover, at times, human disobedience gives
the impression that Scriptural revelation has failed to persuade its intended audi-
ence.

Since the first proclamation of the gospel in the Greco-Roman world, the
Christian tradition has remained ambivalent toward rhetorical sophistication. For
Judaism and for Islam, the tension between rhetoric and revelation is less pro-
nounced, but still active: reverence for the Hebrew or Arabic of revealed Speech
invites a positive interest in Divine eloquence and Divine poetics, but historically
has tended to discourage application to Scripture of research questions about ar-
gumentative strategy and persuasive effectiveness derived from rhetoric.

In Biblical Studies, Roland Meynet S| has tirelessly advocated a distinctive
style of “Semitic” rhetorical criticism. Recently, Meynet’s approach to rhetorical-
criticism has been experimentally applied by his student Michel Cuypers, in a sys-
tematic “Reading of the Fifth Sura of the Qur'an,” the surat al-Md’ida. Within the
limits of a brief presentation, I pose and refine the question, how far Meynet’s Se-
mitic rhetorical criticism is (in)compatible with rhetorical-criticism grounded in
Greco-Roman theory and/or in modern argumentation theoretical approaches. In
particular, 1 examine rhetorical-critical insights into the surat al-Md’ida in dia-
logue with studies of the “Bread of Heaven” chapter of John’s Gospel. Ultimately I
wish to investigate the degree to which rhetorical study of prophetic/revelatory
texts can be both respectful and critically fruitful, a candid meeting-place for tra-
ditional, modernist and post-modern reading practices.

“Rhetoric” is the critical and practical discipline which studies the phe-
nomena of persuasion in spoken and written communication (and, by
extension, in other communication media). This means that by “rhetoric” I
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mean far more than merely the often degenerate, reductive preoccupation
with frills and ornamentation in public speaking. When I speak of “rhetorical
criticism” of Scripture or of any other text or performed speech, I have in
mind any enquiry that systematically asks about the conditions of verbal
persuasion: “What makes a particular text or performance persuasive?”
“Who is it designed to persuade?” “Is the hearer being persuaded mainly to
do something, or to believe something, or to feel some emotion?” “What are
the obstacles or limits to persuasion by this text or performance?” In this
respect Rhetoric is universal in scope: all human societies practise verbal
persuasion and every complex text was designed by somebody as an in-
strument of persuasion. Because it seeks to understand and evaluate the
persuasive design implied in particular ways of using language, rhetorical
study of sacred, prophetic texts hopes to be both respectful and critically
fruitful. In Biblical Studies, rhetorical criticism often aspires to mollify or
nuance (it can never quite eliminate) the tensions between (profane) histor-
icism and (dogmatic) confessionalism.

In the Greco-Roman world both practical rhetorical training and rhetor-
ical theory were prestigious and highly developed. Indeed, almost all com-
plex societies have traditions of valuing effective, persuasive speech; surely
every civilisation values eloquence when it is the servant of wisdom. In
general, [ will use “eloquence” to refer to highly cultivated public speaking; I
will use “rhetoric” to refer to the critical, methodic study or deployment of
eloquence as persuasion. For historical and political reasons, however, the
ancient Greeks invested more heavily than most cultures in rhetoric, in that
systematic study and theory-guided practice of eloquence and especially of
why eloquence sometimes succeeds and sometimes fails to persuade. Again
for historical and political reasons, Greek and Latin rhetorical theory and
rhetorical conventions have tended to become cross-culturally normative,
indeed, imperialistic. Verbal persuasion is universal. The Greeks did in fact
carefully reflect on persuasion over several centuries, and Greek rhetorical
theory and practice did influence Jewish, Christian and Islamic eloquence.
Consequently, I tend to think that Greek rhetorical theory is universally
relevant, at the same time that I certainly do not regard it as universally
normative.

In recent times rhetorical theory, especially modern argumentation the-
ory,! has been revived as a critical interpretative method, not least in my
“home” discipline of Biblical Studies.2 Late modern argumentation theory

1 Chaim Perelman, L’empire rhétorique: rhétorique et argumentation (Paris :J. Vrin, 1977); -,
Elements d’une théorie de I'argumentation (Bruxelles: Presses universitaires de Bruxelles, 1968); --
et Lucie Olbrechts-Tyteca, Traité de I'argumentation: la nouvelle rhétorique (1st edition, 1958; 5th
ed. Bruxelles: Editions de I'Université de Bruxelles, 1988); English transl. by John Wilkinson and
Purcell Weaver, The new rhetoric: a treatise on argumentation (Notre Dame, Ind.: University of
Notre Dame Press, 1969).

2 See the outstanding discussion by the Bible and Culture Collective (George Aichele, Wilhelm
Wauellner ... [et al.]), “Rhetorical Criticism” in The Postmodern Bible (New Haven: Yale University
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and Greco-Roman rhetorical theory differ from each other in important
ways, but they are still organically connected. As we shall see in a moment,
therefore, the worry still persists in Scriptural and cross-cultural studies
that even late modern rhetorical theory is still somehow specifically Greek
and Western and colonialist, in a way that makes some kinds, or some
practitioners of rhetorical theory deaf to non-Greek, non-Western modes of
persuasion.?

There is also an even more specific sense in which the relationship be-
tween rhetorical theory and practice, on the one hand, and prophetic dis-
course and Scriptures, on the other hand, has always been --and should be--
theologically problematic. In all the prophetic traditions, God can command:
God should not need to persuade. And yet for believers, in Torah, Gospel or
Qur’an, God’s Mercy miraculously condescends to express persuasive rea-
sons, arguments and motives in aesthetically, poetically intriguing language
to invite the trust and obedience of mortal hearers. Moreover, at times,
human disobedience gives the impression that Scriptural revelation has
failed to persuade some of its apparently intended audience.

The ancient Greeks had what they regarded as prophetic oracles, some
of them formally institutionalised, pre-eminently that at Delphi. On the
whole, the Greeks did not expect the oracles of their gods to give very clear
guidance. As Heraclitus put it, “The Lord, whose oracle is among the Delphi-
ans, neither speaks (legei) nor conceals (kruptei), but rather gives a sign
(sémainei).”* When a Greek oracle went beyond a simple yes or no response
to a ritual question, Greeks expected the god’s words to be enigmatic and
puzzling in content, yet beautiful and poetic in form.5 In the words of Chris-
tiane Sourvinou-Inwood, this was,

a result of the ambiguity inherent in the god’s signs and the Greek percep-
tion that ambiguity is the idiom of prophecy, that there are limits to man’s
access to knowledge about the future: the god speaks ambiguously, and hu-
man fallibility intervenes and may misinterpret the messages.¢

If for the ancient Greeks, “ambiguity [was] the idiom of prophecy,” I will
want to suggest in what follows that conversation is the idiom of prophecy

Press, 1995) 149-186; see also, Burton L. Mack, Rhetoric and the New Testament (Minneapo-
lis: Fortress Press, 1990); a famous impulse toward rhetorical criticism of the Hebrew Bible was
James Muilenburg’s “Form Criticism and beyond” Journal of Biblical Literature 88 (1969) 1-18; for an
opening toward rhetorical-critical comparison of Bible and Qur'an, see Vernon K. Robbins and
Gordon D. Newby, “A Prolegomenon to the Relation of the Qur'an and the Bible” in (ed.) John C.
Reeves, Bible and Qur’an: essays in scriptural intertextuality (Symposium series 24; Atlanta: Society
of Biblical Literature, 2003) 23-42.

3 Brian Vickers, In Defence of Rhetoric (Oxford: Clarendon Press; New York: Oxford University
Press, 1988).

4 Heraclitus, Diels/Kranz Fragment B 93, see Shirley M. Darcus, “Heraclitus the Riddler: B 101” Antike
und Abendland 24 (1978) 40-42.

5 Philostratus, Vita Apollonii, 6.11.

€ C. Sourvinou-Inwood, “Delphic Oracle” in (edd.) Simon Hornblower and Antony Spawforth The
Oxford classical dictionary (3rd ed. Oxford; New York: Oxford University Press, 1996) 445.
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in Torah, Gospel and Qur’an. That is, [ will want to argue here, however
sketchily, that it is the quality of conversation which finally determines the
rhetorical character of all three scriptural traditions. Specifically, I will
suggest that it is the uniquely unequal, asymmetrical quality of a nonethe-
less authentic conversation between God and various human individuals
and communities which is decisive for the fragmentary, superficially inco-
herent, aporetic quality of prophetic texts, texts in which God is not only
speaking, but also listening and answering.

In formative Christian texts, the theological relationship between rheto-
ric and Gospel proclamation is notoriously dialectical. The earliest authori-
tative Christian writings were composed in Greek, in the Greco-Roman
world. Moreover, Christians favoured the reading of the Hebrew Scriptures
in their (pre-Christian) Greek translation. A certain positive, formative
influence of Greek rhetoric is therefore to be expected. At the same time,
early Christian texts practice a rhetoric that is deliberately not sophisticat-
ed; early Christian Greek might even be said to be counter-rhetorical and
subversive.” The Apostle Paul famously and explicitly contrasts the Wisdom
of God, revealed to humble people, without eloquence or artificial persua-
siveness, with the rhetorically clever speeches of merely Human Wisdom (1
Corinthians 1:17-2:16). Ever since, the Christian tradition has remained
ambivalent toward rhetorical sophistication. Over and over again in Chris-
tian history the plain (Origen, Contra Celsum, 6.2), even crude language
(sermo incultus [Jerome, Epistula 22.30]) of Scripture initially offends read-
ers educated in classical Rhetoric, and then becomes for them a new and
transforming eloquence (altera eloquentia, de Doctrina Christiana 4.29), a
supernatural speech “not produced by human labour, but poured from the
divine mind with both wisdom and eloquence” (Augustine, dDC 4.59).

For Judaism and for Islam, the tension between rhetoric and revelation
may be less pronounced, but is still active: reverence for the Hebrew or
Arabic of revealed Speech invites an intense positive interest in Divine
eloquence and Divine poetics, but historically has tended to discourage
application to Scripture of research questions derived from rhetoric, ques-
tions about argumentative strategy and persuasive effectiveness. If I under-
stand correctly, the tradition of studying and praising the eloquence, the
style and organisation, of Qur’an, describes Quranic rhetoric somewhat
paradoxically: as the ideal, yet essentially inimitable model of perfect
speech.® The Scriptures of Torah, Gospel and Qur’an all internally attest to

7 lan H. Henderson, “The Second Sophistic and Non-Elite Speakers” in (edd.) Thomas Schmidt and
Pascale Fleury Perceptions of the Second Sophistic and its Times — Regards sur la Seconde Sophis-
tique et son époque (University of Toronto Press: Toronto, 2010) 23-35.

8 Michel Cuypers, The banquet: a reading of the fifth sura of the Qur’an (Miami: Convivium, 2009),
English transl. of Le festin: une lecture de la sourate al-Md’ida (Paris: Lethielleux, 2007), 493; Issa J.
Boullata, "Literary Structures of the Qur'an" in (ed.) Jane Dammen McAuliffe Encyclopaedia of the
Quran (Brill Online, 2013) Reference. McGill University. 10 May 2013
http://referenceworks.brillonline.com/entries/encyclopaedia-of-the-quran/literary-structures-of-
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the expectation that at least some hearers of divinely revealed language will
be offended by the language. The divine eloquence of prophetic rhetoric will
function -seems designed to function—as a mechanism of election: those
hearers who should respond, will respond in faith; those who do not re-
spond to prophetic rhetoric were somehow destined not to respond. Pro-
phetic discourse is thus at some important level designed both to persuade
and to dissuade, to attract and to repel.

In Biblical Studies, Roland Meynet S], founder of the Society for the
Study of Biblical and Semitic Rhetoric, has tirelessly advocated a distinctive
style of rhetorical criticism. Throughout his research career, Meynet has
argued that the Hebrew Bible and also the New Testament, notwithstanding
that it happened to be written in Greek, are essentially structured argumen-
tatively and poetically within a Semitic persuasive economy, derived from
the Ancient Near East, rather than from the Hellenised Mediterranean.
Recently, Meynet’s approach to rhetorical-criticism has been experimentally
applied by his student Michel Cuypers, in a systematic “Reading of the Fifth
Sura of the Qur'an,” the surat al-Md’ida.® 1t is obviously impossible in the
space of a short paper to do any kind of justice either to Meynet’s vast
scholarly project or to Cuyper’s more focused discussion of the rhetoric of a
single Quranic sura. Still, in what follows I am going to use Cuyper’s accessi-
ble and highly self-conscious work to reflect on the meaning of rhetorical
similarity and difference between the rhetorics of Qur'an and Bible and
specifically between the sura of the Table and a closely related passage in
the Gospel According to John, chapter 6.

The central perception behind rhetorical criticism as practised by Mey-
net on the Jewish and Christian Scriptures and, following him, as applied by
Cuypers to the study of Qur’an is that the Scriptural texts of Judaism, Chris-
tianity and Islam are all conditioned by a distinctively Semitic rhetoric. Let
me quote here at some length from the manifesto of the series Rhetorica
Semitica in which Cuypers’ monograph is published, under Meynet’s general
editorship:

Many people think that classical rhetoric, inherited from the Greeks via
the Romans, is universal - this is what seems to govern modern culture, which
the West has spread through the whole world. But the time has come to aban-

the-quran-COM_00108; Issa J. Boullata, (ed.) Literary structures of religious meaning in the Quran
(Richmond, Surrey: Curzon, 2000); Angelika Neuwirth, "Rhetoric and the Quran" in(ed.) Jane
Dammen McAuliffe Encyclopaedia of the Qur’an (Brill Online, 2013) Reference. McGill University. 10
May 2013 http://referenceworks.brillonline.com/entries/encyclopaedia-of-the-quran/rhetoric-and-
the-quran-COM_00176

9 Cuypers, The banquet. See also Roland Meynet, Louis Pouzet, Nayla Farouki and Ahyaf Sinno
Tarigat al-tahlil al-balaght wa’l-tafsir: tahllat nusus min al-kitab al-mugaddas wa-min al-hadith al-
nabawi al-sharif (Beirut: Dar el-Machreq, 1993); enlarged French translation Rhétorique sémitique.
Textes de la Bible et de la Tradition musulmane (Paris: éditions le Cerf, 1998), not consulted for this
paper, but cited in Michel Cuypers, “Semitic Rhetoric as a Key to the Question of the nazm of the
Qur'anic Text” Journal of Qur'anic Studies 13 (2011) 1-24, 3 and n. 12.
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don this ethnocentrism - classical rhetoric is no longer alone in the world. ...
The Hebrew Bible, whose texts were mostly written in Hebrew, but also in
Aramalic, uses a very different rhetoric from Greco-Roman rhetoric, so we need
to acknowledge that there is another rhetoric, which we refer to as «Hebrew
rhetoric».

Other biblical texts from the Old and New Testaments which were trans-
lated into or written directly in Greek broadly follow the same rules; we can
therefore rightly talk not just about Hebrew rhetoric but more widely about
«biblical rhetoric».

Furthermore, these same laws were later recognized to be at work in Ak-
kadian, Ugaritic and other texts which were earlier than the Hebrew Bible,
and then in Arabic texts from the Muslim tradition and the Qur’an, later than
the biblical literature. This rhetoric, then, is not only biblical, and we might
even say that all these texts, which come from the same cultural sphere, belong
within the same rhetorical style which we refer to as «Semitic rhetoric».1?

What are the positive characteristics of this “Semitic rhetoric,” for Mey-
net and Cuypers, beyond its negative characterisation as non-Greek and
non-Western? According to Cuypers, “[t]he basic principle of composition in
Semitic rhetoric is symmetry” (35). For Cuypers the importance of symmet-
ric and concentric organisation goes well beyond a merely stylistic prefer-
ence for figures of parallelism, repetition and variation at the sentence level.
Rather Semitic rhetoric is patterned by concentric and symmetrical disposi-
tion at the level of argumentation: the essential point of a communication,
its persuasive focus is most likely to be located at the centre of a complex
structure. In the conventions of Semitic rhetoric, according to Meynet and
Cuypers, an argument or a persuasive movement is most likely to be built up
around a centre which will then also be emphasised by stylistic figures of
repetition (or on occasion by a deliberate violation of symmetry!?). For
Cuypers, this concentric habit of argumentative disposition is over and over
again contrasted with the supposed Greek and Western -especially Western
intellectual—expectation of a linear argumentative disposition leading as
though in a straight line from arguments to conclusions, where conclusions
are not only logically, but also rhetorically at the end of the speech.

A further point for Cuypers is that in building up its characteristically
concentric, non-linear arguments, a unit of Semitic rhetoric will also tend to
braid together contrasting themes, or even contrasting moods. A given
rhetorical unit might therefore move back and forth between a very practi-
cal discussion and some profound aspect of theological insight -without
seeming to resolve either topic. Or, again, the same rhetorical unit might
seem to alternate abruptly between reassuring and threatening moods.

10 Cuypers, The banquet, 7; also
http://www.retoricabiblicaesemitica.org/rhetorica_semitica_en_en.php.

1 Charles H. Talbert, “Artistry and Theology: An Analysis of the Architecture of Jn 1,19-5,47”
Catholic Biblical Quarterly 32 (1970) 341-366, 362.
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In my opinion, Meynet and Cuypers often seriously oversimplify when
they claim that the expectation of a linear argumentative disposition in
Western and modern reading habits comes from Greek rhetoric. First, it has
often been pointed out that Western and modern argumentative conven-
tions are deeply rooted in the rejection of the Greco-Roman rhetorical
tradition in favour of emerging “scientific” models of persuasion.'?2 One of
the features of Western modernity has been a shift in the ideal of what
constitutes rational, convincing, truthful speech, a shift away from a rhetori-
cal ideal, one of eloquent wisdom, toward a logical ideal, one of objective
demonstration. Cuypers constantly contrasts Quranic (and Biblical) rhetori-
cal conventions with “modern and Western criteria which come from Greek
rhetoric” (121). I would warn that it is historically more truthful to say that
“modern and Western” persuasive norms come from a double rejection, of
both Scriptural and Greco-Roman rhetorics.

Not only do I doubt that “Western and modern” rhetoric can be credibly
identified so unambiguously with Greek and Roman rhetoric. I also doubt
that the Scriptural rhetoric that Meynet and his followers identify is correct-
ly labelled as “Semitic rhetoric.” In a very famous 1966 article, Robert B.
Kaplan initiated the sub-field of “contrastive rhetoric.” Kaplan claimed that,
because language and writing are cultural phenomena, each language has
higher-level rhetorical conventions unique to it.13 More broadly, as Meynet
and Cuypers are claiming, persuasion in Hebrew, Aramaic or Arabic will
consistently take place rather differently than persuasion in Greek or Latin -
or, again, in English, French, Turkish or German.'* The question is whether
such differences are deep enough to account for the distinctiveness of
Scriptural rhetorics. As has often been pointed out in criticisms of Kaplan's
original position, the language or macro-culture of rhetorical production is
far from being the only determinant for contrasting kinds of rhetorical
patterning. Well-intentioned editors, for example, routinely point out to me
that my English composition style is unnecessarily distinctive by twenty-
first century North American standards. To speak briefly, I suspect that
many of the features which Meynet and Cuypers identify as “Semitic rheto-
ric” are based not only or mainly in the influence of Semitic languages, but
also or instead in the facts of oral performance and memory and in the
influence of what I would tentatively call “prophetic dialogue.”

One phenomenon of the Scriptural rhetorics which Meynet and Cuypers
find difficult to explain historically as a function of “Semitic rhetoric” is the
apparent deafness not only of modern Westerners, but also of most Jewish,
Christian, Arab and Muslim exegetes throughout history to the patterns of
“Semitic rhetoric.” For Quranic exegesis, Cuypers covers this problem by

12 Vickers, Defence.

3 Robert B. Kaplan, “Cultural Thought Patterns in Intercultural Education” Language Learning 16
(1966) 1-20.

4 For example, see Yasmin H. Hannouna, “Assessment of Translating Recurrence in Selected Texts
from the Qur'an” trans-kom 3.1 (2010) 85-113.
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assuming that “Semitic rhetoric” “came to an end with the generalized
influence of Hellenistic culture shortly after Islam’s initial expansion” (474).
Yet the historical interaction of Hellenistic and Biblical rhetorics is, on any
account, much longer and more complex than that. It remains unclear why
the whiff of Hellenism should have been so toxic to cultural continuity of
Semitic rhetoric.!> Moreover, at least some of the figuration of intense
repetition and deliberate variation which Meynet and Cuypers call “Semitic
rhetoric,” seems to me also to characterise some samples of intensely reli-
gious public-speaking composed and performed under the strong and very
Greek influence of the Second Sophistic (see, for example, Melito, Peri
Pascha).t¢ | think that actual ancient Greek and Latin rhetoric differed at
least as much from Western and modern rhetorics as either does from
Scriptural or supposedly Semitic rhetorics. In Greek rhetorical theory,
symmetrical, concentric composition was well-recognized at the sentence
level where it was called “chiasm” (Hermogenes, Inv. 4.3). On a much more
elaborate compositional scale, Glenn Most has defended the systematic
organization and “immanent compositional unity” of the classical, yet even
in antiquity profoundly difficult poems of Pindar by appealing to structures
very like those which Meynet and Cuypers regard as “Semitic.”1?

Shortly before her death in 2007, the great anthropologist Mary Douglas
wrote what she knew was an experimental work, defending the claim that
many important works of pre-modern literature from various literary
cultures share an organizational principle of “ring composition.” Within
biblical literature Douglas claims that the Torah book of Numbers is such a
ring composition, while the book of Leviticus is not. It is essential to Doug-
las’ position that ring composition is widespread across literatures of differ-
ent languages and periods, but was never universal or distinctive of any
particular literature -and was frequently misunderstood or ignored, not
only, though not least, by Western, modern critics:

Ring composition is found all over the world, not just in a few places
stemming from the Middle East, so it is a worldwide method of writing. It is a
construction of parallelisms that must open a theme, develop it, and round it
off by bringing the conclusion back to the beginning. It sounds simple, but,
paradoxically, ring composition is extremely difficult for Westerners to recog-

> Gordon D. Newby, “Quranic Texture: a Review of Vernon Robbins's the Tapestry of Early Christian
Discourse and Exploring the Texture of Texts” Journal for the Study of the New Testament 20 (1998)
93-100, 97-98, citing R. Marston Speight, “Rhetorical Argumentation in the Hadith Literature of
Islam” Semeia 64 (1993) 73-94.

6 Jan H. Henderson, “Memory, Text and Performance in Early Christian Formation” in (edd.) Christa
Frateantonio, Helmut Krasser Religion und Bildung. Medien und Funktionen religiésen Wissens in der
Kaiserzeit (Potsdamer Altertumswissenschaftliche Beitrdge 30; Franz Steiner Verlag: Stuttgart, 2010)
157-184, esp. 176-181.

7 Glenn W. Most, The Measures of Praise: Structure and Function in Pindar’s Second Pythian and
Seventh Nemean Odes (Géttingen: Vandenhoeck and Ruprecht, 1985), quoting p. 42, cited in Mary
Douglas, Thinking in Circles: An Essay on Ring Composition (New Haven, CT: Yale University Press,
2007) 127.
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nize. To me this is mysterious. Apparently, when Western scholars perceive the
texts to be muddled and class the authors as simpletons, it is because they do
not recognize the unfamiliar method of construction.18

Douglas expressly addresses the question why ring composition is so
widespread, yet not universal and why in many canonical literatures ring
composition was misunderstood even by traditional interpreters as puzz-
lingly disorganised.

If ring composition were just a local literary form, like the sonnet, adopted
as a favored convention, or like a genre used for particular kinds of expression,
elegiac, comic, or tragic, there would not be any big puzzle. Jakobson has
launched a challenge by describing thinking in parallelisms as a faculty inher-
ent in the relation among language, grammar, and the brain. If this is so, it
would explain why the literary form based on it is so widespread. We should
expect it to rise up anywhere, at any time, and it does, with many variants.

We believe what [Jakobson] says, that writing in parallels comes to every-
one naturally— but we do not understand why we are slow to recognize it.
Recall that [ wish to understand both why ring composition fell out of fashion
in the east Mediterranean hinterland in the fourth and fifth centuries, and also
why now we have trouble recognizing rings.!?

Like Cuypers, Douglas can effectively use “social and cultural causes”2°
to account for deafness to ring composition in Western, late modern criti-
cism of the last fifty years or so, but cannot so easily explain why traditional
exegetes have also often ignored allegedly basic aspects of the architecture
of canonical texts and misinterpreted careful ring compositions as chaotical-
ly disordered collection-texts.

To show that these negative judgments on structure are not solely due to a
blind spot in Western literary criticism, I quote the Persians’ comments on the
structure of the chef d’oeuvre of their own great mystic, Rumi. ...The response
to this famous mystical writing [the Mathnawi] exactly echoes the response of
certain biblical commentaries— for example, Martin Noth’s misreading of the
book of Numbers. Rumi’s book is renowned, the commentators revere it, but
they ...complain that it consists of unconnected anecdotes, it is disjointed, and
it is full of long digressions. ...But in the case of religious mysticism, to discount
the structure is not a criticism, and these remarks are not meant to be dispar-
aging. On the contrary, the disorderly style, as the critics take it to be, is all the
more esteemed because it is supposed to indicate a spontaneous flow of inspi-
ration.?

Despite such reservations, let me briefly sketch the kind of rhetorical
pattern which Meynet and Cuypers call “Semitic rhetoric” and which I

8 Douglas, Thinking in Circles, x.

9 Douglas, Thinking in Circles, 6, and 139.
2 Douglas, Thinking in Circles, 148.

2 Douglas, Thinking in Circles, 11.
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(rather like Rumi’s Persian commentators) am tending to think of rather as
“oral prophetic rhetoric.” At the risk of trivializing, I think Cuypers posits,
for the long Sura 5 which he is studying, a basic “preferred compositional
figure” underlying the text’s whole literary and argumentative architecture.
On Cuypers’ remarkably careful, close reading, unit after unit of the surat al-
Ma’ida is related positively to a kind of ideal type of concentric, argumenta-
tive pattern. In such a concentric argument, a text segment might, for exam-
ple, begin with a reminder to its hearers of the importance of religious
loyalty, followed by a brief discussion of some very practical issue of behav-
iour or law, followed by the central, majestic assertion of the sovereignty of
God. The text segment might then return, as it were, to a discussion of a
practical issue of behaviour more-or-less related to the earlier mentioned
issue. Then the segment might conclude with a return to its starting-point in
the summons of the hearers to religious seriousness.

For Cuypers, recognizing the overwhelming dominance of this sort of
concentric and multi-topic unit within the sura of the Table,

clearly explains the impression of disorder given by linear reading -the
center of a concentric construction is always semantically different from the
units which frame it. From this comes historical criticism’s tendency to move
these centers to the end of the two units which frame them, to maintain their
logical continuity.?2

This is Cuypers’ most important claim for his method of Semit-
ic/concentric rhetorical reading: that it vindicates the persuasive, argumen-
tative integrity, organisation and coherence of the Scriptural text as it
stands, against any perception that these texts are essentially fragmentary,
round-about and incoherent. For Cuypers, the “sura studied here is not a
chaotic labyrinth whose thread it is impossible to follow, ...despite appear-
ances to the contrary... it is duly structured, perfectly coherent, and obeys
all the rules of Semitic rhetoric” (473).

According to Cuypers, readers whose expectations are formed by Greek,
Western, modern scholarly conventions of linear, one-topic-at-a-time argu-
mentative development will find the sura of the Table chaotic and incoher-
ent.

While reading a text like the Qur’an is often puzzling for a modern reader,
this is mostly because the modern reader has become a complete stranger to
the rhetoric which the Qur’anic text is based on, and the way of thinking which
underpins it.23

The kind of reader Cuypers characterises as “modern” will not only sys-
tematically fail to perceive the designed persuasive function of Scriptural
texts. We will also strongly tend positively to misconstrue the texts’ central
persuasive goals; we moderns will not only find the Scriptures puzzling, we

22 Cuypers, The banquet, 474-5.
2 Cuypers, The banquet, 474.
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will tend to solve the puzzle in ways which are, at best, strange to the texts’
own persuasive designs. And Cuypers richly documents the real tendency of
especially Eurocentric readers of Qur'an to want to move things around,
both at the macro-level of the order of suras and at the micro-
argumentational level of how particular sentences relate to each other. In
practice, moreover, the interpretative tendency to reorganise and reconfig-
ure Quranic arguments is largely shared by traditional Muslim exegesis.

One of the commonplace statements about the Quran is that its chapters
are not very coherent compilations of the pieces of revelation that came to
Muhammad over his lifetime and were stitched together after his death by a
committee headed by his personal secretary. This is both a Muslim and a
Western story, in slightly differing parts, and, within the Islamic tradition, the
Quranic verses are usually disengaged from one another and recombined with
verses from other chapters for most all purposes except liturgical recitation,
where the custom is to recite the whole of the Quran in order.2*

If, however, even such a long, complex and comparatively late sura as
the surat al-Md’ida is rhetorically coherent as it stands, then the classic (not
only Western and modern) interpretive impulse to re-arrange things may
not be needed.?>

Recognizing the essential rhetorical coherence of the text may therefore
also leave less room than usual for the strong exegetical tradition of inter-
preting specific Quranic utterances through a reconstruction of their histor-
ic “occasions/circumstances of revelation” (476; 229; 251).26 Rhetorical
criticism does not seek to de-historicize the “rhetorical situation” of the
Scriptural text-units, but Cuypers’ results are at least an argument for the
relative hermeneutical importance of the internal Scriptural literary-
argumentative context. A traditional discipline of tafsir based on authorita-
tive hadith is not in principle obviated by a rhetorical criticism like that
modelled by Cuypers, but Cuypers is not timid about identifying places
where his work corrects such exegesis.2” A rhetorical criticism which vindi-
cates the literary and argumentative coherence of each sura within the
larger unity of the Qur’an as a whole does pointedly raise the hermeneutical
question of priority among multiple readings: readings based on methodic
analysis of the Qur’an’s internal literary contexts; readings based on tradi-

24 Newby, “Quranic Texture,” 94.

% See also A. H. Mathias Zahniser, “Major Transitions and Thematic Borders in Two Long Saras: al-
Bagara and al-Nisa” in Boullata, (ed.) Literary structures of religious meaning 26-55.

% Andrew Rippin, "Occasions of Revelation" in (ed.) Jane Dammen McAuliffe Encyclopaedia of the
Quran (Brill Online, 2013) Reference. McGill University. 10 May 2013
<http://referenceworks.brillonline.com/entries/encyclopaedia-of-the-quran/occasions-of-
revelation-SIM_00305>

27 For example, Michel Cuypers, “Semitic Rhetoric as a Key to the Question of the nazm of the
Qur'anic Text” Journal of Qur'anic Studies 13 (2011) 1-24, 6-7 discusses Q. 2:106 as an instance “in
which the non-consideration of the literary context of a verse has led both the classical exegetical
tradition and even the modern one to interpret it in a totally erroneous way.”
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tional historical contexts external to the Quranic text (asbab al-nuzil);
readings based on social-historical contexts inferred from Western-style
analysis of the Qu'ran; readings based on strongly intertextual analysis of
Qur'an in dialogue with Jewish and Christian canonical and/or sub-
canonical texts.28

One of Cuypers’ most interesting and challenging results is his identifi-
cation of nine verses within the surat al-Md’ida as central and key to its
overall argument and persuasive structure (Q 5:32, 45, 93, 3, 114, 23, 48, 69,
and 117). Many of the verses Cuypers identifies this way have not only
seemed “strange” and out of place to modern and Eurocentric Orientalist
scholarship, they have also “sometimes raised problems for traditional
exegesis” (473, see 464-470).

These verses have bothered exegetical tradition and Western orientalist
historical criticism. Analysis reveals that these verses are all situated at the
very center of concentric constructions, which strongly accents them and gives
them particular importance, somehow putting them apart from the other
verses. They seem to be principles by which all the more circumstantial verses
around them are to be interpreted.?®

The verses which Cuypers’ method underlines as hermeneutically key to
the self-understanding of the sura are verses which, in his words, “appear to
concur with the most modern and open reflection of many Muslim intellec-
tuals on the Qur’an and Islam in general.” As a New Testament scholar, [ am
not competent to adjudicate on the exegetical implications of this aspect of
Cuypers’ work, except to say from the side-lines as it were, that Cuypers’
conclusions about the significance of these verses seem to follow from the
application of his method. If Cuypers’ insights here make sense to serious
Muslim readers, then they would be an exciting basis for deepened scriptur-
al dialogue among Jews, Christians and Muslims.

This potential for fruitful dialogue among Jews, Christians and Muslims
is enhanced by an additional feature of Cuypers’ work, which I can only
mention here: his study is rich with intertextual insights into relationships
among Hebrew Bible, New Testament and Qur’an. Cuypers is very successful
at showing how the surat al-Md’ida interacts rhetorically, [ would say con-
versationally, with careful, yet deliberately allusive re-readings and memo-
ries of previous Scriptures. Prior Scriptures exist in the mind of the Qur’an,
but within Quranic discourse, their stories, characters and arguments are
subsumed by the scripturality of the Qur’an; they are not quoted, as though
they were autonomous authorities. Cupyers’ approach is very helpful on the
intricacy and intensity of the resulting dialogue among Scriptures within the
Qur’an. There is, of course, a long history of usually invidious comparison of

28 Angelika Neuwirth, review of Gabriel S. Reynolds, The Qur'an and its Biblical Subtext (New York:
Routledge, 2010) Journal of Qur'anic Studies 14 (2012) 131-138.
2 Cuypers, The banquet, 464.
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Islamic, Christian and Jewish Scriptures (and Christian apocrypha3?). How-
ever we choose to evaluate the historical and theological relationships
among Tanak, Bible and Qur’an, rhetorical criticism challenges us to
acknowledge a deep relationship at the argumentative level of shared
voices, stories, topics, and persuasive strategies that co-determine the three
canonical traditions.3!

For a New Testament scholar such as myself, the Quranic sura of the Ta-
ble vividly interacts above all with the traditions behind the sixth chapter of
the Fourth Gospel of the Christian canon, the Gospel of John, in which Jesus
miraculously feeds the crowds, calms a storm, and then also speaks of the
“bread from heaven,” in turn vividly, yet allusively interacting with key
passages of the Hebrew Bible. In modern, Western biblical scholarship
John's Gospel has, like the Qur’an, generated perceptions of argumentative
(in)coherence, of displacement of fragments, of convoluted internal self-
reference and repetition, of tension between prose narrative and intensely
figurative discourse. One of the most important works of New Testament
scholarship was Rudolph Bultmann’s Das Evangelium des Johannes, first
published in the black days of 1941.32 What makes Bultmann’s work on the
Fourth Gospel great is, as my teacher John Ashton used to remind us, that
his questions are always right and his answers are always wrong.33 Bult-
mann saw, on the one hand, that the Fourth Gospel is remarkably homoge-
neous in the style of its language and in the texture of its thought, yet on the
other hand, that it is bafflingly, frustratingly discontinuous and self-
referential in both its story and its argumentation, even inside the speeches
of Jesus: nothing seems to be in the right place and everything seems to
depend self-referentially on everything else.

Bultmann'’s response was to try to reconstruct a more intelligible order,
but the result, inevitably, was Bultmann’s text. Increasingly scholarship has
come to realise that the aporetic, disjointed quality of John’s Gospel cannot
entirely or essentially be explained as the result of unintentional literary
disorder. John’s gospel may well reflect to some extent an oral-traditional
indifference to some standards of literary orderliness, but the feeling of
displacement we experience reading the Fourth Gospel is above all a func-
tion of its rhetorical design: John’s Gospel was designed to force its readers
somehow to keep in mind the whole text while reading each little part, to

30 Cuypers, The banquet, 407-09; cf. Emmanouela Grypeou, “The Table from Heaven: A Note on
Qur“an, Sura 5,111ff.” Collectanea Christiana Orientalia 2 (2005) 311-316.

31 Robbins and Newby, “Prolegomenon” 23-26; Vernon K. Robbins, “Lukan and Johannine tradition
in the Quran” in (edd.) Todd Penner and Caroline Vander Stichele Moving beyond New Testament
theology?: essays in conversation with Heikki Rdisénen (Suomen Eksegeettisen Seuran julkaisuja 88;
Helsinki: Finnish Exegetical Society; Gottingen: Vandenhoeck & Ruprecht, 2005) 336-368, 367-368.
32 Rudolf Karl Bultmann, The Gospel of John: a commentary English transl. by G. R. Beasley-Murray
(Oxford: B. Blackwell, 1971) = Das Evangelium des Johannes (Gottingen, 1941), with the Supplement
of 1966.

3 personal communication, but see also John Ashton, Understanding the Fourth Gospel
(Oxford; New York: Clarendon Press; Oxford University Press, 1991) 44-66.
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expect or remember that a question will be answered, but not in the chapter
where it was asked and that a theme will be developed across several ap-
parently haphazard mentions.

I hope [ have said enough to suggest that Western, modern scholarly en-
gagements with John’s Gospel are not radically dissimilar in mood from
Western, modern scholarly encounters with the Qur’an. To the best of my
knowledge neither Meynet nor any of his disciples has attempted a reading
of John’s Gospel on the method of Semitic rhetorical criticism (Cuypers cites
no such study), but the Retorica Biblica e Semitica website maintains a
bibliography of kindred studies, including some of John 6, the “Bread of Life”
chapter.3* In addition, Johannes Beutler has proposed a concentric structur-
al analysis of John 6 (with its turning point at ‘the first self-identification of
as Jesus as “the Bread of life” in 6:353%) which, as far as I can tell, would be
compatible with Cuypers’ approach to the surat al-Md’ida. Moreover, John 6
is a particularly good sample of that whole gospel, as a basis for suggesting
the potential fruitfulness of a wider rhetorical comparison between Qur’an
and John's Gospel.

The sixth chapter of John appears as a kind of summary of the Gospel of
John and its riddles. On the one hand, we have here a condensation of the
theological statements of the evangelist abort the unique importance of Jesus
Christ for the faithful and for the world. On the other hand, we find in this
chapter also a condensation of the problems of the interpretation of the
Fourth Gospel 3¢

The challenges of reading John 6 are not only typical of the problem of
reading John as a whole, they are reminiscent of some of the typical re-
sponses of Western criticism when faced with the Qur’an: “inferences of
narrative and discourse sources... text disruption and rearrangement theo-
ries... form-critical midrashic analysis.”37

In John 6, Jesus miraculously feeds an enormous crowd (6:1-15). He
then allusively re-interprets the Hebrew Bible tradition of the sending down
of manna/bread from heaven (22-66). In that context Jesus twice proclaims,
“I am the bread of life” (6:35, 48) and a third time, “I am the living bread”
(51). Internal to John’s narrative, many of Jesus’ listeners and of his own
disciples declare his language intolerable and leave his community (41-42,
60-66). John’s Gospel already represents Jesus’ “Bread of life” narrative and

3 http://www.retoricabiblicaesemitica.org/Bibliografie/Bibliography_by_books.pdf lists for John
6:1-12:50: Talbert, “Artistry and Theology;”and for John 6:36-40: X. Léon-Dufour, “Trois chiasmes
johanniques” New Testament Studies 7 (1961) 249-255; generally, Gunnar @stenstad, “The Structu-
re of the Fourth Gospel: Can it be Defined Objectively?” Studia Theologica 45 (1991) 33-55.

3 Johannes Beutler, “The Structure of John 6” in (ed.) R. Alan Culpepper Critical readings of John 6
(Biblical interpretation 22, Leiden; New York: Brill, 1997) 115-127, 125.

36 Beutler, “Structure,” 115.

37 paul N. Anderson “The Sitz im Leben of the Johannine Bread of Life Discourse and Its Evolving
Context” in (ed.) R. Alan Culpepper Critical readings of John 6 (Biblical interpretation 22, Lei-
den; New York: Brill, 1997) 1-59, quoting 1.
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discourse as the focus of an on-going debate, reaching back into biblical
story (Exodus 16; Psalm 78) and looking ahead to the life of the Johannine
church.38 It makes excellent rhetorical sense, then, that Qur'an should
address Christians by specifically developing this “Bread of Life” tradition
while, of course, vehemently distinguishing Jesus from the Godhead. Defin-
ing sections of the surat al-Md’ida “constitute,” as Cuypers puts it, “an urgent
invitation to Christians to convert to Islam, turning away from their basic
doctrinal error, which is the divinization of Jesus. A whole series of methods
of persuasion is used to convince them...” (432) This is not the place for
detailed discussion, but listening to these components of the argument of
Qur’an without at the same time hearing the Gospel text is like listening to
one end of a telephone conversation. In any case, from a rhetorical-critical
point of view, the surat al-Md’ida and John, chapter 6, though they vehe-
mently disagree over the nature of Jesus, and although one text is composed
in eloquent Arabic and the other in simplified Greek, nevertheless share an
economy of conversational-prophetic persuasion.

An aspect of the rhetoric of John’s Gospel that is, as far as I can tell, quite
the opposite of an aspect of Quranic rhetoric is the extreme economy of
expression and imagery in John.3° The Fourth Gospel is often exquisitely
beautiful, but its discourse is composed in what socio-linguists would call a
“restricted code,” a severely limited vocabulary and an intensely self-
referential web of metaphors and symbolism. Within a limited overall
vocabulary, Johannine Greek is nonetheless “overlexicalized”: John’s Gospel
deploys a large number of over-lapping metaphorical keywords, familiar in
their symbolism and connotations to insiders.*® John’s Gospel is coded in
two interlocking styles, a simple yet vivid narrative style and a haunting,
oracular, intensely symbolic discourse style.*! The latter in particular may
usefully be characterised as “poetised speech,”#2 that is, as intentionally and
noticeably “neither verse nor prose,”3 nor yet normal dialogue. The artifi-
cial simplicity of Johannine Greek may strongly contrast with the Arabic
eloquence of Qur’an, but both texts adopt a highly distinctive stylistic deco-
rum, a decorum which in each case marks its text as significantly unlike

38 Francis J. Moloney, “The Function of Prolepsis in the Interpretation of John 6” in (ed.) R. Alan
Culpepper Critical readings of John 6 (Biblical interpretation 22, Leiden; New York: Brill, 1997) 129-
148.

39 Ulrich Busse, “Sprachékonomisch optimierte Kommunikation in Joh 6,” in (edd.) G. van Belle, M.
Labahn, P. Maritz Repetitions and variations in the Fourth Gospel: style, text, interpretation (Bibliot-
heca Ephemeridum Theologicarum Lovaniensium 223, Leuven; Walpole, MA: Peeters, 2009) 421-
434, 421.

40 Bruce J. Malina, The Gospel of John in sociolinguistic perspective: protocol of the forty-eighth
colloquy, 11 March 1984 (Colloquy 48; Berkeley, CA: Center for Hermeneutical Studies in Hellenistic
and Modern Culture, 1985) 12-13.

41 Anderson, “Sitz im Leben,” 3-4 and nn. 6 and 7.

42 Eric A. Havelock Preface to Plato (Cambridge, Mass.: Belknap, 1963) 69.

% Taha Husayn quoted by Issa J. Boullata, “Introduction” in Boullata, (ed.) Literary structures of
religious meaning ix-xii, ix and n. 1.
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other texts. Probably, the unusual style and carefully limited vocabulary of
John’s Gospel, together with the displaced, yet often concentric and repeti-
tive argument of the speeches and the often circuitous story line, suggest
that John’s Gospel represents the memory of Jesus within a specific and self-
consciously sectarian community.** Perhaps the mastery of Arabic clarity (Q
16:103; 26:195) in Qur’an should suggest a deep-seated intentionality to
persuade, indeed, recreate the earliest Arab-Muslim community as a whole
society. Certainly Qur'an systematically and emphatically dissociates its
Messenger and its own inner voice from the voices of various soothsayers,
mediums and bards of pre-Islamic Arabia; precisely such insistent and
pervasive disassociation, however, suggests that the projected audience of
Qur’an had to be warned not to confuse the (distinctive) mantic character of
its revealed language with the (also, yet differently) mantic qualities of other
voices the Quranic world.#> That is, the rhetoric of Qur’an is as purposefully
and deliberately (and differentially) mantic as that of John’s Gospel, though
the markers of mantic speech are almost opposite in the two cases.

At the level of style and its relation to the social forms of their earliest
audiences, then, Qur’an and John’s Gospel adopt contrasting strategies. They
do so, however, with a similar underlying persuasive goal, of declaring their
uniqueness as revelatory texts. If the “‘arabi in the Qur’'an means a highly
marked elevated language, not the language of everyday triviality”,*¢ then
both Qur’an and John’s Gospel were designed linguistically -albeit by oppo-
site strategies- to indicate their difference from ordinary speech. John’s
Gospel and Qur’an seem to be linguistically designed to construct and per-
suade quite different kinds of audience, sociologically speaking. Neverthe-
less, both Qur’an and John’s Gospel are also linguistically designed to medi-
ate to their differing audiences a new trust in the Word of God, fully re-
vealed.

Stylistically --and also argumentatively, though space does not permit
me to develop this*” -- John’s Gospel and, I sense, Qur’an seek to fragment

4 See the pioneering essay by Malina, The Gospel of John.

% Thomas Hoffmann, “Agonistic Poetics in the Qur'an: Self-referentialities, refutations, and the
Development of a Qur’anic Self” in (ed.) Stefan Wild Self-referentiality in the Qur’an (Diskurse der
Arabistik 11, Wiesbaden: Harrassowitz, 2006) 39-57, esp. 80; Michael Zwettler, “A Mantic Manifes-
to: The Sura of “The Poets” and the Qur'anic Foundations of Prophetic Authority” in (ed.) James L.
Kugel Poetry and prophecy: the beginnings of a literary tradition (Ithaca: Cornell University
Press, 1990) 75-119.

4 Stefan Wild, “An Arabic Recitation. The Meta-Linguistics of Qur’anic Revelation” in (ed.) Stefan
Wild Self-referentiality in the Qur’an (Diskurse der Arabistik 11, Wiesbaden: Harrassowitz, 2006)
135-157, 140.

47 Martin Warner, “The Fourth Gospel’s Art of Rational Persuasion” in (ed.) Martin Warner The Bible
as Rhetoric: Studies in Biblical Persuasion and Credibility (Warwick Studies in Philosophy and
Literature, Routledge, London and New York, 1990) 153-177; compare Harold W. Attridge, “Argu-
mentation in John 5” in (edd.) Anders Eriksson, Thomas H. Olbricht, Walter Ubelacker Rhetorical
argumentation in biblical texts: essays from the Lund 2000 conference (Emory studies in early
Christianity 8, Harrisburg, PA: Trinity, 2002) 188-199.
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and dissolve —-and then reconstruct the self-understanding of their audience
as constituted by God’s call. In an influential 1991 article, Frank Thielman
argued that “the unusual features of John’s grammar and narrative are
intentional.”#8 The salient features Thielman had in mind were not only
John'’s strictly limited vocabulary, but also the unusually dense figures of
repetition,*® metaphoricity, riddling, surprising (dis)order, and intense self-
reference (combined with allusiveness in intertextuality), figures which also
seem to be markedly present in Quranic Arabic.5° Thielman argued that
within Mediterranean cultural expectations, John’s Gospel was deliberately
marked as in some strong sense “religious” by its adoption of a tone of
unusual sublimity, selective obscurity and solemnity. (Combining the in-
sights of Malina and of Thielman) the Greek of John’s Gospel is a rhetorically
intentional in-group, even sectarian variant; its specialized function is to
encode, express, and transmit memory and faith in the historic revelation of
Jesus. Few complex texts are as self-referentially explicit as John’s Gospel
about its primary persuasive goal:

Now Jesus did many other signs in the presence of the disciples, which are
not written in this book; but these are written so that you may believe that
Jesus is the Christ, the Son of God, and that by believing you may have life in his
name. (John 20:30-31 English Standard Version)

Like the Qur’an, John’s Gospel knows itself self-referentially to be a
“book” of “signs” which were originally performed, then remembered by
authorized witnesses (2:13-22; 12:12-19; 19:23-37, esp. 35) in order to
create a believing community.

Two recent studies specifically of repetition and variation within John
chapter 6,51 confirm the impression that the chapter as a whole, notwith-
standing a probably complicated oral and literary pre-history, constitutes a
coherent argument as it stands (a position long argued on literary-rhetorical
grounds by Peder Borgen5%). The nature of John 6 as an argumentative

8 Frank Thielman, “The Style of the Fourth Gospel,” in (ed.) Duane F. Watson Persuasive Artistry:
Studies in New Testament Rhetoric in Honor of George A. Kennedy (Sheffield: JSOT Press, 1991) 169-
183, 182.

4 Busse, “Kommunikation,” 421-2.

%0 Thomas Hoffmann, “Agonistic Poetics in the Qur'an: Self-referentialities, refutations, and the
Development of a Qur’anic Self” in (ed.) Stefan Wild Self-referentiality in the Qur’an (Diskurse der
Arabistik 11, Wiesbaden: Harrassowitz, 2006) 39-57, esp. 46. On the hermeneutical tension
between “translucence and opacity” in Qur'an see also Jane Dammen McAuliffe, “Test and Textua-
lity: Q 3:7 as a Point of Intersection” in in Boullata, (ed.) Literary structures of religious meaning 56-
76, quoting 57.

51 Busse, “Kommunikation,” and Jean Zumstein, “’Ich bin das Brot des Lebens”: Wiederholung und
Variation eines johanneischen ego-eimi-Wortes in Joh 6,” in (edd.) van Belle, et al., Repetitions and
variations, 435-452.

52 peder Borgen, Bread from heaven: an exegetical study of the concept of manna in the Gospel of
John and the writings of Philo (Supplements to Novum Testamentum 10, Leiden: Brill, 1965); now
see also the articles in (ed.) R. Alan Culpepper Critical readings of John 6 (Biblical interpretation 22,
Leiden; New York: Brill, 1997), esp. Peder Borgen, “Tradition, Interpretation and Composition,” 95-
114. See also, John Dominic Crossan, “It Is Written: A Structuralist Analysis of John 6,” 3-21, and

m
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whole, however, is that it is a dialogue of several conflicting voices:>3 the
voices of Jesus’ contemporary compatriots --“people”/"the crowd,” individ-
ual disciples, “the Jews,” defectors from among Jesus’ disciples, the Twelve--;
voices of older scriptural tradition in unmarked allusions to Moses and
bread from heaven* and in (only) two marked, but intriguingly unspecific
quotations (John 6:31, 45)55; voices of the later believers of the Johannine
community; tied together by the oracular voice of Jesus himself remem-
bered in the distinctive language of that particular group of devotees. Even
more than in most complex texts, the parts of Qur'an and the parts of the
Fourth Gospel make sense above all in self-referential dialogue with other
parts of the same revelatory complex. In ways which are non-identical, but
worth rhetorical comparison, “[t]here is a multitude of voices speaking in
the Qur’anic recitation, and there is also a multitude of addressees”>¢ and an
overlapping multitude of voices in John. “The Qur’anic text is at many points
so self-reflexive that it seems to be a text in dialogue with itself. ...In some
parts, it is scripture, but at the same time already exegesis of scripture.”>?

By a certain Bakhtinian standard, both the Qur’an and the Fourth Gospel
are, in my view, much more polyphonic than is perhaps intuitive to those
who emphasize the authoritative centrality of the strictly revelatory voice:

...all utterances are directed towards addressees whose positioning makes
a difference to the utterances themselves: the making of meaning comes from
the always provisional process of sorting through an enormous variety of
competing possible meanings, and that process is always a social act, under-
taken with a particular audience in mind. Some types of literary writing,
according to Bakhtin, do their best to shut out that multi-faceted, polyphonous
character of language, attempting to stress their own singleness ad consisten-
¢y of voice; others however — which often receive the label ‘dialogic’ or ‘heter-
oglossic’ in modern scholarship on Bakhtin - do the opposite, revelling in the
richness of the competing voices and tones which are woven into them.%8

In particular, both the surat al-Md’ida and John 6 handle prior Scriptures
similarly: both interact intensely and correctively with earlier scriptural
traditions and receptions, but both do so with a minimum of reference to
the other scripture as text: not quite “revelling,” but definitely weaving. Like
other early Christian texts, John’s Gospel cannot evade directly addressing

Gary A. Phillips, ‘““This is a Hard Saying. Who Can Be a Listener to It?”: Creating a Reader in John 6,
23-56, in (ed.) Daniel Patte Narrative Discourse in Structural Exegesis: John 6 and | Thessalonians =
Semeia 26 (1983).

53 Anderson, “Sitz im Leben,” 17-24.

54 Anderson, “Sitz im Leben,” 11-17.

55 Moloney, “The Function,” 131 n. 6, citing Borgen, Bread from heaven, 40-42.

6 Stefan Wild, “Why Self-referentiality?” in (ed.) Stefan Wild Self-referentiality in the Qur’dan
(Diskurse der Arabistik 11, Wiesbaden: Harrassowitz, 2006) 1-23, 15.

57 Wild, “Why Self-referentiality?” 5.

%8 Jason Kénig, “Sympotic dialogue in the first to fifth centuries CE” in: Simon Goldhill (ed.) The end
of dialogue in antiquity (Cambridge, UK; New York: Cambridge University Press, 2008) 85-113, 91.
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the authority of prior Scriptures of Israel, explicitly contesting their inter-
pretation by competitors. Yet, more like Qur’an at times, John’s Gospel often
absorbs prior Scriptural voices into its own authoritative voice. Prior Scrip-
tures and their communities of reception are represented as voices among
several within the discourse of the new revelation. In both the surat al-
Ma’ida and John 6, reference to prior Scriptures is merged into the revela-
tory voice and its internal conversation partners: even reference to prior
Scriptures becomes an aspect of the self-referentiality of the new revelation
in its textual form.

[T]he Qur’anic ‘self ...is formed in relationship - in the first place with the
broader reality of the kitab and the other texts that participate in that over-
arching reality, as well as with the communities of the kitab who are repeated-
ly called upon to affirm the Qur’an’s identity with the messages to which they
adhere.*?

Conclusion: In the foregoing, I have tried to present the work of Michel
Cuypers as a remarkable, but not incontestable opportunity for dialogue
between Biblical Studies and Qur’an Studies -and also toward an approach
to the study of Qur'an which would be critical, yet non-reductive. The possi-
bility of such a critical, yet non-reductive stance has been one of the hopes
behind the flowering of various models of rhetorical criticism in Biblical
Studies. Rhetorical criticism perceives the Qur’an as essentially, intentional-
ly persuasive, both in its earliest recitations and reception and in its textual
institutionalization as mushaf. Rhetorical criticism -any criticism which
takes seriously the persuasive tendency of spoken and written language—is
unavoidably interested in the social and historical situations in which
language is generated and received. Yet rhetorical criticism has a stronger
commitment to the persuasive integrity of particular performances and
texts than has often been the case with either reductionist historical-
criticism or traditional exegesis.

In Cuypers’ work on the surat al-Ma’ida 1 found the rhetorical analogy
with John, chapter 6 to be particularly suggestive; John’s Gospel is rhetori-
cally unlike the other New Testament Gospels and Letters in ways some of
which responded well to comparison with Qur'an and with the surat al-
Mad’ida in particular as presented by Cuypers. The convergence between the
rhetoric of the surat al-Md’ida and that of John 6, “the Bread of Heaven,”
seem to me, however, better explained as “mantic speech” in the senses
being explored by Stefan Wild rather than as “Semitic rhetoric” in the sense
of Roland Meynet’s vast project. Apart from other considerations, an inves-
tigation of Quranic and Johannine Gospel rhetorics as mantic speech seems
to me to be more open to these texts’ deepest (and competing) claims, to
mediate the self-disclosure of God, to deliver the Bread of Heaven.

¥ Daniel A. Madigan, “The Limits of Self-Referentiality in the Qur’ an” in (ed.) Stefan Wild Self-
referentiality in the Qur’an (Diskurse der Arabistik 11, Wiesbaden: Harrassowitz, 2006) 59-69, 67.
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According to internal linguistic criteria, the Qur’an is marked as mantic
speech. “Mantic” is, to take up a definition of Nora Chadwick, a speech form
that speaker and listener recognize as emanating from a supernatural realm.
...This speech emanates from the speaker but is claimed to come primarily
from a force outside the speaker.®0

In its frequently disconcerting language, John’s Gospel was designed to
represent the complex rhetorical process and dialogue between the univer-
sal importance of the revelation proclaimed and enacted by Jesus and the
peculiar circumstances within which that revelation was remembered as
happening and eventually written as Gospel text. In this respect, that is, in
terms of its overall rhetorical economy, John’s gospel and its “Bread from
Heaven” chapter in particular seem to me closely analogous indeed to the
mode of persuasion cultivated in the Quranic sura of the Table. Every claim
to prophetic authority constitutes a momentous dialogue, among the pro-
phetic voice itself, the believing hearers and inevitable doubters and reject-
ers. Perhaps it is the force of that awesome dialogue which both determines
the apparently breathless and fragmentary rhetoric of so much prophetic
literature and that, rather than any ethno-linguistic traits, which caused the
eclipse of the cooler and less fraught rhetoric of the Greeks’ non-mantic
philosophical dialogue.61

0 Wild, “Why Self-referentiality?” 4-5, citing Nora Kershaw Chadwick, Poetry and Prophecy (Camb-
ridge: Cambridge University Press, 1942) 16.
&1 Goldhill, The end of dialogue.
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Abstract

Following Hebrew poet Rabbi Israel Najara, the article suggests that our
future world peace lays with the best interpretations of religious basic texts.
Sacred corpus builds the learner's body of manners, calling for action and
reflection. Through three comprehensive comparative analysis of basic religious
texts founded on international standards, and through various examples of basic
religious texts - in Atharva Veda (Hinduism), Talmud, Zohar (Judaism), New
Testament (Christianity), Qur'an (Islam), Tevijja Sutta and Holy Teaching of
Vimalakirti (Budhism) as well as in new religions - the article argues that the
concept of peace building is a philosophical evolution from the military
peacekeeping, suggesting the study of basic religious texts as part of character
education for peace, not contrary to education for peace. Moreover, given the
historical, social and developmental nature of humanity, sacred scriptures are a
foundation for preventive intervention, stimulate ideas and values to build a
culture of peace and mutual respect given that such a culture is the purpose.

Key words: Rabbi Israel Najara, Education for Peace, Curriculum, Character
Education, Basic Religious Texts, Comparative International Education, Peace
Building, Culture of Peace, World Peace

Peace education is defined by its aim to reduce violence that is instru-
mental in maintaining religious beliefs.! The early factors, - which are basic
religious texts — are not implied by the UN definition of peace-building.?
Theological studies of basic religious texts, i.e. original texts without exege-
sis were described by the founding experts of modern peace education, as a
form of violence, as an instrument for advancing and maintaining religious
beliefs and practices.? Yet, herewith, we intend differently to suggest basic
texts in general and basic religious texts in particular as potential contribu-

1 Reardon, Betty, quoted by Werner Wintersteiner, in "Educational Sciences and Peace Education:
Mainstreaming Peace Education into (Western) Academia?" in Handbook on Peace Education, ed.
Gavriel Salomon and Edward Cairns, 2010, New York and Hove, p. 46.

2 UN peacekeeping missions DPKO/DFS September, 2010.

3 Reardon, Betty, (2000), pp. 399, 401. Ibid.
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tors to peace building. With the assumption that people might adopt an
attitude from which they derive and develop the Scriptures' contents of
peace and respect to any religious other.

The 16t-17th century Hebrew poet and a scholar of the Torah, Rabbi Is-
rael Najara says our future world peace will be shaped by love and be built
by what children and students take from the Torah. In paraphrasing, as we
follow his idea and even go one step further, the future of our universe lays
with the best interpretations of religious basic texts.

Discussion will begin with the notion that peace building is practically a
philosophical shift from a Spartan militant education to a philosophical
orientation of education which is multidimensional. In terms of education
peace building is a preventive attitude to violence. We shall further discuss
the dilemma of superiority which is a cause of worry attached to any reli-
gious noting of being the Chosen People. This work is gains ground on
previous studies of scholars who were mining into basic religious texts of
the major religions as well as of new religious movements. Look at the
evolutionary nature of education and of peace-building, we examine previ-
ous scholarly international pilot studies of international comparative educa-
tion, as well as a comparative religious study, and a historical study on
Human Rights. We are suggesting here that basic religious texts may stimu-
late peace building and not necessarily contradict education for peace. As
our concern is world peace let us look into the difference between peace-
keeping and peace-building.

Peace Building: From Sparta to Athens

Education for peace has become popular due to the current global cli-
mate with abundance of tensions. Countless methods including forceful
peace keeping to multi-faceted diplomacy have been utilized to combat the
problem. Many of these methods, however, have proven themselves ineffi-
cient, perhaps because of a global lack of perspective.

While some programs promote a global perspective, the vast majority
are inadequately informed about the interdependent world in which they
live.* Therefore it is suggested to assault violence and intolerance at the root
level: the educational system itself and the misconceptions that plague the
world’s youth.>

Peacekeeping has evolved from a primarily military model of observing
cease-fires and separating forces to incorporate a mix of military, police and
civilian capabilities to support the implementation of comprehensive peace
agreements and lay the foundations for sustainable peace and legitimate

4 Bing, Anthony G, “Peace Studies as Experiential Education,” Annals of the American Academy of
Political and Social Science 504 (1989), p. 49.

% lican and Phillips suggest that acquiring peace requires to “interrogate the contradictions that
inhabit global peace efforts and to offer alternative thinking about collectivities of peace.” llcan,
Suzan and Lynne Phillips, “Governing Peace: Global Rationalities of Security and UNESCO's Culture
of Peace Campaign,” Anthropologica 48.1 (2006): 59-71. P. 59.
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governance. Peacekeepers are defined as early peace builders, contributing
to the overall peace building effort by articulating peace building priorities
of supporting consensus among national counterparts and the broader
international community, and guiding overall strategy development and
implementation.®

While peacekeeping is an international effort, peace building is particu-
larly an educational process and a national challenge and responsibility.
Whether it begins prior to the arrival of a peacekeeping mission and contin-
ues beyond its departure, it should be supported by governmental, intellec-
tual, operational, technical, national, and sub-national actors. National
spiritual factors largely shape the pace and sequencing of peace building. It
is fundamentally an educational process requiring ongoing political media-
tion by strengthening of national capacities for conflict management, and
sensitivity to the political, historical, economic, cultural context and dynam-
ics. Peace as a value has shifted from a military concept, to an educational
paradigm. Metaphorically it moved from Sparta to Athens.” As I mentioned

6 Areas in which the UN peacekeeping missions are often mandated to implement peace building
tasks directly include support to basic safety and security (e.g., security sector reform at sector-
wide and component levels of defense and police reform), DDR, mine action, justice and correcti-
ons, protection of civilians and civil affairs at the local level. They also include facilitation of political
processes, democratic institution building, electoral support, and the protection and promotion of
human rights.

Successful implementation requires reliable resources: peacekeepers must be able to rely on rapidly
deploy-able capacities, uniform standards, guidance and training, and interoperability with other
international, regional and bilateral actors, as well as flexible and adequate funding to perform core
peace building functions. According to the UN peacekeeping missions DPKO/DFS September, 2010,
peace building priorities vary in response to the demands of each context ,but typically include
support to (i) basic safety and security including protection of civilians and rule of law, (ii) inclusive
political processes, (iii) delivery of basic services, (iv) restoring core government functions, and (v)
economic revitalization. The restoration or extension of legitimate state authority, including a basic
degree of political consensus and financing, is typically one of the fundamental conditions for
sustainable peace. Yet, while the above reflects the concept as articulated in numerous Secretary-
General’s reports, starting with ‘Agenda for Peace’ in 1992 through to the 2009 report on peace
building in the immediate aftermath of conflict, the roles and responsibilities of different actors and
inter-governmental organs within the UN system and the relative importance of different types of
support remain the subject of discussion among Member States. For this reason, different constitu-
encies continue to use the term ‘peace building’ in ways that may diverge from each other and from
the concept as articulated in reports of the Secretary-General. In addition, the fragmented interna-
tional system to support peace building creates a number of systemic obstacles to coherence,
continuity and predictability. This includes the need to draw from disparate financing streams of
varying reliability and with different funding cycles across different parts of the UN system and
beyond.

7 European Union, A Human Security Doctrine for Europe: The Barcelona Report of the Study Group
of Europe’s Security Capabilities (Barcelona: Presented to EU High Representative for Common
Foreign Policy and Security Policy, Javier Solana, 2004); Natalie Mychajlyszyn, Twisting Arms and
Flexing Muscles: Perspectives on Military Force, Humanitarian Intervention and Peace Building —
Report on a Workshop (Ottawa: Carleton University Press, 2000.

Haltiner calls this the move from a “Sparta” to an “Athens” model. Karl W. Haltiner, Do New Military
Missions Require New Military Structures? Reflections on the Constabularization of the Military
Form from the Perspective of the Sociology of Organizations. (Zurich: Swiss Military Academy,
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much earlier “The real importance actually lies in the spiritual guidance of
[...] physical force”.8

With that, one finds that European military academies move indeed
from stress on military skills towards a broader education in the behavioral
science. Kobi Michael, Eyal Ben-Ari and Menachem Kellen suggest conceptu-
al clarifications about wars and peace support operations in the contempo-
rary world, on the emerging international norms that involve what have
come to be called wars of conscience,” where in the last twenty years there
is a questioning of the legitimacy of the unilateral use of military force to
resolve international disputes, and that this is “the increased focus on
human rights as an addition to the concept of security.”1?® We are facing an
era where new international norms have been developed that defines what
is legitimately accepted by state actors. Certain actors or norm entrepre-
neurs created loose coalitions of intellectuals, informed publics, human
rights and humanitarian movements, and national and transnational judicial
bodies which have been producing a global discourse on human rights and
the rules and expectations developed within it for the proper initiation and
use of force.ll As a consequence, human rights now provide the very basis
for justifying and legitimizing military intervention.!? The power of these
global norms, refracted through domestic and international pressure is
ethically and emotionally evocative. They touch on the basis of human self-
perceptions as good, responsible and moral beings, and call for Human
Security or indeed humanitarian interventions or peace-building.13

lan M. Harris and Mary Lee Morrison, who brought up the preventive
concept of peace building into peace education, are suggesting it is similar to
a medical therapeutic process to the illness of violence.1# The organic notion

2005). In Kobi Michael, David Kellen and Eyal Ben-Ari, The Transformations in the World of War and
Peace Support Operations, Praeger Security International (PSI — Greenwood Publication Group USA)
2009 (218 pages), p. 22.

8 Elkayam, Shelley, Presentations In Commission lll “World Peace and Disarmament” 36 b, in World
Conference on Religion and Peace, Fourth World Assembly, Unabridged Proceedings of the Fourth
World Conference on Religion and Peace (WCRP V), Nairobi, Kenya, 23-31 August 1984, eds. L.B.
Taylor and G. Gebhardt, Geneva, 1986. p. 187-188.

9 Dandeker, Christopher, “A Farewell to Arms? The Military and the Nation-State in a Changing
World,” in The Adaptive Military, ed. James Burk, New Brunswick: Transaction Press, 1998), 139—
161, p. 35.

10 Michael, Ben-Ari and Kellen, The Transformations in the World of War and Peace, p. 8

11 Ibid

12 Richard Minear and Thomas G. Weiss, Mercy Under Fire: War and the Global Humanitarian
Community, Boulder: Westview, 1995.

13 European Union, A Human Security Doctrine for Europe: The Barcelona Report of the Study
Group of Europe’s Security Capabilities, Barcelona: Presented to EU High Representative for
Common Foreign Policy and Security Policy, Javier Solana, 2004; Natalie Mychajlyszyn, Twisting
Arms and Flexing Muscles: Perspectives on Military Force, Humanitarian Intervention and Peace
Building — Report on a Workshop, Ottawa: Carleton University Press, 2000.

14 Harris, lan M. and Morrison, Mary Lee, Peace Education, Second Edition, McFarland & Company,
Inc. Publishers, Jefferson, North Carolina, 2003, p. 10
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of peace building as a preventive attitude to violence, connoting more than
no violence, and is defined as different from peacekeeping and peacemak-
ing.1> Though not looking at the various social organs and functions, they
imply the nation, culture, institutions, to be the interpersonal multi-levels of
peace.l’® Some scholars, as Harris and Morison, call for kindness, critical
thinking, and cooperation. Others rather look at the psychic spiritual con-
nectedness to other forms of life than to the earthly emotional religious
dimension of peace.

Religious concept of peace is, by nature, particular. And particular reli-
gious concepts in education are to be found in the study of basic religious
texts. Yet, this comes to clash with modern peace education. As particular
religious concepts would be defined by modern peace education as a form of
violence, and used as an instrument for advancing and maintaining religious
beliefs and practices. As already mentioned above, traditionally, peace
education has focused on the causes of war.l” Indeed, even post-modern
books on peace education study firstly religious concepts of war.18 Reardom,
who has shaped with her insights and perspectives the whole field of peace
education, defined peace education as:

the transformation of knowledge about requirements [...] for interpreting
the knowledge [...] to overcoming problems and achieving possibilities [///] [it
is] planned and guided learning that [...] reduce the multiple forms of violence
[..] used as instruments for the advancement or maintenance of cultural,
social or religious beliefs and practices [...].1°

In this paper, we looked for examples of basic religious texts that are not
necessarily contrary to a corriculum of education for peace. As religions
have played a central part in peoples’ minds for ages, it is within religious
basic texts, we assume, that education for peace needs look for inspiration,
as well as for points of philosophical reference and interpretation.

Education, Religion, and Human Rights

Recent anthologies on peace education reveal that most studies of edu-
cation for peace range from various psychological perspectives to inner

15Ibid, p. 12

16 Ibid, p.14

17 More recently peace education expanded into the study of domestic and interpersonal violence
and environmental destruction. Harris and Morrison (ibid, p. 29.) trace the evolution of concepts of
war, peace and peace education from their historical origin in world religions, through their
development in Europe to their manifestation in the United State. Ibid, p.37

18 For example, Canadian principles of peace studies include inner peace, spiritual awareness;
micro-peace studies the immediate environment, macro-peace studies national and international;
and planetary peace. Selman, Ruth Corey; Selman, Elsie M., Education for Peace, International
Journal of Innovative Higher Education, v.13 p79-82, Fall 1999.

19 Betty Reardon (2000), pp. 399, 401, quoted by Werner Wintersteiner, in "Educational Sciences
and Peace Education: Mainstreaming Peace Education into (Western) Academia?" in Handbook on
Peace Education, eds. Gavriel Salomon and Edward Cairns, 2010, New York and Hove, p. 46
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spirituality.20 It seems the emphasis on inner peace spirituality in education
for peace is modeled on the concept of nirvana. While perhaps what educa-
tors look for is an active integration, of character education. For anyone
concerned with world peace looks for passionate emotions combined with
critical thinking regarding the great efforts that are needed - considering
the historical, social and developmental nature of humanity - from fragmen-
tation into unity. We shall be reminded again that peacekeeping is still an
international military term. The contrast between this and peace education
in evident. Education for Peace is a term that is widely used to describe the
desired methods and curriculum necessary to promote peace and cultural
understanding amongst the world’s youth through education. On this phi-
losophy, Christopher Meredith states that the main motivation is to educate
so that our “predominant feelings are well wishing and charitable towards
others. Then, when disputes do arise—on matters of race, religion, ideology
or economic interests, the first thought will be to seek peaceful solutions
and avoid exacerbation”?!

Education for peace aims at transforming society to become better to
live in,22 eventually, such a vast task must begin at a young age and continue
through the realm of higher learning so that it is emulated and passed on. In
order for this to be effective, peace studies requires a symbiotic connection
between theory and experience.?3 Indeed, an integration between action and
reflection, theory and praxis is fundamental for any character education and
can be applied with basic religious texts.

Current education for peace focuses on inner peace and spiritual
awareness, small scale micro-peace studies on an immediate environment,
and macro-peace studies on national and international, even planetary
peace, but not on religious studies.2* Thus, one may rightly conclude, that
modern scholars regard religions as if in contradiction to peace education.
This in general is a modern outlook on religions. Post-modern works on
peace education also study firstly religious concepts of war and of occupa-
tion. Considering post-modernity in its most eloquent expressed by writers
of New Age movements, rapidly growing around the globe, we find them
different in their relations to the secular/religious dichotomy. In that sense
one often hears in post-modernity as in pre-modernity the notion of spiritu-
ality which is both religious and secular. The new religious movements

20 Wintersteiner, Werner, "Educational Sciences and Peace Education: Mainstreaming Peace
Education into (Western) Academia? (chapter 4) in Handbook on Peace Education, eds. Gavriel
Salomon and Edward Cairns, 2010, New York and Hove, p. 46.

21 Meredith, Christopher, “Education for Peace,” Interdisciplinary Science Reviews 16.2 (1991): 114-
116. P. 115.

22 Bing, ibid, p. 52.

2 Such an education encourages to “act one’s way into new ways of thinking and think one’s way
into new ways of acting,” thereby reflecting both action and reflection. Bing, ibid, p. 51.

24 See for example, Selman, Ruth Corey; Selman, Elsie M, "Education for Peace”, International
Journal of Innovative Higher Education, v.13 p79-82 Fall 1999.
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assume religions do not necessarily contradict one another due to them
being directly revealed from one source. The new global peace axiom is
organic, as if as “All religions come from one Source”, as if as holding a vision
of species by means of natural inclusion. Indeed, a look into religious basic
texts to find in what way they are not contradictory but rather complemen-
tary to each other. The term organic might help the reader imagine one huge
source as if as there is a huge sourcing with its various organs and channels,
to each his function. Following such a concept, education for world peace is
focused on the attribute of each of these basic organs. An organic education
for peace is easily understood, yet complicated to implement. Why so? Let
us look into the paradox of education for superiority to dig for an answer
there.

The Dilemma of Religious Superiority

As a scholar of education and of religious studies I have come to learn
within thirty years of observation and Large Group analysis that each reli-
gion regards its own Scripture and its own customs as superior. I am not
saying here that secular intellectuals who study peace education do not
regard their own ideas as superior. They, too, do not wish to find themselves
inferior to anyone else. I do suggest herewith that, paradoxically, the reli-
gious sense of superiority could counter-intuitively support our educational
efforts for global peace. The phenomenon of subjective superior religious
feelings has three things unfolding: firstly, the equality of superiority among
religions is evident as they are all superior they are equal in that. Secondly,
such superior feelings in religions and among religious students, must be
pulling up, eventually, the respective religious educations into a global
vision, of an unknown yet somehow super level, which - I refer here to what
Martin Luther King called Beloved Communities, - would perhaps culminate
into the creating of a better world, and, thirdly, feeling superior religiously
may lead to a global cultural satisfaction, where to each his satisfying reli-
gion would seem a good enough place.2> With the last notion we followed an
educational mission where every child is accepted and respected for his
good qualities and divine nature. In this way, both religious education and
peace education are concerned with the creating of a better world, i.e. with
an evolutionary educational concept. One may rightly assume that both
education for peace and religious education are aiming to a novel purpose,
such as Reagan implies by “suggesting that the purpose of education is to
reveal and tap into those energies that make possible the full enjoyment of a
meaningful and productive existence”.26

International Studies on Comparative Nature
A comparative religious case-study of few different sources would

25 Sigmund Freud, Das Unbehagen in der Kultur (Civilization and its Discontents),Vienna, 1930
26 Reagan, Timothy, in Harris and Morison, Peace Education, 2011. p. 1-2.
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manifest our claim. From Atharva Veda (Hinduism), to Talmud and Zoar
(Judaism), New Testament (Christianity), Quran (Islam) Tevijja Sutta and
Holy Teaching of Vimalakirti (Budhism) as well as in new religions such as
Sikhism and Unificationism - all sharing the very motif of acknowledging
such a challenge of educating for peace through basic religious texts.
Through the study of basic religious texts, one becomes sufficiently wise to
be entrusted with leadership as a person of peace and justice and as a
participant in, and builder of, a culture of peace. Based on comparative
studies of religious basic texts from ancient times up to contemporary
international documents on human rights, it was proven in a previous
research, supported by the UN, that ancient texts, from the Hebrew Bible to
Indian scripture as well as Buddhist scripture, the New Testament and the
Quran, are precursors of our very modern concepts of human rights.

In the comparative research of basic religious texts there were at least
three pioneering studies made. They have been sources for the herewith
inter-textual analysis: 1. A comparative analysis of basic religious texts in
school curricula based on international standards; 2. A theological study of
world sacred texts, presenting basic religious education for peace, and; 3. A
comperative study on human rights evolved from basic religious texts, and
through cultural traditions. These three are educational peace-building
initiatives. Starting with the last but not least the comprehensive compara-
tive analysis of basic religious texts in school curricula based on interna-
tional standards is being studied by curriculum researchers in Jerusalem,
Israel.?” A similar work on religious textbooks is independently also starting
this year in Braunschweig, Germany, and both yet to draw conclusions
regarding religious curriculum in school education. The Jerusalem method-
ology is applying international educational standards, based on UNESCO
resolutions, adapting the 1948 United Nations Universal Declaration of
Human Rights,?8 following the UN search of the common good that had
inspired the Enlightenment's human rights visionaries. In this comparative
peace-building education researchers ask regarding any given curriculum
questions about the religious, social and national "others". Such questions
are, for example, does the curriculum promote tolerance understanding and
respect toward the other, their culture, achievements, values and ways of
life? Does it address the sources of intolerance, develop capabilities of a
non-violent conflict resolution, and promote peace, peace processes, inter-
national understanding and cooperation? Does it bring the pupil to under-
stand and assume his or her responsibilities for the maintenance of peace?
Is the curriculum free of wording, imagery and ideologies that would likely
create prejudices and misconceptions, stereotypes, misunderstandings,

27 By IMPACT-SE Institute for Monitoring Peace and Cultural Tolerance in School Education, an
institute with a research methodology of applied international educational standards based on
UNESCO resolutions and on UN Universal Declaration of Human Rights.

28 The Human Rights Reader Major Political Essays, Speeches, and Documents From the Bible to the
Present, ed. Micheline R. Ishay, 1997, Routledge, New York London, p. 407-412
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mistrust, racial hatred, religious bigotry, and national hatred, as well as any
sort of hatred or contempt for other groups or peoples? Are all educational
materials, - textbooks, workbooks, teachers’ guides, maps, illustrations, aids
- up-to-date, accurate, complete, balanced, and unprejudiced, and do they
use equal standards so as to promote mutual knowledge and understanding
between different peoples? Does the curriculum include full, adequate and
objective data and critical analysis of the historical and contemporary
factors underlying the contradictions, disputes, conflicts and tensions
between countries and groups, together with studies of ways to overcome
these contradictions?

As the questions a researcher asks lead to the answers one gets so from
these questions derived the criteria for analysis and evaluation of curricular
content.

Another pioneering study, was made, much earlier, by Wilson, a scholar
of Unification Theology, in the joint theological peace project of World
Scripture A Comparative Anthology of Sacred Texts. The pilot project
presents basic religious education not contrary to global peace efforts.2?
Drawing on basic religious texts, The World Scripture is a large anthology
of quotations from the world's religions. The first edition of the publication
demonstrates that world scriptures were precursors of modern and post-
modern concepts of peace, delineating peace as a super global state of
human brotherhood without one superior to other for its customs and
religious beliefs.30

Another comperative study that corresponds with our evolutionary
nature of education, was made by Ishay, a scholar of the history of human
rights, who illustrated how human rights evolved from basic religious texts,
and through cultural traditions. That pilot project begins with Hammurabi's
Mesopotamian Codes to our era of globalization. Human Rights benefit from
portrayals of universal brotherly love as one finds in the Hebrew Bible, the
New Testament, Buddhism, the Quran, and others, and also, in a different
way, "from the detached universal love professed by the ancient Greek and
Roman philosophers such as Epictetus, Plato, Aristotle, and Cicero."3!

29 World Scripture: A Comparative Anthology of Sacred Texts, ed. A. Wilson, Paragon House, New
York, 1991.

30 Wilson concluded that "Outward peace is emphasized in the Abrahamic faiths, for which the
work of God has a social and historical dimension. The love of God breaks down the walls of hostility
between people, and thus becomes the foundation for their lasting peace. Yet peace in this social
and political sense is not only given by God; it must also be built by the efforts of human beings.
Those who are blessed with inner peace have the responsibility to become peacemakers, reconci-
ling conflict." Wilson, Andrew, World Scripture, 1992, p. 392.

31 Ishay, Micheline R, The History of Human Rights: From Ancient Times to the Globalization Era,
California and London, [2004] 2008, p. 19; Ishay, Micheline R, The Human Rights Reader Major
Political Essays, Speeches, and Documents From the Bible to the Present. Ed. Ishay, Micheline R,
New York, London, 1997. Harris and Morrison later traced the evolution of concepts of war, peace
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Ishay notes that the Quran shares with the Hebrew Bible, Christianity
and other sources of religious and secular ethics the notion of impartial
justice: God commanded justice and goodness. The real test of impartiality is
the ability to treat a person justly even if harbored some aversion toward
that person. In this test of character, distorting the truth is futile, for

God is well informed3? () [..] Slaying an innocent individual, says the
Quran, is like slaying the whole people”.33

Based on the above three comparative pilot studies we argue that the
learning of basic religious texts is not contrary to education for peace but
rather a significant component of peace-building.

Examining a few typical examples3* will further demonstrate that the
study of basic religious texts can be in concert with education for peace.

The motif of acknowledging the educational challenge of peace is found
in various religious texts, to mention but few.

The Bhagavad-Gita is the Hindu Scripture, based on questions from a
man, Arjuna, and answers from God, Lord Krishna. In its chapter 2.70 one is
reminded on a principle of education for peace-building, that there is no
education for peace without an educator of a good-character. Perhaps the
first educational principle: No global peace without great educators. Within
the Oneness of Divinity, the Bhagavad Gita speaks about the elevated human
nature, in spite of circumstances and facts, and in spite of the flood of all
kind of news that one receives from the world - whenever it gets to the sage
it turns better:

as rivers flow into the ocean but cannot make the vast ocean overflow, so
flow the streams of the sense-world into the sea of peace that is the sage.3*

Hinduism unfolds here the principal nature of the teacher. The peace-
building educator is a sage. The sage is inclusive. Whatever you tell and ask
of a sage turns into peace.

Another holy scripture of Hinduism, the Atharva Veda,3¢ acknowledges

and peace education from their historical origin in world religions, through their development in
Europe to their manifestation in the United States. M. Harris and Mary Lee Morrison, 2003, p. 37.

32 Quran, Surah 5, 8

33 Quran, Surah 5, 32. In Ishay, Micheline, The History of Human Rights: From Ancient Times to
the Globalization Era, California and London, [2004] 2008, p. 34. Ishay illustrates how these rights
evolved through basic religious texts, and through cultural traditions.

34 See, World Scripture: A Comparative Anthology of Sacred Texts, ed. A. Wilson, Paragon House,
New York, 1991. This varied anthology of scripture is demonstrating the commonality of the world's
religions, and offers a collection of religious excerpts from the holy texts, representing a holistic
approach to the world's religions.

35 Bhagavad Gita 2.70

36 37YddE Atharva Veda 19.9.14. Atharva Veda is a sacred text of Hinduism and one of the four

Vedas, often called the "fourth Veda". For a different translation, see Ralph Griffith, The Hymns of
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that the awful spell was made3” in the heart of the one who prays. In spite of
realizing that, the sage blesses the five sense-organs - with the mind as the
sixth - and prays for his own senses to be sharpened by prayer, abiding in
the heart of the one who prays. The healing facet of religion and the dual
value of the heart - the very reason of education for peace is manifested in
the following Basic Hindu Text:

Peace be to earth and to airy spaces!

Peace be to heaven, peace to the waters,

peace to the plants and peace to the trees!

May all of God grant me peace!

By this invocation of peace may peace be diffused!
By this invocation of peace may peace bring peace!
With this peace the dreadful I appease,

with this peace the cruel I appease,

with this peace all evil I appease,

so that peace may prevail, happiness prevail!

May everything for us be peaceful!38

Judaism teaches us that religion is the purpose of peace. In the Talmud
and in the Book of Zohar it is said that God is peace, His name is peace, and
all is bound together in peace.3® The whole of the Torah is for the purpose of
promoting peace.*?

Human beings need education for each to acquire his/her own property,
good manners and knowledge. According to Rabbi Israel Najara, the virtue
person, within his character-education, needs to build himself economically,
so to have physical, mental and emotional peace. This is in relation to one's
household, wife and children. Then, one needs guidance to teach him mor-
als, and to do so in relations with Sacred Scriptures, as a corpus of study that
builds the learner's body of manners, thus to evolve one's good manners.

the Atharvaveda 1895-96 [http://www.sacred-texts.com/hin/av/av19009.htm]; Parts of Atharvave-
das were translated by Maurice Bloomfield, Hymns of the Atharva-veda, Sacred Books of the East,
v. 42 (1897) [Scanned at www.sacred-texts.com]; Alexander Lubotsky, Atharvaveda-Paippalada,
Kanda Five, Harvard College (2002); Thomas Zehnder, Atharvaveda-Paippalada, Buch 2, Idstein
(1999); Dipak Bhattacharya, Paippalada-Samhita of the Atharvaveda, Volume 2, The Asiatic Society
(2007); B.R. Modak, The Ancillary Literature of the Atharva-veda, Rashtriya Veda Vidya Pra-
tishthan, New Delhi (1993)

37 37YddgC Atharva Veda 19.9.5 [http://www.sacred-texts.com/hin/av/av19009.htm]

38 Atharva Veda 19.9.14. | translated “May all gods” as “May all of God” because Hindu Theologi-
ans told me that gods for them are various manifestations of the One God.

39 Zohar, Leviticus 10b ,o7°32 of?Y ntpiv a13 vp7 208,000 )ayiva (Poglinl3g ,001innnd on? oIbow .
.0i7wa P Yo oy 1Ly oivy X 0w R RIT T2 WiTRT AN X2 .019W Dy X9y 22 1IN o7iv
7T 7R9) 770 7 (17791 02277 , 708 957 ,0190 NI 990 wiTpa 199Y7 oWaw 2R IR RN 21

40 Talmud, Gittin 59b
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One needs to complete one's wisdom, and at the same time to relate modest-
ly to all the above mentioned educational achievements.*!

Christianity teaches the good reputation that anyone will receive by be-
coming a peacemaker, which is by making peace, even more precisely: by
peace-building. The holy scriptures of Matthew*2 blesses the peace-builders
for they shall be called sons of God.

The Jewish notion of East for Peace at the World Conference on Religion
and Peace in 1984 was that “The need for peace is not that we become
richer and owners of land and property, but that we be peacefully in contact
with the essence of our being [...] free to have time to deal with [...] the
teachings of wisdom and knowledge”.43

Islam, too, teaches to become active in building peace. In the noble
Quran, The Chambers, Ayah 9 directs:

If two parties of believers fall to fighting, then make peace between them.
And if one party of them does wrong to the other, fight that wrong-doer until it
returns to the ordinance of God; then if it returns, make peace between them
justly, and act equitably. Lo! God loves the equitable.**

Islam teaches the inclusive state of peace-building, as in Quran' Surah
Al-Fajr (Dawn):

O tranquil soul,

return to your Lord

so pleasant and well-pleased!

Enter among My servants

and enter My garden!*

The one source principle that all religions are organs of the One, mani-
fested in Islam educates to remember that we all come from the same divine
source: "In the remembrance of God do hearts find satisfaction"4¢.

Mahayana Buddhism is an organ in the body of world religions, which
teaches the value of balance and tranquility, especially in the midst of diffi-
culties. So the lay Buddhist Vimalakirti in a scripture of the Mahayana school
of Buddhism educates:

During the short eons of swords,

41 Rabbi Israel Najara, Mikve Israel, 21

42 Matthew 5.9

43 Elkayam, World Conference on Religion and Peace, p. 189.
44 & yaalls ) o SN oA (Quran, Surah Al-Hujurat), 9

45 Quran 89, 27-30

46 Quran 13, 28
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They meditate on love,

Introducing to nonviolence
Hundreds of millions of living beings.
In the midst of great battles

They remain impartial to both sides;
For bodhisattvas of great strength
Delight in reconciliation of conflict.4”

In The Long Discourses (Tevijja Sutta) the Buddha shapes a model of a
man of peace, who indeed is a peace-building educator. He brings together
those who are divided, he encourages those who are friendly; he is a peace-
maker indeed following our previous discussion: he is a peace builder, a
lover of peace, impassioned for peace, a speaker of words that make for
peace.*8 Morality, concentration and wisdom are three values of which
Buddhism builds its character education for peace.

New religions get deeper into the educational aspect of peace. Within
the holy scriptures of Sikhism, Sri Guru Grant Sahib describes poetically in
Sri Raga a religious peace-building, through administration for peace which
is supporting a peaceful society:

Now is the gracious Lord's ordinance promulgated,
No one shall cause another pain of injury;

All mankind shall live in peace together,

Under a shield of administrative benevolence"#

The ethical responsibility of Sikh religious reveals a principle of peace-
building education including the concept of an egalitarian society that is free
from exploitation.

Unificationist teaching educates to unite people by forgiveness and by
reconciliation:

47 The Vimalakirti Nirdesa Satra (Sanskrit: [#erehc 321 ), 8, Thurman. Robert (2000), The
Holy Teaching of Vimalakirti: A Mahayana Scripture, Pennsylvania State University Press.

48 Digha Nikaya xiii, 75, Tevijja Sutta. According to Maurice Walshe, in the Tevijja Sutta (The
Threefold Knowledge: The Way of the Brahma). Two young Brahmins are puzzled because different
teachers speak of different ways of attaining fellowship (or union) with Brahma, which to them is
the highest goal. The Buddha gets them to admit that none of their teachers, or even those from
whom the tradition stems, have ever seen Brahma face to face, then instructs them in the Brahma-
viharas, which do lead to that goal — which is not, of course, the goal of Buddhism." Thus have |
Heard: The Long Discourses of the Buddha, Wisdom Publications, Massachusetts, 1987, 1995. pp.
58. Thus in pp 194-195 Welshe condensed DN 43-75 into one paragraph.

49 Adi Granth, Sri Raga, M.5. p. 74
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When Jesus was crucified, Roman soldiers pierced him. And Jesus prayed
for his enemies: "Father, forgive them; for they know not what they do."? Even
at the moment of death on the cross, Jesus was so earnest in forgiving. His very
last act was motivated by his love for his enemies. He was the supreme form of
giving - a paragon of love. The example of Jesus Christ is the absolute standard
for all mankind. Just imagine an entire nation composed of Jesus-like men.
What would you call it? The Kingdom of Heaven on earth - it could be nothing
less. 51

Love Your Enemy is the educational peace-building principle Reverend
Sun Myung Moon is teaching. His vision of peace is shaping intercultural,
inter-racial and inter-religious weddings, a revolutionary vision of building
peaceful families by means of natural inclusion. Through new interpreta-
tions the evolutionary nature of education prevails, as long as a given par-
ticular primal learning refers to the universal acceptance of the right of
others to exist and prosper.

Conclusion:

We discussed herewith peace building as primal factor in education for
peace and as a philosophical evolution from the military peacekeeping. We
suggested sacred scriptures are a foundation for preventive intervention.
Mining into basic texts of religions stimulate ideas and values to build a
culture of peace given that such a culture is the purpose. Through various
examples we showed that the study of basic religious text is not necessarily
contrary to education for peace nor are they in contrast to education for
peace-building. All the examples mentioned share the motif of acknowledg-
ing an educational challenge for peace-building. Moreover, religious peace
education is needed, for developmental reasons. To tackle the vision of
world peace, educators for peace better integrate the passion of religious
emotions with logic regarding the great efforts needed to move from Athens
to Everywhere.

50 Luke 23:34
51 Sun Myung Moon, 10-20-73. Forgiveness and Reconciliation, in Wilson, ed., World Scripture.
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SIDDETI ONLEYICI BIR UNSUR OLARAK
INANCIN ROLU

Yrd. Dog. Dr. Harun ISIK

Erciyes Universitesi ilahiyat Fakiiltesi

Ozet

Siddet, gegmisten giiniimiize tarihin her doneminde var olan bir olgudur.
Diinyada ve iilkemizde o6zellikle son yillarda artan siddet olaylar1 karsisinda
uzman kisi ve kurumlar, bu ¢ok yonlii etkileri olan problemin nasil giderilebile-
cegi lizerinde siirekli diistinmekte ve ¢6ziim yollar1 bulmaya ¢alismaktadir. Sid-
det insan merkezli bir olgu oldugundan, bu sorunun ortadan kaldirilmasi ¢alis-
malarinda mutlaka maddi ihtiyaglarin yani sira kaynagi din ve dini degerler olan
manevi beklentilerin de karsilanmasi gerekmektedir. Dolayisiyla bu bildirideki
amacimiz da otokontrol mekanizmasi olarak inancin yeri ve 6nemini ortaya
koymaya ¢alismak olacaktir.

Anahtar Kelimeler: Siddet, din, dini degerler, inang, manevi beklentiler

Abstract

Violence occurs in every period of history from past to present. In the
world and in our country, especially in the face of increasing violence in recent
years, experts and institutions are constantly thinking and trying to find ways of
solutions on how to fix this problem which has multi-faceted effects. As well as
material needs must be met, moral expectations based on religion and religious
values must be met in the works of the elimination of this problem because vio-
lence is a human-centered case. Therefore, our aim is to demonstrate the impor-
tance of faith and its place as the self-control mechanism in this paper.

Key Words: Violence, religion, religious values, faith, moral expectations

Giris

Siddet, insanlk tarihi kadar eskidir. i1k insanin yaratilisiyla birlikte tarih
boyunca her toplumda var olan ve giinlimiizde de olduk¢a 6nemli bir sorun
olarak varligim siirdiiren bir olgudur. Ozellikle son yillarda artan siddet
olaylar1 sadece bireysel hayata zarar vermekle kalmamakta, toplumsal
iliskileri de bozan bir yap1 arz etmektedir. Nitekim yazili ve gorsel basinda
neredeyse her giin yeni bir siddet olayi ile karsi karsiya kaliyor, insanoglu-
nun sirf diinyevi zevk ve menfaat elde etmek i¢in biiyilik-kiiciik demeden
toplumun bireylerine zarar verdigini goriiyoruz. Gelecek agisindan hi¢ de iyi
sinyal vermeyen bu olumsuzluk karsisinda uzman kisiler ve toplum “bize ne
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oluyor”, “bu karmastk problemi nasil ¢é6zebiliriz?”sorusunu sormakta, gelecek
acisindan hig de iyi sinyal vermeyen bu olumsuzlugun nasil giderilebilecegi-
ni tartismaktadir. Tiim diinyada oldugu gibi tilkemizde de siddeti 6nlemeye
yonelik pek ¢ok arastirma ve c¢alisma yapilmis olmasina ragmen siddet
olaylarindaki hizli artis somut manada bir ¢6ziim iiretilemedigini goster-
mektedir. Azaltilmasi ve 6nlenmesi ¢ok yonlii bir ¢caba ve gayreti gerektiren
siddetin merkezinde insan yer aldigindan, siddeti 6nleyici tedbirlerle ilgili
calismalarda insanin yapist ve dogasinin, maddi ihtiyaclar1 oldugu kadar
manevi beklentilerinin de karsilanmasi hususunun da mutlaka géz dniinde
bulundurulmasi gerekmektedir. Kaynagi din olan ahlaki degerleri saglikli bir
sekilde 6ziimsemis bir birey basta kendisi olmak iizere tiim c¢evresi ile
barisik bir durus sergileyecektir. Dolayisiyla bu bildiride, ilk olarak siddetin
tanimi, kapsami, nedenleri ve tiirleri iizerinde durulacaktir. ikinci olarak da
ayet ve hadisler 1s181nda siddeti 6nleyici bir unsur olarak sahip oldugumuz
inancg ve dini degerlerin roli ve 6nemi analiz edilecektir.

Siddetin Tanimi

Siddet, kaba kuvvet, baski ve zorlama yoluyla, sadece bedensel degil,
ruhsal zarara da yol agan her tiirlii s6z ve davranisi i¢ine alan bir kavram-
dir.® Bir kisi veya toplulugun fiziksel ve ahlaki biitiinligiine, miilkiyetine,
kiiltiirel veya sembolik degerlerine karsi, herhangi bir birey, grup ya da
orgiitlii bitiinliik tarafindan verilen zarar, fiziksel ya da psikolojik acidir. 2
Siddet, kanuna uymamak, bireye zarar vermek, hakaret etmek, onurunu
kirmak, huzuru bozmak, birinin hakkini ¢ignemek ve canini acitmak igin zor
kullanmak, birini hirpalamak, incitmek, abartili sekilde 6fke ifade etmek vb.
sekillerde kendini gésteren davranis bi¢imi olarak da tanimlanmaktadir.3

Bu tanimlardan da goriildiigl lizere siddetin sadece fiziki yoniine degil,
ayni zamanda ruhsal bir boyutunun bulunduguna da vurgu yapilmaktadir.
Nitekim sadece giice dayali saldirgan bir tavir neticesinde meydana gelen
her tirlii hareket siddet sayildigi gibi hakaret, asagilama, tehdit, giiven
zedeleyici, korku, panik, kaygi ve rahatsizlik meydana getiren her tiirlii soz
ve davranis da siddet kapsaminda degerlendirilmektedir.# ister fiziki, isterse
ruhsal olsun, 6zl itibariyle kanunun ¢ignendigi, kaba kuvvet ve sertligin
bulundugu siddetin temelinde, karsi tarafi sindirme ve korkutma yoluyla
arzu edilen sonuca ulagma yer almaktadir.>

Siddetin Kapsami
Siddetin kapsamini ortaya koymak bakimindan Michaud’'un tanimi son

t Mehmet Yiiksel, Medyada Siddete Karsi Duyarlilik, Panel, RTUK, istanbul, 2004, s. 36.

2 Dogu Ergil, “Siddetin Kiltiirel Kékenleri”, Bilim ve Teknik Dergisi, Promat Basim Yayin, istanbul,
Subat 2001, Sayi: 339, s. 40.

3 Omer Demir ve Mustafa Acar, Sosyal Bilimler SézIig, Vadi Yay, Ankara 2002, s 386.

4 Yiiksel, Medyada Siddete Karsi Duyarlilik, 2004, s. 36.

5 Artun, Unsal, “Genisletilmis Bir Siddet Tipolojisi”, Cogito, say! 6-7, Kis-Bahar, ss5.29-36, 1996, s. 29;
Y. Erten ve C. Ardali, “Saldirganlik, Siddet ve Terériin Psiko-sosyal Yapilar”, Cogito, Sayi: 6-7, Kis-
Bahar 1996, istanbul,Yapi Kredi Bankasi Yay., ss. 143-163, 1996, s. 143.
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derece dikkat ¢ekicidir. O'na gore siddet, karsilikl: iligkiler ortaminda taraf-
lardan birinin veya birkaginin dogrudan veya dolayli, toplu veya daginik
olarak, baskalarinin bedensel ya da manevi biitiinliigiine, mallarina, simge-
sel ve kiiltlirel degerlerine, orani ne olursa olsun zarar verecek sekilde
hareket etmesidir.6 Bu agiklama, bir yandan siddet uygulayan ve uygulanan
taraflara diger yandan da siddetin tiiriine dikkat ¢ekmesi bakimindan son
derece 6nemlidir. Nitekim siddetin ortaya ¢ikmasi birey dl¢ekli gerceklestigi
gibi, belirli bir sayidaki topluluk ya da tlkeler bazinda da varlik kazanan bir
yapidadir. Siddetin ne oldugu ise, kendisi ve g¢evresiyle barisik bir sekilde
yasayan bir insana kendi istegi disinda baski ve zorlama yoluyla fiziksel
veya ruhsal, maddi ya da manevi olarak verilen her tiirlii sikint1 olmaktadir.

Siddetin Nedenleri

Yazili ve gorsel basinda hemen her giin farkli boyutlariyla tanik oldu-
gumuz siddetin basta aile olmak iizere psikolojik, biyolojik ve sosyal cevre-
den kaynaklanan pek ¢ok nedeni bulunmaktadir.” Sahis merkezli diisiiniil-
digiinde, siddet ve saldirgan tavirlar icerisinde olan kimselerin boyle bir
tutum sergilemesinin farkli nedenleri oldugu goriilmektedir. Bunlar1 su
sekilde ifade etmek miimkiindiirs:

1) Siddetin terbiye ve egitim amach kullanimindan kaynaklanan etki-
tepki durumu

2) insanlara zarar verebilecek bir takim aletlere kolaylikla ulagabilme

3) Otokontrolii kaybetmesine yol acacak 6nceki yasamindan saglanan
bilgi

4) Siirekli olarak ofke, kizginlik, kin, nefret ve diismanlik duygularina
sahip olma

5) Siddetin bireyde haz uyandirmasi

6) Ozellikle erkekler icin cocukluk déneminden itibaren siddetin hos go-
riilen ve bazen tesvik edilen bir davranis olmasi

7) Manevi degerlerin yoksunlugu nedeniyle merhametsizlik hissinin da-
ha agir basmasi

8) Kendisini degersiz ve dislanmis olarak gérmenin neticesinde cevresi-
ne tepki gdsterme

9) Sosyo-ekonomik nedenlerle hayattan beklentilerin karsilanamamasi
ve tatminsizlik

10) Cocukluk déneminde aile ve ¢evresinden kotii muamele gérme

® Yves Michaud, Siddet, cev: Cem Muhtaroglu, istanbul, iletisim Yay., 1991, s. 11.

7 E. Turhan, “Catisma Yontemleri Olgeginin Tiirk Toplumuna Uyarlanmasi ve Kadina Yénelik Aile ici
Siddetin Bazi Sosyo-Demografik Degiskenlerle iligkisi”, Uzmanlik Tezi, Erzurum 2005, s. 6.

8 Hannah Arend, Siddet Uzerine, cev: B. Peker, istanbul, iletisim Yay., 1997, s. 41-44; Dogu Er-
gil,”Siddetin Kulturel Kokenleri”, Bilim ve Teknik. say1 399. Subat 2001, s.40-41; Ahmet Eken, “Bir
Olgu Olarak Turkiye’de Siddet”, Cogito. Sayi 6-7. Kig-Bahar, s.407-410,1996, s. 409; Rafael Moses,
“Siddet Nerede Basliyor?”, Cogito, Yapi Kredi Yayinlari, istanbul, Bahar 1996, Sayi 6-7, ss. 23-28, s.
24,
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11) Kavga ve giiriiltiiniin yogun oldugu bir aile ortaminda yetisme
12) Aile igerisinde sevgi-sayg], sicaklik, sefkat ve ilgi azlig1
13) Ebeveynlerden biri veya her ikisini erken dénemlerde kaybetme

14) Bosanma neticesinde meydana gelen anne ya da baba otoritesi bos-
lugu

15) Cocukluk donemlerine ait olan yangin ¢ikarma, yatak islatma ve
hayvanlara zalim davranma gibi davranislarin siire¢ icerisinde farkl sekil-
lerde yenilenmesi

16) Alkol, uyusturucu vb. madde bagimliligi

Yukarida zikredilen bu nedenlerden baska insani siddete sevk eden bi-
yolojik, psikolojik ve ¢evre ile toplum gibi baska faktorler de bulunmaktadir.
Biyolojik faktorler olarak sunlari saymak miimkiindiir®:

1) Asiri fizyolojik uyari: Yarismalar, fiziksel ve zihinsel alistirmalardaki
asirilik, siddet icerikli goriintii, dizi ve filmler saldirganlik halini, dolayisiyla
siddeti artirmaktadir.

2) Cinsiyet ve hormon: Yapilan arastirmalar erkeklerin daha ¢ocuk yas-
lardan itibaren siddete daha yatkin oldugunu goéstermektedir. Nitekim
15.03.2013 tarihi itibariyle ceza infaz kurumlarinda bulunan toplam
127.284 tutuklu ve hiikiimliiniin yas ve cinsiyet durumlarina gore su sekilde
ifade etmek miimkiindiir: Cocuk kategorisi olarak degerlendirilen 12-17 yas
araliginda erkek tutuklu-htiikiimlii sayis1 1.834, bayan ise 46’dir. Geng kate-
gorisi olan 18-20 yas grubunda toplam erkek mevcudu 6.932, bayan 202’dir.
Geng-orta yetiskin sinifi olan 21-39 yas sinifinda erkek mahkim sayisi
78.418, bayan ise 2.815'dir. ileri yetiskin ad1 altinda simiflandirilan 40-64
yas araligindaki erkek tutuklu-hiikiimlii 33.766, bayan sayisi ise 1.447’dir.
Yasli (65-79 arasi), iler yash (80 ve iizeri) ve yasi bilinmeyenler gurubunda
yer alan mahk{imlardan erkeklerin sayis1 1.747, bayanlar da 77’dir.1® Bu
rakamlardan da goriildiigii iizere her yas grubunda bayanlara oranla erkek-
lerin suc¢ ve siddete yatkinlig1 son derece agiktir.

3) Cinsel arzu ve istegin tesvik edilmesi: Cinsel diirtiilerin bir sekilde
harekete gecmesi ayni zamanda siddeti de ateslemektedir.

4) Fiziksel ac1 cekme: Fiziksel anlamda ac1 ¢eken bir kimsenin, 6zellikle
baskalar1 tarafindan zarar verilen birinin, digerlerine de zarar verme ihti-
mali bulunmaktadir.

5) Madde Bagimhiligi: Alkol ve her tiirlii uyusturucu madde kullanimi
siddeti tetikleyen etkenlerdir. Kayseri Kapali Ceza infaz kurumunda bulunan
tutuklu ve hiikiimliilerle yaptigimiz goériismeler, yaklasik olarak %70’inin bu
tiirden zararlh aligkanliklar ytiziinden sug islediklerini gostermektedir.

° Rabia Calhan, Cocuga Siddetin Basinda Sunumu (Cumhuriyet, Hiirriyet ve Zaman Gazetelerinde
Cocuk ve Siddet Haberleri, Yayinlanmamis Yiiksek Lisans Tezi, A.U. S.B.E., Erzurum 2008, s. 30-31.
0 http://www.cte.adalet.gov.tr/ 10.04.2013 tarihinde ulasiimistir.
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Psikolojik faktdrler olarak sunlar gosterilebilir:11

1) Engellenme: Belirlenmis olan bir hedefe ulasma yogun bir sekilde
engellendiginde veya yavaslatildiginda siddet ve saldirganlik artmaktadir.

2) Provokasyona dayal1 eylemler: Bir insanin alaya alinmasi ya da fi-
ziksel olarak kotiiye kullanilmasi siddete davetiye ¢ikarmaktadir.

3) Siddet iceren érnekler: Yazili ve gorsel basinda neredeyse her giin
yer alan siddet haber ve goriintiiler, siddet igerikli filmler vb. hedef kitlenin
siddete ilgisini artiran bir yap1 arz etmektedir.

4) Kisilik bozuklugu: Kisilik bozuklugu bulunan insanlar, i¢ diinyala-
rindaki catismadan dolay1 hem aile bireyleri, hem de akraba ve toplumla
saglikl iliski kuramazlar. Bu yapidaki kisiler i¢giidileri ve diirtiilerinden
kaynaklanan olumsuz davranislari bastirma, denetleme ve engelleme baki-
mindan yetersizdirler ve ¢ok basit seylere hemen 6fkelenerek muhatabina
karsi siddet eyleminde bulunurlar.

Cevre ve toplumsal faktorlere gelince, her iki faktorde siddetin ve sugun
onemli etkenleri arasinda yer almaktadir. Kayseri kapali ceza infaz kuru-
munda bulunan tutuklu ve hiikiimliilerle yapmis oldugumuz goériismelerde
tutuklu ve hiikiimliiler, sayet farkl bir cevrede yetismis olsalard: siddet ve
suc icerikli bir yasam tarzin1 benimsemelerinin mimkiin olmadigini dile
getirmislerdir. Ayrica tutuklu ve hiikiimliiler, genellikle ayni ¢evreden, gelir
ve egitim dizeyi disik, alt sosyo-kiiltiirel tabakadan gelen insanlardan
olusmaktadir.12

Burada dikkat edilmesi gereken bir baska husus da toplumun kiiltiirel
bir deger olarak siddeti hos gormesi ve dahasi bir deger olarak sonraki
kusaklara aktariminin saglanmasidir. Nitekim kadinin lizerinde erkegin
baski kurmasi, bir baska ifadeyle sert erkek roliinii oynamasi bizzat toplum
tarafindan desteklenen bir yapidadir.’3 Istanbul Universitesi tarafindan
yapilan Tiirkiye'nin aile i¢i siddet profilini ¢ikarmak i¢in 1133 kisi tizerinde
yapilan bir arastirmaya gore aile ici siddet %75’tir. Dayak, zorla cinsel iligki,
a¢ birakma, eve hapsetme, lizerinde sigara sondiirme, kesici veya delici
aletlerle yaralama, kiifiir, asagilama, eve para birakmama gibi durumlar aile
ici siddetin unsurlar1 olarak degerlendirilebilir.'# Bu tarz davranislarin bir
uzantisi olarak bosanma oranlari da giiniimiizde son derece artmigtir. TUIK
verilerine gore 2012 yilinin ilk déneminde iilkemizde bosanma sayisi
33.474 olmustur. Raporda bu oranin bir 6nceki yilin ayn1 dénemine gore
%5,8 artis gosterdigi ifade edilmistir.l®> Toplam bosanma sayisi ise
123.325’dir. Bosanma nedenleri arasinda zina, cana kast ve pek fena mua-
mele, clirlim ve haysiyetsizlik, terk, akil hastaligl, gecimsizligi saymak mim-
kiindiir. Bunlar arasinda ge¢imsizlik 119.921 kisi ile ilk sirada yer almakta-

1 calhan, Cocuga Siddetin Basinda Sunumu, s. 32-34.

12 calhan, Cocuga Siddetin Basinda Sunumu, s. 35.

13 Ergil, “Siddetin Kiiltiirel K6kenleri”, 2001, 43

1% http://www.turkhukuksitesi.com/showthread.php?t=3109.

15 7.C. TUIK Haber Biilteni, Evlenme ve Bosanma istatistikleri, 28 Eyliil 2012.
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dir.16
Siddet Tirleri

Maddi ve manevi boyutlari bulunan siddeti fiziksel, s6zli, cinsel, eko-
nomik ve siyasi olmak tizere alt1 farkli tiirde degerlendirmek miimkiindiir.

1) Fiziksel Siddet: insan bedenini hedef alan ve ona zarar veren tokat
atma, tekmeleme, dayak, kesici ve delici alet vb. ile yaralama, 6ldiirme gibi
her tiirlii eylem fiziksel siddet kapsamindadir.l? Ceza infaz kurumlarinda
bulunan tutuklu ve hiikiimliilerin biiyiik bir ¢gogunlugu bu kategoride yer
almaktadir. Oldiirme, yaralama, Kisiyi hiirriyetinden yoksun birakma, gasp
ve kotii muamele gibi suclari bu kategoride degerlendirmek miimkiindiir.

2) Sozlii Siddet: insanin kendisi ve deger verdigi seylerin bir takim s6z
ve davranislarla alaya alinmasi sonucunda onun ruh sagligini olumsuz
yonde etkileyen her tiirlii sozlii veya fiili eylemdir. Boyle bir davranis sergi-
lenmesinin arkasinda yatan temel neden kisinin cezalandirilmasi ve bu
sayede kontroliiniin saglanmasidir. Reddetme, asagilama, yoksun birakma,
ylldirma, alaya alma, umursamama, bagirma, dini veya etnik kimligine
yonelik hakarette bulunma, kiiciik diisiirme, iletisimi yasaklama, tehdit edip
korkutma, endiselendirme, goriis, diisiince ve ¢alismalarim kiigimseme gibi
eylemler sozlli siddete drnek verilebilir. Birey ve toplumu yakindan ilgilen-
dirmesi, tedavisinin zor, masrafli ve uzun siireli olmasi nedeniyle en 6nemli
siddet tiirii olarak goriilmektedir.18

3) Cinsel Siddet: ister erkek isterse bayan olsun bireyin kendi rizasi
olmadan cinsellik iceren her tiirlii eylem cinsel siddet icermektedir. Kisinin
kendi rizasi disinda cinsel iliskiye zorlanmas, tecaviiz, cinsel obje olarak
kullanilmasi, cinsel obje olarak kullanilmasina géz yumulmasi, cinsel yonden
asagilama veya zarar verme, iletisim araclarindan faydalanarak cinsel
icerikli tacizde bulunma gibi her tiirlii davranis cinsel siddete 6rnek verile-
bilir.1?

4) Ekonomik Siddet: Bir sahsa mali anlamda uygulanan her tiirli yapti-
rim bu baslik altinda degerlendirilmelidir. Kisinin ekonomik agidan mahrum
birakilmasi, parasinin alinip geri verilmemesi, istemedigi bir iste zoraki
calistirllmasi, istedigi halde calismasinin engellenmesi, giivenlik tedbirleri
alinmadan ve saglik giivencesi olmadan calistirilmasi vb. eylemler ekonomik
siddete 6rnek olarak verilebilir.20

Bu aciklamalar géstermektedir ki nedenleri ve tiirleriyle siddet olgusu,
siddet uygulayan kisi/kisiler veya devletler tarafindan bilingli bir sekilde
gerceklestirilen bir eylem olma 6zelligindedir. Burada temel amag, ya kendi

16 http://tuikapp.tuik.gov.tr/demografiapp/bosanma.zul (10.04.2013 tarihinde ulasilmistir)

17 Eken, “Bir Olgu Olarak Tiirkiye’de Siddet”, s. 408

18 pierre Bourdieu, Pratik Nedenler: Eylem Kurami Uzerine, Cev. Hiilya Ugur Tanriéver, Hil Yayin,
istanbul, 2006, s. 38.

9 R. W. Connel, Toplumsal Cinsiyet ve iktidar, cev: Cem Soydemir, Ayrinti Yayinlari, istanbul,1998, s.
85

20 Ergil, “Siddetin Kiiltirel Kékenleri”, s. 41.
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veya baskas1 adina maddi/manevi ¢ikar elde etmek, iistiinliik ya da hakimi-
yet kurmak, yapilmasi istenilen tutum ve davranislarin sergilenmesini
saglamak, muhataba karsi imtiyaz ve sayginlik kazanmak icindir. Bu menfa-
atlerden biri veya bir ka¢1 ugruna gergeklestirilen siddet unsuru insanlik
tarihi kadar eski bir gegmise ve evrensel bir karaktere sahiptir. Siddetin
merkezinde bizzat insan oldugundan iizerinde durulmasi gereken dnemli
bir husus hig siiphesiz insan ve onun dogasi olacaktir.

insanin Sahip Oldugu Ozellik ve Siddete Yonelik Tavri

Siddeti azaltma ve 6nleme ¢alismalarinda insanin yapi ve dogasinin, ya-
ratilis ozellikleri ve egilimlerinin bilinmesi son derece 6nemlidir. Nitekim
insan yaratilis bakimindan melekler gibi sadece iyilik ya da seytan gibi
sadece kotiilik yapmaya degil, her ikisini de yapacak kabiliyettedir.2! Ku-
ran’da bu husus su ayetle ifade edilmektedir:

“Nefse ve onu sekillendirene, sonra da ona kotiiliik (fiicur) ve iyiligi (tak-
va) idrak kabiliyetini ilham edene yemin olsun ki, nefsini (kétiiliiklerden)
temizleyen gercekten kurtulusa ermistir. Onu kirletip (koétiiltiklere) gémen de
hiisrana ugramigtir.”??

Ayetin ifadesinden de goriildiigli lizere insanin karakteri, mizaci, yete-
negi ve egilimi cift yonlii bir yapiya sahiptir. insanin bu diialist yapisi onun
hayir ve ser, hidayet ve dalalet temayiilii bulundugunu ortaya koymakta-
dir.23 Nitekim ayet-i kerimede yer alan fiicur kavraminin karsilig1 her tiirli
kotilagi, giinah ve sapmayi ifade derken takva ise dogruluk, iyilik ve hak
yolda kararlilk manalarini ihtiva etmektedir. Fiicur ve takvanin ilham
olunusu da Allah’in insanin fitratina dogru ve yanls, iyilik ve kotulaga,
giinah ve sevabi bilme, tanima, ayirt etme, birini veya digerini se¢ip yapma
giicii ve 6zglrliigi vermesi anlamindadir.2* Bununla birlikte -Kuran’da yer
alan “Hakka ydnelen bir kimse olarak yiiziinii dine cevir. Allah’in insanlari
yarattigi fitrata simsiki tutun Allah’in yaratmasinda hicbir degisme yoktur.
Iste bu dosdogru dindir. Fakat insanlarin codu bilmezler” ayeti?5 ile insanin
yaratilisindaki safliga, tevhide yonelme kabiliyetine vurgu yapilmaktadir.
Ciinkii Islam dini, insana hiikkmetmeyi, onu yénetmeyi, hastahgini tedavi
etmeyi ve her tirlil yanlis tutum ve davranistan, dalaletten korumay1 hedef-
lemektedir. Yonelimin dogru dine bagh kilinmasi da Allah'a yonelme ve her
durumda O'na dénme, hatadan sakinma, i¢ duyarlhigi koruma, gizli, acik her
konumda Allah'in kontroliinii g6z oniinde bulundurma, her hareket ve
durgunluk aninda bu kontrolii duyumsama manasini muhtevidir.26 Hz.

2 Kinalizade Ali Efendi, Ahlak-1 Alai, MatbaatiV’l-Bulak, Bulak 1572, s. 37-38; ibrahim Canan, Hz.
Peygamber’in Siinnetinde Terbiye, Diyanet isleri Baskanligi Yayinlari, Ankara 2009, s. 49.

22 Sems 91/7-10.

2 Seyyid Kutub b. ibrahim, Fi Zilali’l-Kuran (Kur’an’in Gélgesinde, ¢ev: M. Emin Sarag, i. Hakki
Sengiiler, Bekir Karliga, Hikmet Yayinlari, istanbul ty, c. 16, s. 232-234.

24 Hayrettin Karaman, Mustafa Cagrici vd., Kur’an Yolu: Tiirkge meal ve tefsir, Diyanet isleri Bagkanli-
81 Yay., Ankara 2007, c. V, s. 566.

25 Rum 30/30.

26 Kutub, Fi Zilal, c. 11, s.422-423.
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Peygamber’in “her yeni dogan cocuk Isldm fitrati iizere dogmaktadir. Daha
sonra (basta) anne ve babasi (olmak lizere yakin gevresi) onu Hiristiyanlagti-
rabilir, Yahudilestirebilir ya da Mecisilestirebilir.” ifadesinde oldugu gibi
fitrat-1 selime lizere diinyaya gelmektedir.?” Bu hadisin yorumunda Gazali,
her diinyaya gelen bebegin tertemiz bir ruha sahip bulundugunu, bu ruhun
iyi veya kotii her seyi almaya kabiliyetli oldugunu, yonetildigi ve yonlendi-
rildigi sekilde bir hal alacagini belirtmekte, ¢ocugun iyilik veya kotiilige
sevkinde anne-babanin roliine dikkat ¢cekmektedir.28 Sadece ebeveyn degil,
slire¢ icerisinde ¢evre de insan karakteri lizerinde 6nemli bir etkiye sahiptir.
Egitim ve cevrenin etkisiyle insanin bu iyi veya kotiiye meyilli yapis1 hem
kendisi hem de baskalarinin yarari ya da zarar1 igin gelistirilip kullanilabilir.

Insanin fiziksel ve ruhsal acidan yaratilisinin temizligi ve miikemmelli-
gini ifade eden su ayetler de dikkat ¢ekicidir:

“Biz insani, gercekten en giizel bir bicimde yattik?°

“O, gdkleri ve yeri yerli yerince yaratmigtir. Sizi sekillendirdi ve sekillerini-
zi de giizel yapti. Déniis ancak O’nadir.”0

Nitekim insan konusma, isitime, dinleme, gérme, akil, diisiince, irade,
ilim gibi kabiliyetlerin yani sira manevi bakimdan da tertemiz bir fitrat
iizere donatilan, bedenen ve ruhen diger mahliklardan daha iistiin olan bir
varliktir.3! Ancak Allah’in insani yarattigi bu fitrati bozmaya ve degistirmeye
calismak hic siiphesiz bir takim olumsuz tutum ve davranislar1 da berabe-
rinde getirecektir. Dolayisiyla yapilmasi gereken sey, insanin duygu, diisiin-
ce ve davranislarinin olumlu yénde gelistirilmesi icin ¢aba sarfedilmesidir.
Aksi takdirde bu ii¢ 6zellik olumsuza dogru ilerleyecek ve bu da bir takim
sug ve siddete yol acacaktir.

Insan ruh ve bedenden miitesekkil bir varlik oldugundan duygu ve dii-
stinceleri ruhsal, davranislan ise fiziksel alanla ilgilidir. Insanin huzur ve
mutlulugu i¢in her iki ihtiyacinda saglikli ve dengeli bir sekilde karsilanma-
lidir. Siddetle ilgili agiklamalardan da goriildiigii gibi bazis fiziksel, bazisi da
ruhsal iceriklidir. Negatif olan duygu, diisiince ve davranislarin pozitif yonde
bir seyir izlemesinin saglanmasi sugun ve siddetin dnlenmesinde 6nem
arzetmektedir. Dolayisiyla rehabilitasyon faaliyetleri sadece bedene degil,
ruha yonelik de olmahdir. Insani her iki yonii ile bir biitiin olarak géren,
ikisinin de iyi yonde gelisimini hedefleyen din ve dini degerler son derece
o6nem arz etmektedir. Halkinin neredeyse tamami Miisliiman olan ve deger-
lerine sahip ¢ikma arzusu igerisinde bulunan bir toplumda son zamanlarda

27 Buhari, Ebu Abdullah b. ismail, Sahih-i Buhari — el-Camiu’s-Sahih, Cenaiz 93, istanbul 1296.

28 Gazali Ebu Hamid Muhammed b. Muhammed, ihyau Ulumi’d-Din, gev: Ali Arslan, Arslan Yayinlari,
istanbul 1971, c. 2, s. 468,

29 Tin 95/4.

%0 Tegabun 64/3.

31 Fahreddin Razi, Mefatihu’l-Gayb (Tefsir-i Kebir), terc:Suat Yildirim, Ak¢ag Yayinlari, Ankara 1995, c.
23, s. 245-246; Sabuni Muhammed Ali, Safvetii't-Tefasir, (Tefsirlerin Ozii), cev: Sadreddin Giimiis,
Nedim Yilmaz, Ensar Nesriyat, istanbul 1992, c. 7, s. 358.
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yukariya dogru bir trend gosteren siddet gibi genis capli toplumsal bir
sorunun ¢6ziimiinde manevi degerler daha 6n planda olacaktir. Nitekim son
bir kac yildir 6zellik aile ici siddetin énlenmesi ¢alismalarinda Diyanet isleri
Baskanlig1 ve personelinin aktif katilimi dikkat ¢ekicidir.

Siddeti Onleyici Bir Unsur Olarak inancin Rolii

Siddet egiliminin, dolayisiyla sugun temelinde, maddi-manevi, kisisel, ai-
levi veya toplumsal bir takim problemler karsisinda yenik diismemiz yer
almaktadir. Bu yenilginin uzantis1 olarak bir anlik 6fkemiz, kizginligimiz,
gafletimiz ve hatamiz neticesinde kendimize ve baskalarina zarar veren bir
davranis icerisine girmekteyiz. Bunun bir yansimasi olarak da sug¢ ve suglu
sayisl Ulkemizde her gecen giin artmakta ve ceza infaz kurumlar1 kapasite-
sinin lizerinde bir dolulukla topluma hizmet etmektedir.32 Yapilmasi gere-
ken sey, bilinmezlik, korku, depresyon, lizlintii, stres, sevgiden yoksunluk
gibi olumsuz etkilere sahip olan diinyamizda din ve dini degerlerden en st
diizeyde yararlanmaktir. Ciinkii tiim insanligin siddetten arinmasinin teme-
linde dinin manevi desteginin bulundugu reddedilemez bir gercektir. Nite-
kim Carrel bu hususta sunlar1 sdylemektedir: "Bugiin eger biz vahim bir
buhran iginde isek, bunun tek ve en 6nemli sebebi, modern toplumun maddi
degerlere fazla diiskiin olmasi ve temel manevi problemleri ihmal etmesidir.
Maddf hayata diiskiinliik insanliga bir saadet getirmek sdyle dursun, harap
olmasini bile énleyememistir. Ciinkii gercek imanin kaybolmasi, insani kor-
kung bir manevi ucurumas stirtiklemistir.”33

Din birey ve toplumlarn etkileyen sosyo-kiiltiirel bir kurum olmasinin
yanisira insanin giinliik hayatindaki davranislarina da y6n veren bir unsur-
dur.3* Nitekim siddet, su¢ ve sugun dnlenmesi ile ilgili arastirmalari bulunan
Krumbholtz'un su ifadesi tespitimizi dogrulamaktadir: “Hi¢bir rehabilitasyon
stireci dinin manevi destegi olmaksizin bagarili olamaz.”35

Dinin rehabilitasyon stirecindeki yeri ve 6nemi konusunda Krumbholz
tarafindan yapilan bu tespitin Kayseri Kapali Ceza infaz Kurumunda bulu-
nan tutuklu ve hiikiimliiler tarafindan da paylasildigini su ifadelerde gormek
mimkindiir:

“Biz tutuklu ve hiikiimliiler, din hizmetleri sayesinde sikinti ve bunalima
sebep olan cezaevi ortamindan bir nebzede olsa kurtularak rahatlamakta ve
gelecege iimitle bakarak hayata simstki tutunabilmekteyiz.”

“Cezaevine girmeden énceki yasaminda dine uzak bir hayat yasayan pek
¢ok arkadasimiz icin cezaevi din hizmetlerinin bir déniim noktasi oldugunu

322001 yilinda tiim ceza infaz kurumlarinda bulunan hiikimlii, hilkkmen tutuklu ve tutuklu mevcudu
55.609 iken, 15.03.2013 tarihi itibariyle de 127.284 kisiye ulagsmistir. Turkiye’de bulunan ceza infaz
kurumlarinin toplam kapasitesi ise 90.000 civarindadir.

33 Abdurrahman Kaymak, “Dini Tutum ve inanglarin Sosyal Ahlaka Etkisi ile ilgili Goriis ve Degerlen-
dirmeler”, Yeni Umit Dergisi, sayi: 61, yil: 6, Temmuz-Agustos-Eyliil 2003.

34 Kaymak, a.g.e.

% Jody L. Sundt, Harry R. Dammer, Francis T. Cullen, “The Role of the Prison Chaplain in Rehabilita-
tion”, Journal of Offender Rehabilitation, Volume 35, Issue 3-4, (2002), s. 77.
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gormekteyiz.”

Ingiltere’de bulunan ceza infaz kurumlarinda sunulan din hizmetleri
lizerine Birmingham Universitesinde yapmis oldugumuz master calismasi
esnasinda Birmingham Hapishanesinde goérev yapan Hiristiyan, Miisliman
ve Budist cezaevi vaizlerinin de siddetin ve sugun 6nlenmesi ve su¢lunun
rehabilitasyonunda dinin yeri ve 6nemi hakkinda su ifadelere yer verdikleri
saptanmigtir:3¢

Miisliiman cezaevi vaizine gore “rehabilitasyon siirecinde olduk¢ca dnemli
bir yere sahip olan din ve dini degerler her zaman degisimin anahtari olmus-
tur.”

Hiristiyan cezaevi vaizine gelince bu konudaki diisiincesi sudur: “Reha-
bilitasyon siirecinin en énemli unsuru dindir. Tutuklu ve hiikiimliilere dini
destek en list diizeyde saglanmalidir. Ceza sisteminin mahkiimlari degistirmesi
zordur. Ama din arzulanan degisimi saglayabilir.”

Bir baska Hiristiyan cezaevi vaizi de sunlar1 séylemistir: “Din rehabili-
tasyon stirecinin olmazsa olmazlarindandir. Ciinkii din insanoglunun en
6nemli motivasyonlarindan biridir. Dinin de ifade ettigi gibi herkes daha farkli
ve iyi bir hayata sahip olabilir. Su¢ ve suglu probleminin ¢éziimiinde din ve
dini degerlerin 6nemi g6z ardi edilmemelidir.”

Budist cezaevi vaizinin konu ile ilgili diisiincesi ise soyledir: “Din, dini
degerler ve uygulamalar herkes iizerinde, mahkiim ya da degil fark etmez,
donlistiirticii ve iyilestirici bir etkiye sahiptir.”

Aciklamalar ortaya koymaktadir ki, siddetin ve sugun 6nlenebilmesinde,
siddet egilimi gosteren bireylerin ve suglularin rehabilitasyonunda din ve
dini degerler son derece énemli bir yere sahiptir. insan, ruh ve bedenden
miitesekkil bir varliktir. Ruh ve bedeninin ihtiya¢ alanlari ise birbirinden
farklidir. Bedenimiz nasil ki yemek, icmek, hava ve su gibi seylere muhtagsa,
ruhumuzun da tatmin olabilmesi icin din ve dini/ahlaki degerler gibi manevi
besine ihtiyac1 vardir. Maddi ihtiyag¢larimizin karsilanma diizeyi ne kadar
yuksek olursa olsun, manevi yonden tatmin olmadik¢a mutlu olmamiz,
yasamdan zevk almamiz miimkiin degildir.3” insan, yasami boyunca bir
takim olumsuz hadislerle karsilasmakta, bunalima girmekte, stres ve sikinti
yagsamakta, bir siginak ve teselli kaynagi aramaktadir. insanin siginabilecegi
en blylik siginak ve teselli kaynag1 din ve dini degerlerdir. Dinin temel
hedefi, inan¢ mensuplarinin duygu, diisiince, irade, vicdan ve davranis gibi
biitiin kabiliyetlerine hitap ederek en iyiye, en giizele, en dogruya ulastir-
mak, affediciligi, hosgoriyt, bagislamayi, sevgiyi, merhameti, barisi 6n plana
cikarip insanin can, mal, namus ve diger kutsallarin1 muhafaza altina almak-
tir. Nitekim Yiice dinimiz islam, inanan kimselerin sosyal hayatta karsilas-
malar1t muhtemel bir takim siddete doniik olaylar karsisinda takinmalari

% Harun Isik, Cezaevlerinde Din, Lagin Yay., Kayseri 2009, s. 115-116.
37 Osman Pazarli; Din Psikolojisi, Remzi Kitabevi, istanbul 1968, s. 33; Ahmet Hamdi Akseki; islam
Fitri, Tabii ve Umumi Bir Dindir, D.i.B. Yay., istanbul 1943, c. 1, s. 42.
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gereken tavri su ayetlerle net bir sekilde ortaya koymustur:
“(Restiliim!) Sen af yolunu tut, iyiligi emret ve cahillerden yliz cevir.”38

“.Iyilik ve (Allah'in yasaklarindan) sakinma tizerinde yardimlasin, giinah
ve diismanlik tizerine yardimlasmayin...”3?

“lyilikle kétiiliik bir olmaz. Sen (kétiiliigii) en giizel bir sekilde énle. O za-
man seninle arasinda diismanlik bulunan kimse, sanki candan bir dost olur.”*0

"Onlar, Allah't ve Ahiret'i tasdik eder, iyiligi yayar, kétiiliikleri onler ve ha-
yirli islere yarigircasina kogsarlar. Iste onlar salihlerdendir."

Kotilik, en gilizel haslet ne ise onunla dnlenir. Mesela gazaba sabur, bil-
gisizlige hilim, kotiliige af ile karsilik verilir. Ciinkii kisinin sahip oldugu
inang iyi eylemler yapmaya ve kotii olanlardan ise kacinmada 6nemli bir
yere sahiptir. Yaratilani yaratandan dolay sevdirir, nefret ettirmez.

Inang, hayata, ben merkezli degil, Allah merkezli bir bakis agis1 sergile-
meyi saglamaktadir. inang, Allah’in emir ve yasaklari, rizasi ve hosnutlugu
dogrultusunda bir hayat tarzin1 benimsetir. Iman, insanin nicin var oldugu
ve basta yaraticisi olmak iizere, kdinatta yer alan diger fizik/fizik Otesi
varliklarla nasil bir iliski icerisinde bulunmasi gerektigi hususunda bir biling
saglamaktadir. Hz. Peygamber’in su soézii bu manay1 ifade etmektedir:*2
“Iman yetmis kiisur subedir; en iistte ‘Allah’tan baska ilah yoktur’ séziinii
kabul etmek ve en altta ‘insanlara sikinti veren bir nesneyi yoldan cek-
mek/kaldirmak’ bulunmaktadir, haya da imanin bir parcasidir.”*3 imanin biri
teorik digeri de pratik olmak iizere iki yonii bulunmaktadir. Beyhaki'nin (8.
458/1066) ifadesiyle teorik olani hafi (miicerred), pratik olani da celi (mii-
sahhas) diye tamimlamistir.#* Gazali'nin sdylemiyle bunlardan birincisi
miikasefe, ikincisi de muamele ilmine aittir. Miikasefe ilmi alt1 iman esasi ile
ilgili olmakla birlikte muamele ilmi ise ister hafl isterse miikasefe olarak
tanimlansin birincisinin herhangi bir sekilde inkar1 veya hakkinda stiphenin
bulunmasi kisinin kiifriine delalet edecektir. Hem miikasefe hem de muame-
le alani ile ilgili inang, “inaniyorum” diyen bir kimsenin nasil bir hayat algisi-
na sahip olmasi gerektigi hususunda yol haritasi ¢izmektedir.

Bu stirecteki en 6nemli hususlardan biri benimsenen inancinin degerle-
rinin dogru bir sekilde bireye aktariminin saglanmasi yoluyla saglam ve
gliclii bir inancin olusturulmaya calisiimasidir. Aksi takdirde dinin bu olum-
lu durusu yaninda, dinin ve dini degerlerin yanlis yorumlanmasi sonucunda
bireylere ve toplumlara siddet uygulamay1 emreden bir dini savunanlarin
ortaya koydugu olumsuz bir durus da s6z konusudur. Bu sonuncu yaklasimi

38 A’raf 7/199.

3% Maide 5/2.

40 Fussilet 41/34.

4 Al-i imran 3/114.

42 Gazali, ihyau Ulumi’d-Din, c. 4, s. 17.

4 Buhari, iman 3.

4 Beyhaki Ebu Bekir Ahmed b. El-Hiiseyin, Suabu’l-iman, thk: Ebu Hacer Muhammed Zaglul, Daru’l-
Katiibi’l-ilmiyye, Beyrut 1990, c.1, s. 35-36.
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kendi ¢ikar, menfaat ve emellerini gergeklestirmek i¢cin empoze edenlerin
olusturdugu yanlis anlamalar neticesinde inanan bireyler basta kendileri
olmak tizere toplumun farkli kesimlerine zarar veren bir tutum sergilemek-
tedirler. Dinin muhafazasini istedigi seylere yapilan saldirilara karsi korun-
mak disinda, din adina veya kendisini dindar olarak tanimlayanlarin dinden
referans aldigini iddia ederek gerceklestirdigi herhangi bir siddet icerikli
olay dine mal edilemeyecegi gibi dogru bir inanca sahip bireye degil, dinin
esas ve dgretilerini yanlis anlayan/anlatan kimselere mal edilmelidir.

Siddeti, her tiirlii kotl tutum ve davranisi 6nlemede dayanak olarak kul-
lanilacak ilk husus Allah inancidir. Bu inang, inanan bir kimseye nerede
bulunulursa bulunulsun Allah’in her seyi gordiigiintins, bildiginin#¢, isittigi-
nin%’ ve sah damardan dahi daha yakin oldugunun#® bilincini verir. Bu
sayede miimin sadece duygularini degil, diisiince ve davranislarini da sahip
oldugu inancin dinamikleri dogrultusunda sekillendirecektir. Nitekim bu
inang, bir yandan hayata anlam kazandirirken diger taraftan da duygu,
disiince ve davraniglar tizerinde olusturdugu etki ile onlarin saglikli bir
sekilde sevk ve idaresini saglayacak, her tiirlii olumsuz hareketten engelle-
yecektir.4?

Ahirete iman da siddeti 6nleme calismalarina olumlu yénde katki sagla-
yacak hususlardandir. Bu inang sayesinde birey icinde yasadig1 diinyay: bir
amag degil, 6liimden sonraki ebedi hayat i¢in bir ara¢ olarak goérecektir.
Onun nazarinda diinya bir imtihan yeri olup, ahiret ise bu imtihanin basari-
lip basarilamadiginin, miikafat veya cezanin mekanidir. Ahiret, insanin en
kiciik bir sey bile olsa iyilik ve kotiiliik adina her ne yapmissa bunlar agik
bir sekilde gorecegis?, her ikisinin de tartilip>! karsiligini tam olarak alaca-
g152, bu hususta sahip oldugu organlarin kendi lehinde veya aleyhinde

45 «

...gUphesiz Allah, (her seyi cok iyi) isitendir, (her seyi hakkiyla) gérendir” Lokman 31/28.

4“0 (Allah) karada denizde ne varsa hepsini bilir. Higbir yaprak diismez ki Allah onu bilmesin” Enam
6/59.

47 “(Peygamber) dedi ki: Benim Rabbim gékte ve yerde konusulan her sézii bilir. O, her seyi hakkiyla
isitendir, her seyi hakkiyla bilendir” Enbiya 21/4.

4 “Andolsun ki, insani biz yarattik ve nefsinin kendisine ne fisildadigini biliriz. Biz, ona sah damarin-
dan daha yakiniz.” Kaf 50/16.

4 H. Emin Sert, Kuran’da insan Tipleri ve Davranislari, Bilge Yayinevi, istanbul 2004.

0 “Kim zerre miktar bir iyilik yapmigsa onu (sevabini) gérecektir. Kim zerre miktari bir kétilik
yapmissa onu (cezasini) gérecektir.” Zilzal 99/7-8.

51 “Q giin kimin tartilari agir gelirse, o, hosnut olacagi bir hayat icindedir. Kimin tartilari hafif gelirse,
onun, anasl (gidecegi yer) Haviye’dir (ugurum). O ugurumun ne oldugunu sen nerden bileceksin? O
kizgin bir atestir.” Karia 101/6-11.

2 «_.insan icin kendi calismasindan bagka bir sey yoktur. Onun calismasi da ileride gériilecektir.
Sonra ona karsilig1 eksiksiz verilecektir.” Necm 53/39-41. Bu ayet-i kerime insanin diinya hayatinda
Ozgur irade ve tercihine bagl olarak yapmis oldugu her tirli iyi ve koti eyleminin ahiret hayatinda
karsisina gelecegini, iyiliklerinin karsihgini muikafat, koétuliklerinin ise ceza olarak kendisine iade
edilecegini, bu hususta higbir sekilde haksizlik yapilmayacagini ortaya koymaktadir. Kuran Yolu, c. 5,
s. 119-120.
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sahitlik edecegi>? bir yerdir. Bu hususu Hz. Peygamber su sozleriyle ifade
etmistir: “Diinya ahiretin tarlasidir.”>* Dolayisiyla 6ldiikten sonra yeniden
dirilerek hesaba ¢ekilmenin neticesinde ebedi mutluluk veya 1stirabi simge-
leyen ahiret inanci, bireye diinya hayatinda sz ve davranislarina dikkat
etmesi, Allah’in emir ve yasaklarina riayet etmesi gerektigi bilincini vermek-
tedir. Bagkalarimin hak ve hukukunu gézetmeyi tesis eder. Ciinkii inanan bir
kimse diinya hayatinin gegciciliginin, ahiretin ise asil varis yeri oldugunun,
adaletin tam manasi ile tecelli edeceginin, gercek huzur ve mutluluk yeri
oldugunun, hayatin biitiin ydnleriyle ahiret merkezli bir yap1 arz etmesi
gerektiginin farkindadir. Iste bu inang¢ sayesinde miimin bir kimse, Allah’in
gazabini ve ahirette de cezay1 gerektireceginden gizli ve asikar herhangi bir
siddet icerikli tutum ve davranis sergilememe yolunu tercih edecektir.

Bununla birlikte siddete doniik davranislar sergileyen inangh kisiler bu-
lundugu yadsinamaz bir gercektir. Bunun sebebi, inancin kendisinden degil,
bireyin sahip oldugu inanci dinen, vicdanen, aklen ve ahlaken olgunlastira-
mamasinin bir neticesidir. Nitekim bir hadiste "Zina eden kisi zina ettigi
sirada, miimin oldugu halde zina etmez. Hirsizlik yapan kisi hirsizlik ettigi
sirada, miimin oldugu halde hirsizlik etmez, icki icen kisi icki ictigi sirada,
miimin oldugu halde icki icmez'% buyrulmaktadir. Burada nefyedilen iman
miikasefe ilmine degil, muamele ilmine ait olandir. Manasi da zina yapildigi
takdirde bu davranisin zina eden kimseyi Allah’tan uzaklastirdig: ve Allah’in
gazabini gerektirdigi ile ilgili imanin nefyidir.5¢

Melek inanci da davraniglarimizi yoneten ve yonlendiren 6énemli husus-
lardandir. Bu inang, s6z ve davranislarin stirekli gozetim altinda bulundu-
ruldugunun ve kayit altina alindiginin farkindadir.5? Nefsinin kendisine
fisildadig1 seylerden iyi ve giizel olan seylere yonelmeye, kotii ve cirkin
olanlardan ise sakinmaya gayret eder. Ciinkii birincisinin meleklerden,
ikincisinin ise seytandan oldugu bilinci igerisindedir. Nitekim Peygamberi-
miz bir hadislerinde sdyle buyurmustur:

“Seytan da melek de insanogluna sokularak, onun kalbine bir takim seyler
getirirler. Seytanin isi kétiiliikle korkutup, hakki yalanlamaktir. Melegin isi ise
iyiyi tavsiye edip, hakki tasdik etmesidir. Icinde béyle bir sey bulunan kisi onun
Allah’tan oldugunu bilsin ve Allah’a hamd etsin. Seytaninkini bulan kisi ise,

53 “0 giin dilleri, elleri ve ayaklar yaptiklarina sahitlik edecektir.” Nur 24/24; “Bugiin, Biz onlarin
agizlarini mihdrleriz. Yaptiklarini bize onlarin elleri anlatir, ayaklari da sahitlik eder.” Yasin 36/65.

5% Acluni Ebu’l-Fida ismail b. Muhammed, Kesfu’l-Hafa ve miizili’l-ilbas: amma istehere mine’l-
ehadis (ala elsineti’n-nas), Mektbetii’l-Turasi’l-islami, Haleb t.y., c. 1, s. 412, Hadis numarasi: 1320.

%5 Buhari, Egribel.

% iman-amel miinasebetini dile getiren bu ve benzeri hadisler ile Kuran’da yer alan ayetler etrafinda
“amelin imandan bir ciiz olup olmadigi” meselesi gindeme gelmis ve Kelam tarihi slirecinden farkl
anlayiglar ortaya ¢ikmistir. Konumuz bu tartismalardan ziyade siddetin 6dnlenmesinde inancin yeri ve
6nemi oldugundan iman-amel miinasebetine mezheplerin yaklasimi tahlil edilmemis, hem teorik
hem de pratik imanin bireyin farkli yonleriyle siddet gibi olumsuz davraniglarina nasil bir etkisi
oldugu analiz edilmistir.

7 “Oysa Uzerinizde gdzetleyiciler (melekler) de var. Cok serefli yazicilar (melekler) var. Onlar her
yaptiginizi bilirler.” (infitar 82/10-12).
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seytandan korunmast icin Allah’a siginsin™s8

Dolayisiyla insan iyi, giizel ve hayirl isler yaparak ve her tiirli kéti ha-
reketten de kaginarak ahlakini ve ruhunu giizellestirir. insanlarla olan
iligkilerinde 6l¢ii hakim olur ve kimseye zarar vermez. Allah’in emir ve
yasaklarini yerine getirmeye c¢alisir. Bu bakis agisinin hiikiim stirdiigii bir
toplumda ise baris, giiven, huzur, sevgi, saygi, yardimlasma, dogruluk ve
diiriistliik egemen olur.

Siddeti onleyici bir unsur olarak inancin ibadete, ibadetin de tasidig:
manevi degerlerle sosyal dayanisma, birlik ve beraberlige sevk eden durusu
da géz 6niinde bulundurulmas: gereken 6énemli hususlardandir. ibadet,
Allah’in emirlerini yerine getirip yasaklarindan kaginarak yaratilisin en
biiyiik gayesi olan kulluk vazifesini yerine getirmek demektir. ibadet, inani-
lan degerlerin davranisa doniismiis seklidir. Nitekim Kuran’da pek cok
ayette iman ve amel bir arada zikredilmekte®, amelin de “salih” olmasi
gerektigine vurgu yapilmaktadir. Boylece teorik bir yapi teskil eden imanin
ibadetlerle pratige yansitilmasi gerektigine dikkat cekilmektedir. Ciinkii
iman, aktif bir yapida olup harekete gecirici bir role sahiptir.t9 Salih amel,
iyi, giizel erdemli, diinya ve ahiret hayati ac¢isindan faydali biitiin isleri
kapsamakta olup imanin tabii bir neticesidir. Hem maddi hem de manevi
bakimdan insan haklarina karsi saygili olmayi, Allah’a ait olanlar1 da layig1
ile yerine getirmeyi ifade etmektedir. Ibadetler yoluyla insan daima askin
olan Yaratic1 ile baglant1 icerisinde olmakta, hem ruhsal hem de fiziksel
olarak kendisini egitmektedir. ibadet, cevre ile uyum icerisinde dengeli,
diizenli ve saglam bir kisiligin kazanilmasinda da son derece etkin bir ko-
numdadir. Ciinkii ibadetler, fiziksel bir takim ritiiellerden olusmasinin yani
sira tasidigl icerik itibariyle hem fert hem de toplum acisindan yapici bir
fonksiyona da sahiptir.

Inancin, ahlaki ilke ve degerler iizerindeki belirleyici etkisi de siddetin
engellenmesinde dnemlidir. Ciinkii inanan bir insan acisindan iyi ve koti
deger yargilarinin belirleyicisi inandig1 dindir. Tarihin her déneminde
toplumlarin kendilerine 6zgii dini inang¢ ve bu inan¢ dogrultusunda sekille-
nen ahlak anlayislari olmustur. islam dininin temel amaci da getirdigi ahlaki
esaslarla ¢evresi ile barisik, uyumlu, uzlasmaci, adalete ve hakkaniyete
riayet eden iyi bir insan ve toplum olusturmaktir. Ayrica inanan bireyin
zihin ve ruh diinyasina niifuz ederek insanin dogasinda yaratiligtan var olan
iyi yonleri gliclendirmek ve koétii olanlar: ise rehabilite edip zararsiz hale
getirmek suretiyle akil ve dinin emrettigi davranislarin hayata yansitilmasi,
yasaklananlardan ise uzak durulmasi noktasinda aliskanlik kazandirmak da
Islam ahlakinin hedeflerindendir. Bir miimin agisindan bunlar1 saglayacak

%8 Tirmizi, Ebu isa Muhammed, el-Camiu’s-Sahih-Siinenii’t-Tirmizi, yy, yy, Tefsir 2991.

59 “Ancak iman edip salih amel isleyenler haric. Onlar icin kesintisiz miikafat vardir” Tin 95/6; “Ancak
iman edip salih amel isleyenler, birbirlerine hakki tavsiye edenler ve birbirlerine sabri tavsiye
edenler bunun disindadir” Asr 103/3. Ayrica bkz: Bakar 2/25, 62, 82, 277; Al-i imran 3/57; Nisa 4/57,
122,124, 173.

%0 Kutub, Fi Zilal, c. 16, s. 350-351; Karaman vd., Kuran Yolu, c. 5, s. 590-591.
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temel faktor ise saglam bir iman suuruna sahip olmaktir.

Basta toplumun temel tasi olan aile olmak tizere toplumsal yapinin da-
gilma ve ¢6kmesinin, siddetin ve sucun artmasinin arkasinda ahlaki deger-
lerdeki yozlasma, bu degerlerden uzaklasma, bunlari yasamama ve gelecek
kusaklara aktarmama yer almaktadir. Ahlaki degerler insanin i¢ diinyasina
niifuz ederek nefsini ve vicdanini kotiliiklerden arindirmakta, yapacagi
eylemler icin giiclii bir otokontrol mekanizmasi olusturmaktadir. Bu sayede
birey, her ne sebeple olursa olsun siddete yonelmek yerine hayatinin mer-
kezine ahlaki erdemlerin belki de en biiyiigii olan merhameti koyarak olgu,
olay ve Kkisilere yaklasacaktir. Basta insanlar olmak iizere diger biitiin canli-
lara kotiiliik yapmak yerine sefkat, acima, sikint1 ve derdine ortak olma, iyi
niyet besleme gibi miispet tavirlar sergiler.6! Nitekim Allah Teala kendisini
Kur’an'da “rahman” ve “rahim” olarak tanimlayarak sefkat ve merhametinin
yuceligine dikkat c¢ekmistir.62 “Rahman” sadece Allah i¢in kullanilabilen,
ezelden ebede kadar tiim mahlikata (inansin veya inanmasin, iyi ya da koti
olsun fark etmez) sonsuz ve sinirsiz bir sekilde iyilik, liituf, ihsan ve rahmet
veren demektir. Zira O'nun rahmeti her seyi kusatmistir.63 “Rahim” de
merhameti ¢ok olan anlamina gelmekte olup, insanlarin gegmisten ziyade
Allah’a itaat edip etmedikleri nazar-1 dikkate alinarak gelecege, ahirete
doniik sinirsiz bagislama, acima ve merhametini ifade etmektedir. 64

Bu iki kavramin Kur’an’da Allah ve Rab kelimelerinden sonra en ¢ok kul-
lanilan isimler olmasi,%> Allah’in merhametinin ve merhamete verdigi dege-
rin 6nemini géstermek bakimindan son derece 6nemlidir. Ciinkii O, merha-
metlilerin en merhametlisidiré® ve merhamet edenlerin en hayirlisidir.67

Peygamber Efendimiz de Allah’in rahmeti ve merhametini dile getiren
bir s6ziinde sunlar1 séylemektedir: "Allah merhametini yiiz parcaya ayird,,
doksan dokuz pargasini kendi yaninda tuttu, bir parcasini yeryiiziine indirdi.
Iste bu bir parca rahmet sebebiyle yaratiklar birbirine merhamet eder. Hatta
yavrulu hayvan, bir tarafini incitir endisesiyle ayagini yavrusundan sakinir"e8

Kur’an’da Allah’in merhameti ve rahmetini ifade eden ayetlerin yani sira
rahmetin peygamberlerin de en 6nemli 6zellikleri arasinda oldugunu belir-

61 Hayati Hokelekli, Bir Deger Merhamet, Dem Dergi, Yil 1, sayi: 4, s. 78.

62 Bkz:Fatiha 1/3.

83 “Bizim icin bu diinyada da bir iyilik yaz, ahirette de. Ciinkii biz sana varan dogru yola yéneldik.
Allah soyle dedi: Azabim var ya, diledigim kimseyi ona ugratirim. Rahmetim ise her seyi kapsamis-
tir...” A’raf 7/156.

6 Karaman vd., Kur’an Yolu, c. 1, s. 59.

85 Bkz: Muhammed Fuuad Abdulbaki, el-Mu’cemu’l-Miifehres, Kahire 1988, Allah, Rab, Rahman ve
Rahim mad.

¢ “(Musa) Ey Rabbim! Beni ve kardesimi bagisla. Bizi kendi rahmetine sok. Sen merhametlilerin en
merhametlisisin.” A’raf 7/151.

67 “Kullarimdan, ‘Ey Rabbimiz! Biz inandik, bizi bagisla, bize merhamet et, sen merhamet edenlerin
en hayirhisisin’ diyen bir grup var idi.” Mi’min 23/109.

6 Buhari, Edeb 19; Mislim, Ebu’I-Hiiseyin Mislim b. Haccac, Sahih-i Miislim ve Terciimesi, cev:
Mehmet Sofuoglu, irfan Yayinevi, Tevbe 17, istanbul 1966.
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ten ayetler bulunmaktadir. Nitekim el-Enbiya 21/107 ayetinde®®, Hz. Pey-
gamber’in tiim insanlik alemine gonderilen bir rahmet oldugu, insanlari
birlik, beraberlik, kardeslik, sevgi, baris, adalet, yardimlasma ve esitlige
davet ettigi belirtilmektedir. Onun rahmetini ifade eden diger ayetlerde de
Peygamber Efendimizin yiice bir ahlaka sahip oldugu??, yiireginin her tiirli
katilik ve sertlikten uzak olup sefkat ve merhametle dolu bulundugu! dile
getirilmektedir. Onun rahmetini ifade eden bir baska ayette et-Tevbe
9/128'dir.72 Bu ayet-i kerimede bir yandan Hz. Peygamber’in miiminlere
kars1 tavir ve davranislarina, diger yandan da Allah'in isimleri arasinda
bulunan rauf ve rahim sifatlar1 onunla da 6zdeslestirilerek inananlara
besledigi sefkat ve merhamet duygularina yer verilmektedir. Allah’in hi¢bir
peygamberini kendi isimlerinden bir isimle nitelendirmedigi giiz 6niinde
bulunduruldugunda peygamberimizin Allah katindaki derecesinin, biitiin bu
aciklamalara ragmen basta sefkat ve merhamet olmak iizere ondan yiiz
cevirenlerin ne biiytlik zarar ettikleri acik bir sekilde ortadadir.”3

Allah Tedld sadece Peygamber Efendimize degil, ayn1 zamanda dine
diisman olan, diismanca tavirlar sergileyen kisiler disindaki tiim insanliga ve
mahliikata karsi sefkat ve merhamet dolu bir bakis acisi sergilemelerini
emretmistir. Bu manay1 ifade eden ayetlerden biri el-Fetih 48/29’dur.7* Bu
ayette miiminlerin islam’a ve Peygamber’e karsi diismanlik sergileyenlere
orantili bir sekilde sert ve acimasiz olduklari, kendi aralarinda ise sevgi,
merhamet ve sefkat duygular icerisinde kardesce yasadiklar belirtilmekte-
dir.7> Dine ve taraftarlarina notr bir yaklasim igerisinde olan, zarar vermeye
calismayan kimselere ise Miimtehine 60/876 ayetinde oldugu gibi dostane
yaklasimlar sergilenmistir. Ciinkii miimin bir kimsenin en temel 6zellikleri
arasinda el-Beled 90/17 ayetinde’’ belirtildigi lizere tim kainata karsi
merhamet duygusuna sahip olmak bulunmaktadir.

Allah’in kendisine yiiklemis oldugu rahmet misyonu dogrultusunda Hz.
Muhammed tiim yasami boyunca varlik dleminde yer alan herkese ve her
seye sevgi ve sefkatle yaklasmis, tiim insanlifa birbirlerine, hayvanlara ve
bitkilere kars1 merhamet gostermelerini, ekolojik dengeyi bozucu her tiirlii

8 “Ve seni ancak alemlere rahmet olarak génderdik.”

0 “Sen elbette yiice bir ahlak lizeresin.” Kalem 68/4.

71 “Sen onlara sirf Allah’in liitfettigi merhamet sayesinde yumusak davrandin. Eger kaba, kati kalpli
olsaydin, hi¢ stiphesiz etrafindan dagilir giderlerdi. Onlar affet, onlarin bagislanmasini dile...” Al-i
imran 3/159.

72 “Andolsun, size icinizden &yle bir Peygamber gelmistir ki, sizin sikintiya ugramaniz ona agir gelir,
size ¢ok diiskiindiir, mtminlere karsi sefkat ve merhamet doludur.”

73 Karaman vd., Kur’an Yolu, c. 3, s. 78.

74 %0, Allah’in elgisi Muhammed’dir. Onunla beraber olanlar da kafirlere karsi sert, kendi aralarinda
merhametlidirler...”

75 Karaman vd., Kur’an Yolu, c. 5, s. 82.

6 “Allah, sizi, din konusunda sizinle savasmamis, sizi yurtlarinizdan da gikarmamis kimselere iyilik
etmekten, onlara adil davranaktan men etmez. Stiphesiz Allah, adil davrananlari sever.”

7 “Sonra da iman edenlerden olup birbirine sabri tavsiye edenlerden, birbirine merhameti tavsiye
edenlerden olanlar var ya, iste onlar Ahiret mutluluguna erenlerdir.”
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tutum ve davranistan kaginmalarini su hadisleri ile siddetle tavsiye etmistir:

Abdullah bin Amr b. el-As’dan rivayetle Rasulullah (sav) soyle buyur-
mustur: "Allah, merhametli olanlara rahmetle muamele eder. Oyleyse, sizler
yeryiiziindekilere karst merhametli olun ki, semada bulunanlar da size rahmet
etsinler. Rahim (akrabalik bagi) Rahman'dan bir bagdir. Kim bunu korursa
Allah onunla (rahmet bagi) kurar, kim de koparirsa, Allah da ondan (rahmet
bagini) koparir."78

Cerir'den rivayetle Rasulullah buyurdular ki: “Insanlara merhamet et-
meyene Allah’da rahmette bulunmaz.””?

Ebu Hureyre’den rivayet edilen bir hadiste Peygamber Efendimiz “mer-
hamet ancak ebedi hiisrana ugrayanin kalbinden ¢ikarilir” buyurmuslardir.80

Yine Ebu Hureyre’den rivayet olunan diger bir hadis-i serifte de Allah
Rasulii bir sahabi ile arasinda yasadigi diyalogda sunlar1 sdylemistir: “Rasu-
Iullah (sav) (bir giin), Hasan Ibnu Ali (ra)'yi 6pmiis idi. Bu sirada yaninda
bulunan Akra' Ibnu Habis, (sanki bunu tuhaf karsiladi ve:) "Benim on tane
cocugum var. Fakat onlardan hicbirini 6pmedim” dedi, Rasulullah (sav) ona
bakip: "Merhamet etmeyene merhamet edilmez" buyurdu. [Rezin ilave etti:
"(Rasulullah (sav) sunu da séyledi:) "Allah siz(in kalbiniz)den merhameti
ctkardi ise ben ne yapabilirim?"[8!

Her tiirld iyi duygu, diisiince ve davranisi i¢erisinde barindiran merha-
met duygusunun temelinde acima, esirgeme, koruma, sevgi gosterme,
yardim etme, insan1 bagkalarina iyilik ve yardim etmeye yonlendiren sefkat
duygusu, tiim kainata sevgi ile yaklasma, tiim canlilar1 kotiliiklerden koru-
ma ve kurtarma, zor anlarinda yardim etme gibi 6zellikler yer almaktadir.
Insanlardaki bu duygunun kaynag), Allah'in rahmet ve merhametinin bir
tecellisi, bir yansimasidir.

Sonug

Toplum icinde yasayan insan, sadece kendi tiiriine degil, en genis an-
lamda i¢inde yasadig1 kdinata karsi takindigl tutum ve davranis ile de deger
kazanan bir varliktir. Sug¢ ve siddetten arinmis, toplumsal huzur, baris ve
mutlulugun kaynagi insanin, hem kendisine hem de bagl bulundugu toplu-
ma kars1 sahip oldugu hak ve yilikiimliileri bilmesine, sorumluluk duygusu
icerisinde iizerine diisen gorevleri yerine getirmesine, bireylere karsi saygil
olmasina baghdir. Ciinkii insan bu diinyada gelisigiizel ve basibos bir sekilde
yaratilmadigi8? gibi kendisine verilen her tiirli nimetten de hesaba ¢ekile-
cektir.83 Bununla birlikte diinya geneline bakildiginda baski, zuliim, yolsuz-
luk, sosyal adaletsizlik, aile i¢ci problemler, ¢evre kirliligi, ahlaki ve manevi

78 Tirmizi, Birr 16; Ebu Davud, Sileyman b. Esas, Siinen-ii Ebi Davud, Matbaai Mustafa, Edeb 66,
Misir 1371.

79 Buhari, Tevhid 2; Miislim, Fedail 66, Tirmizi, Birr 16.

80 Tirmizi, Birr 16; Ebu Davud, Edeb 66.

81 Buhari, Edeb 18; Miislim, Fedail 65; Tirmizi, Birr 12; Ebu Davud, Edeb 156.

82 “Insan, kendisinin basibog birakilacagini mi zanneder?” Kiyame 75/36.

8 “Sonra o giin, nimetlerden mutlaka hesaba cekileceksiniz.” Tekasir 102/8.
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degerlerde yozlasma, farkliliklara tahammiil edememe ve farkliliklarla bir
arada yasayamama, adam o6ldiirme, gasp, teror, hirsizlik, cinsel istismar,
uyusturucu, alkol ve madde bagimlilig1 gibi siddet ve siddete yol acan prob-
lemlerle i¢ ice bulundugumuz yadsinamaz bir gercektir. Bu sorunlar sadece
suca ve siddete maruz kalan taraflar1 degil, tim insanlik dlemini etkilemek-
tedir.

Insan aklini ve vicdanini derinden etkileyen, toplumu her yoniiyle sar-
san pek cok sorunun yasandigi iilkemizde ve tiim diinyada insan olmanin
onuruna yakisan sey, sorumluluklarimiz cercevesinde {lizerimize diiseni
yapmak, sahip oldugumuz degerlerimizin farkina vararak bunlar1 teoriden
pratige doniistiirmektir. Biitiin bunlarin temelinde ise post modern diinya-
nin post modern siddeti karsisinda sorumluluklarimiz ve degerlerimizi
Ogreten, getirdigi ilke ve esaslarla toplumsal baris, huzur ve mutlulugun
kaynagi olan dine miiracaat yer almaktadir.
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DINI ARASTIRMALARDA YAPISAL
FENOMENOLOJIK YONTEM: KULTURLERARASI
BIR PERSPEKTIF

Dog. Dr. Mustafa ALICI

Erzincan Universitesi Ilahiyat Fakiiltesi

Structural Phenomenological Approach in The Religios Studies: A In-
tercultural Perspective

The History of Religions, as a global discipline studying both local and uni-
versal phenomena is a humanitas study field. For this science the history is reli-
gious, and the religion is the historical fact. This research field, by means of
comparative history, could highlight the significance of facts that would ot-
herwise remain isolated. it also surveys the typical structures in religious phe-
nomena not tending to neglect their historical contexts, which were subsequ-
ently examined by Eliade. The champion of this methodology is the Italian histo-
rian of religion Raffaele Pettazzoni who conceived of phenomenology and his-
tory as two complementary and essential aspects of a single religious science.
By these rich approaches, this discipline gives wide ways to the understanding
of the humanity, serving the mankind itself and their cultures as the intercultu-
ral study of religion along with their perspectives of numinus perceptions.

I. insanhgin Hizmetindeki Dinler Tarihi

Dinler Tarihi, bir disiplin olarak dini arastirmalarin miifredatini tiim in-
sanlara yayic, insanligin kiiltiir ve inanglarin1 hem yerel hem de evrensel
acidan degerlendiren énemli bir modern bilimdir. insanlhiga ait higbir inang
ve kiltiir, bu bilim sayesinde kiyida kosede kalmaz aksine hemen duyulabi-
lir ve 6nemsenebilir. Bu 6zelligiyle Dinler Tarihi “kiiresel bir ¢aba” olarak
etkili bir vizyona sahiptir. Bundan dolay1 din bilimleri i¢cinde cogul ekiyle
dinleri inceleyen bu disiplin dogal olarak giiciinii yontemsel araglarindan
almaktadir.!

“Dini arastirmalar” derken en yerel kiiltiirlerinden en gelismis sistemle-
rine kadar tiim dini ve kiiltiirel olgular1 arastirma alani icine alan Dinler
Tarihi, aslinda dinler ve onlarin mensuplariyla dogrudan bir teslimiyet ve
baris icine girmektedir. Dinler hakkinda objektif olarak sohbet eden Dinler
Tarihgisi aslinda sadece diger din mensuplari ve onlarin inanglar1 hakkinda

1 Gregory D. Alles, “Introduction”, Religious Studies- A Global View, London- New York 2012, 2,.
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konusmamaktadir, Dinler Tarihi ayn1 zamanda tiim insanligin dinleri hak-
kinda ve dinin insani boyutlar1 hakkinda konusmaktadir.?

Normatif teolojilerden farkl bir sekilde objektif bir tarzda din, dini olan
ve dindari ele alan ve bu yoniiyle hem dinleri ve dinlerarasi iliskileri hem de
stt kardesi gordiigi etnolojiyle ortak hareket ederek kiiltiir ve kiiltiirlerara-
s1 iligkileri ele alan Dinler Tarihi, dindar diinya goriislerini, inanglarini ve
uygulamalarin1 dolayisiyla pratik tecriibeleri fazlaca énemsemektedir. Bu
yoniyle o, sadece bir dinin hizmetindeki dinler teolojisi degil tiim insanlik
adina kay1 tasiyan, tiim insanlarin hizmetindeki bir antropolojik din calis-
masidir.3

Dinler Tarihi bize gosterir ki insanligin yasadig: tarih, dini ve dindar bir
tarihtir; din de tarihsel bir olgudur. Dinin dislandig1 veya goz ardi edildigi
bir zaman anlayisi, basit, kronolojik ve anlamsiz kargasadan ibarettir. Bu
bakimdan insanlik, bir biitiin olarak dini bir tarih icindeyken her toplum ise
kiltiirler arasi iliskileri gerektiren dinamik ve canl bir tarih icindedir*.

Dinler Tarihi'ne goére insanda dogal bulunan ve dinde Tanr kavramin-
dan da 6nce gelen Kutsal Algis1 (Sensus Numinus), evrensel agidan beser
dininin tarihsel dayanagini olusturan en énemli faktérdiirs. Oyle ki zaman
icinde “kutsalligini ifsa eden” Tanri, bize gore ¢cogu kez tuhaf olabilecek bir
vasifta ve bazen anlasilmaz bicimde [simplicitas dei] tarih icinde eylemlerde
bulunure.

Dinler Tarihgisine gore insanligin genis ve zengin kiiltiiri konusunda
bakis acimizdaki ufku genisletmeye ne kadar fazla dalarsak, bir o kadar
niceleyici ve sistematik bir insanlik bilgisine ulasmada artis olacaktir. Bu
duruma kisaca “otekilerle bulusmak” yani “6teki arkaik ve ekzotik cemiyet-
lere ait insanlarla karsilasmak” denir. Bu karsilasma, kiiltiirel agidan tesvik
edici ve bir o kadar da verimli bir durum olup ayni1 zamanda essiz hermone-
tik bilimin kisisel ve yaratic1 tecriibesi anlamina gelecektir. imkanlar dahi-
lindedir ki insanligin lehine olan yeni kesifler ile kiiltiirler arasi yakinlasma
ve karsilagmalar, Dinler Tarihi’'nin metodolojik ve kurumsal gelisimiyle
miimkiin olacaktir. Hatta bu durum, tipki bat1 kiltiiriiniin gegmisindeki tinlii
kesiflere benzer insanlik i¢in bir takim tezahiirlere sahip olacaktir. S6z gelisi
ilkel sanatlarin, modern bati estetiginde yeni kesiflere yol acacagini géren
bir Dinler Tarihgisi icin modern ¢agda Dinler Tarihi'nin yakinlastirici roliiyle
su ortaya cikacaktir; insanin “Gtekiyle karsilasmasi” sadece kesin olarak
tehlikelerden kurtulmasi anlamina gelmeyecek ayni zamanda kiiltiirel bir

2 Wilfred Cantwell Smith, “Comparative Religion- Whither and why?”, The History of Religions:
Essays in Methodology, Chicago 1959, 34.

3 Margaret Miles, “ Becoming anwerable for what we see”, Journal of the American Academy of
Religion, vol. 68/3 (2000), 472.

4 Mircea Eliade, “A New Humanism”, The Insider/Outsider Problem in the Study of Religion- A
Reader, ed. Russell T. McCuthcheon, London — New York, s. 96- 101.

5 Otto, “The Sensus Numinus as the Historical Basis of Religion”, The Hibbert Journal, 30 ( 1931-
1932), s. 415-430.

& Mariasusai Dhavamony, Phenomenology of Religion, Rome 1973, s. 92.
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zenginlesme ve kabullenmeyi de beraberinde getirecektir.”

Bu karakteristik 6zelligiyle Dinler Tarihi, diger beseri disiplinlerden
(soz gelisi, psikoloji, antropoloji, sosyoloji gibi bilimlerden) ¢ok daha agik bir
sekilde felsefi antropolojiye ac¢ik kapi birakmali ve onunla daha fazla yakin
iliski kurmalidir. Zira kutsal, evrensel bir boyuttur ve kiiltiiriin baslangi¢
unsurlari genel olarak dini tecriibe ve inanglarda kok salmistir. Dahasi eger
kisi onlarin orijinal dinf diizeyini bilmezse, bu unsurlar radikal olarak sekii-
ler hale doéniisiir ve sonra bu baglamda anlamlasir ve sonugta her tiirli
kiiltiirel yaratim (s6z gelisi, sosyal kurumlar teknolojiler, ahlaki fikirler,
sanatlar gibi), aktiiel olarak tam olarak anlasilamazlar. Boyle bir anormal
durum sonunda kisiler, mezkur olgular1 tenkit edip degistirebilir veya
simdiki hallerini bile inkar ederler. Dinler Tarihine gore sekiiler kiiltiirel
degerler bdyle bir inkarin sonunda ortaya cikarlar. Bu durumda Dinler
Tarihgisi, alem icinde bulunmak gibi insanin 6zgiin varolus konumunu
daima algilama ve kavrama durumunda olmalidir. Zira kutsalin tecriibesi bu
kavrayisla alakali bir seydir. Aslinda insanin, kendi var olus tarzinin farkin-
da olmasi ve alem icindeki varligin1 giiclendirmesi bile toptan bir dindar
tecriibesi olusturacak giictedir®.

IL. Kiiltiirlerarasi iliskiler ve Yapisal Fenomenolojik Yontem

Dinler Tarihi’'nin metodolojik yaklasiminda mukayese dne cikar. Bu yo-
niiyle o, dindeki temel olgular, goriingiiler, tezahiirler olan fenomenleri
mukayese ederek onlar1 yorumlar. Mukayese ile yerel fenomenlerin evren-
sel deger ve anlamlari ortaya ¢ikar. Bunun i¢in onun 6ncelikle kendi dindar1
icin anlamy, ardisil siirecte insanlik icindeki genel anlami ve bilim adaminin
yorumundan siiziilen reel anlami ortaya ¢ikinca tam anlasilir. Bunun igin
fenomenlerin bir diger dindeki benzeri veya ayniyla anlasilinca gercek
anlami ortaya ¢ikar. Bu ayni1 zamanda dindarlara da fayda saglayacaktir.

Dinler Tarihinin tarihsel yapisal fenomenlere 6nem veren yontemi orta
yoldur yani kat1 materyalist tarihselcilik ile onu goz ard1 eden salt fenome-
nolojik metodun tam arasinda “lgiincii bir yoldur.” Bu yaklasim o6zetle
soyledir: (1). Fenomenler parcalanarak analiz edilirken tekrar yorumlana-
rak “kendi var olduklari zaman” baglaminda “yeniden insa edilir”. (2). Elde
edilen bilimsel “bulgular”, her bir dini gelenegin kendi baglaminda ortaya
koydugu o6zel kiltiirel olgulara dogru genisletilecek bicimde sistematik
mukayese yapilir. (3). Mukayese edilen verilerin, metafizik alemle (Kutsal
ile) baglantis1 bulunur.?

Bu yontemsel araglara sahip bir Dinler Tarihgisi icin s6z gelisi Dante’yi
arastirmanin bir anlamda V. Asir Hint piyes yazari Kalidasa hakkindaki
bilgiyle aydinlanmak anlamina gelecegini ve bdylece insani arastirmada
derinlestik¢e daha derin ve boéliinmez bir insanlik kiiltiirtiyle karsilasilacagi

7 Eliade, “A New Humanism”, 96-97.

8a.g.e., 100-101.

% Nicola Gasbarro, “La terza via tracciata da Raffaele Pettazzoni” Studi e Materiali di Storia delle
Religioni [SMSR], vol. 56, 1990, 105.
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demek olacaktir.19 Bu yiizden bir Dinler Tarihgisi, din fenomenlerinin sadece
tipolojisini veya morfolojisini yapmayacagini; hatta sadece tarihsel stirecin,
bir dinsel fenomenin icerigini tiiketemeyecegini anlamakla kalmayacagini
ayni zamanda onun anlaminin ortaya ¢ikmasi icin tarihsel yapilarina da
basvurmak gerektiginin farkina varacagini belirtmelidir. Dahasi boyle bir
dini arastirmalar uzmani, uzlastirici bir bakis acisiyla s6z konusu fenomen-
lerin tarih boyunca i¢inde saklamis oldugu tarih 6tesi anlami da ¢6zmeye
calisacaktir.11

Ancak Dinler Tarihgisi i¢in bir din fenomeninin anlamini belli bir kiiltir
icinde kavramak ve neticede onun mesajini anlam i¢in onu desifre etmek
(zira her din fenomeni bir gizli sifreye sahiptir) yeterli degildir. Yapilmasi
gereken sey, bunlara ilave olarak onun tarihini de ¢alismak ve anlamaktir.
Bu gayret, ayni zamanda fenomenin degisim ve gelisimlerini ortaya koymay1
ve neticede onun insanliga ait kiiltiire katkisin1 ortaya ¢ikarmay1 kapsar.
Gegmiste bu yaklasima bir ¢ok bilim adami, dini fenomenoloji veya Mukaye-
seli Dinler Tarihi demistir. Hatta bazen daha genis bir anlamda ikisi birlesti-
rilmistir?2.

Fenomenlerin gercek degeri yani onlarin anlamlari, din kurucusunun
bahsettigi disa yansiyan anlamlar, inananlari tarafindan algilanan ve amel
edilen anlamlar (buna igerdeki anlamlar denir) ile onlar1 kullanmak isteyen
bir akademisyenin (mesela dinler tarihg¢isinin) onlardan anlayacagi anlam-
lar (disaridaki birinin yiikledigi anlamlar) tamamen ayni olmak zorundadir.

Objektif bir mukayese yaparken Kkiiltiirler arasindaki iliskiler ¢ok iyi bi-
linmelidir. Bu yiizden birbirleriyle yakin iliski icinde olan dinler 6ncelikli
olarak birbirleriyle mukayese edilmelidirler. Monoteizm esasina dayali
mukayese ilahi dinler icin temel sart olurken, iistiin prensip, tanri ismi
vermeyen dinler icin uygulanmalidir. Buna gére Yahudilik éncelikle Hiristi-
yanlik ve islam ile mukayese edilmeli, Budizm Hinduizm ile Konfiicyanizm
ise Taoizm ile mukayese edilmelidir. Bundan dolay, dinlerdeki farkliliklar
da en az dinlerdeki benzerlikler kadar esit derecede 6nemsenmelidir.

Dolayisiyla dini ve kiiltlirel sistemlerin mukayeseli olarak yorumlanma-
sin1 6ne c¢ikaran fenomenolojik yaklasim tarihsel olgular1 “dinde asil ve
temel unsurlar” seklinde anlar ve onlarin herhangi bir din unsurun anlasil-
masinda (tarihsel olaylarin dogrulanmasi ve anlasilmasinda) kdse tasi
olduguna inaniris.

Dinleri ele alinirken bir takim tarihsel bir siire¢ icinde elde edilen somut

0 Eliade, A History of Religious Ideas, Chicago 1978, XVI.

1 Eliade, Samanizm, gev. ismet Birkan, Ankara 1999, 12, ayrici krs Eliade, The Sacred & The Profa-
ne,11.

12 Eliade, “A New Humanism”, The Insider/Outsider Problem in the Study of Religion- A Reader, ed.
Russell T. McCuthcheon, London — New York, 1999, 98-100.

13 A, N. Terrin, “Storia delle religioni”, Grande dizionario delle religioni, Padova 1988, s. 2039- 2046;
Guiseppe Mihelcic, “L’ldea di Religione in Raffaele Pettazzoni”, Una Religione di Liberta’:Raffaele
Pettazzoni e La Scuola Romana di Storia delle Religioni, Roma 2003, s. 62- 63.
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inang tiplerinin gelisimine izin veren tevhit eksenli tarihsel tipolojileri ortaya
cikarilabilir. S6z gelisi bu sayede Islam gibi monoteist bir sistem, politeist
din fenomenleriyle mukayese edilip benzerlik ve farkliliklar1 ortaya konabi-
lir ve uygun bir monoteist analoji anlayisi ¢cok rahat gelistirilebilir. Son olarak
fenomenlerden olusan din olgusunun insanliga yayilan genis devamlilik
isteyen somut [yani tarihsel] en genel kiillilerle diger her hangi bir dini
niteligin 6zgiin, dislayici ve kendi icinde sistematik olan karakteristigi, kesin
olarak mukayeseli tarihsel baglamlar g6z dniinde bulundurularak kolaylikla
anlasilabilirt4,

Italyan Dinler Tarihgisi Raffaele Pettazzoni (1883- 1959), “kiiltiir tarih
metoduna” etnolojinin, “tarihsel fenomenolojik” bir bilim olarak Genel
Dinler Tarihi disiplinine katilmasi gereken bir alan olmasini istedi. Bu
birliktelik sayesinde Dinler Tarihgisi anlar ki tarihsel gelismis medeniyetler
ile etnolojik temele dayali diger medeniyetler arasinda bir ayrilik ve 6zl
tehdit eden bir karmasiklik mevcut olmadig1 aksine her ikisi arasinda de-
vamlilik ve yakinlasma oldugu ve en arkaik medeniyet formlarindan en
modern olanlarina kadar devam eden dinamik bir gelismenin varlig1 ancak
bu birliktelik yoluyla incelenebilir.15

Pettazzoni'ye gore kiiltiirel agidan 6zgiirliik ve sivillik olarak anlasilmasi
gereken din kavrami, medeniyetin en dnemli bir ¢ehresini, sanat, diisiince
formlari, sosyal yapi, ekonomik yapi ve politika gibi diger 6gelerle beraber
olusturur. Ona gore medeniyetin unsurlari, birbirlerinden soyutlanmis degil
aksine i¢i ice gecmis ve birbirine bagimli unsurlardir. Boylelikle medeni-
yet/din, tam bir organik yapi olarak hem dipdiri hem de hayati bir organiz-
ma olarak karsimizda durmaktadir. Bu yiizden medeniyetin, bu hayatta tek
bir unsuru bile yalin kalmadan islemesi gereken dairesel bir giici bulunur.
Bundan dolayi, birini digerinden soyutlayarak onun bir pargasini anlamlan-
dirmak mimkiin degildir. Dolayisiyla bir halkin tarihi, sanati, siiri hatta
diinya goriisi bilinmezse o halkin dini tam olarak anlamlandirilamaz. Yine
bunun tam tersi olarak eger bir halkin dini anlasilmaz ise o halkin hayati,
medeniyeti ve tarihi tam olarak anlasilamaz. Zaten ona gore dini ihmal eden
veya hic¢ sayan bir kiiltiir, sakat, yetersiz ve degerlerden yoksun bir kiiltiir-
diir.16

Bu bakimdan kiiltiirler arasi isbirligine giden yolun baslica hazirlayicisi
olarak Dinler Tarihi gortilebilir. Bu anlamda Dinler Tarihi, farkl kiilttirel ve
dini sistemleri tarihsel siire¢ icinde ele alan bir disiplin olarak ayni zamanda
dindarlarin, tarih icinde karsilikli yasadiklar1 polemikleri, savaslari, antlas-
malars, isbirliklerini veya yardimlasmalarini, kisacasi karsi karsiya gelisleri-

14 Ugo Bianchi, “The History of Religions and the Religio-anthropological Study of Religion”, Science
of Religion- Studies in Methodology. Preceedings of the Study Conference of the International
Association for the History of Religions held in Turku, Finland, August 27-31, 1973, ed. Lauri Honko,
The Hague 1979, s. 297- 319.

15 pettazzoni, “ Tektanriciligin Olusumu”, Tanriya Dair, terc. Fuat Aydin, istanbul 2002, 18-19.

16 pettazzoni, “Religione e Cultura”, 169- 170; P. Pisi, “Storicismo e fenomenologia nel pensiero di R.
Petazzoni”, SMSR, 56 (1990), 245- 277.
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ni veya yan yana gelislerini de inceme konusu yapar. Ciinkii bu disiplin,
dinleri sadece tek tek ele almaz onlarin “karsilikli iliskilerini de” ilgi alanina
sokar. Zaten diinya iizerindeki dinleri birer sarmal gibi saran bir iligkiler
yumagi mevcuttur. S6z gelisi, Budizm ile Hinduizm arasindaki yakin iliskiler,
Taoizm ile Konfiicyanizm arasinda mevcut olan gerginlik ve etkilesimler,
Sintoizm ile Zen-Budizm’i arasindaki miicadeleler, Yahudilik- Hiristiyanlik
arasindaki ¢ekismeler ile tarih boyunca inisli ¢ikisli cok karmasik bir seyir
izleyen Islam- Hiristiyanlik iliskileri ve islam-Yahudilik iliskileri, giiniimiiz
dinlerarasi diyalogun tarihsel arkaplaninda 6nemini koruyan temel unsur-
lardir. Kiiltiirlerarasi iliskilerde kaynak saglayan Dinler Tarihi, miislimanla-
ra karsi hiristiyan hacl seferlerinin biitiin vahsiliklerini veya bazi1 miisliiman
hiikiimdarlarin hiristiyan halklara yaptig1 baskilari tarafsizca aktarmaktadir.
Bunun yaninda bu disiplin, ylizyillardir Hz Muhammed’i hilekar ve kotuli-
giin en biiylik 6rnegi olarak goren insafsiz hiristiyan zihniyetinin, filolojik ve
tarihsel arastirmalarin neticesinde yok edildigini de acikliga kavusturacaktir
Neticede Dinler Tarihi, sahip oldugu bilimsel yeti vasitasiyla farkli dinlere
mensup insanlar arasinda derinlesip kok salan dnyargilar1 bertaraf etmekle,
strekli gelisen dinler arasi yakinliklari tesvik etmektedir. Bir baska degisle
bu disiplin, dinler arasinda tarihten gelen yanlis imajlar1 ve 6nyargilari da
ciddi bilimsel yaklasimlariyla yikmay1 amaglamigtir.1?

Yine Dinler Tarihi, insanoglunun sahip oldugu dini-kiiltiirel zenginlikle-
rin adeta sonsuzluk derecesinde oldugunu hayretle izlemektedir. S6z gelisi
dini geleneklerdeki derin dindarliklar, aleme ve diger insanlara ydnelik
sevgi ve saygl dolu mesajlari, Dinler Tarihi’'nin tarihselliginin ortaya ¢ikardi-
g1 bu tlirden zenginliklerdir. S6z gelisi, Aydinlanma d6énemi filozoflar1 biiyiik
aciklik icinde Cin diisiincesinden etkilenirken, Alman Romantizminin iinlii
filozoflarinin Hint ve Iran diisiincesine hayranliklar: ortadadir. Hatta Dinler
Tarihi'nin sayesinde goriilmiistiir ki Hiristiyanlik, Yahudilik ve islam basta
olmak iizere pek cok biiylik dini gelenekte her tiirlii tekelcilikten uzak olan
ve diger dinlerde de Tanrr'nin izlerinin bulundugunu savunan siradan
dindar veya tinlii mistikler ortaya ¢ikmistir.18

Bu noktada Alman Dinler Tarihc¢isi Rudolf Otto’'nun 6grencisi ve Anne-
marie Schimmel’in hocasi Friedrich Heiler, kiiltiirlerarasi iliskilerin temel
catisini fenomenolojik yaklasimla elde edilen verilerle beslenmesi gerektigi-
ni agiklar O, farkli kiiltiirel sistemler arasinda mevcut olan ve dini arastirma-
lara katki saglayabilecek yedi temel benzerlikten bahsetmektedir. Buna
gore; 1. Tim dinlerde Askin Varligin gercekligi kabul edilir. 2. Bu askin
gercek, insanin icinde, kalbindedir. 3. Tiim dini geleneklerde insanin icinde
bulunan en yiiksek servet ve en yiiksek hakikat, adalet, liituf ve giizelliktir. 4.
Insana yénelik olarak dinlerin verdigi temel referans, bizzat insandaki
sevgidir. 5. Insandan Tanrr’ya giden yol, her yerde kurbandan gecmektedir.

7 Friedrich Heiler, “Dinlerin isbirliginin Yol Agicisi Olarak Dinler Tarihi”, Dinler Tarihi Metodoloji
Denemeleri, ed. ve ¢gev. Mehmet Aydin, Konya 2003, 157-164.
8 Heiler, 158-163.
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Bu dinlere gore, kurban, dinlerde feragat, terk, ahlaki terbiye, riyazet, dua
veya formel ibadet seklinde goriinebilir. 6. Dini gelenekler, sadece Tanr1’ya
giden yolu degil ayn1 zamanda kimligi ve dini ne olursa olsun “en yakinda
olan kisiyi/ komsuyu” sevmeyi 6gretir. 7. Sevgi, en ylice Tanr1 yoludur?®.

Bu kiiltiirel ortak noktalardan hareketle yapisal fenomenolojik metodu
kullanarak mukayeseler de yapilabilmektedir. Mesela islam gibi Tanrinin
tekligini ve diger tiim ilah formlarini red ve inkar eden bir monoteizm
anlayisina sahip bir gelenek ile Maddi olana karsi kdtiimser bir bakis agisina
sahip olan ve (Hinduizme tepki olarak) fiziksel varligini hissettiren her tiirli
metafizik ilah fikrini bile ret ve inkar eden (bu yoniiyle “Tanrisiz bir gelenek
kabul edilen) Budizm arasinda kavramsal degerler temelinde bir mukayese
yapabiliriz. Zira Islam’'in aksine maddeyi olumsuz degerlendiren ve bu
goriilen alemi soyut aleme gore hayal kabul eden bir sistem olarak Budizm,
isim ve mekan konusunda kotiimser, 6gretilere dayali mesaj kategorisinde
iyimser bir karakterdedir. S6z gelisi Kura’n-1 Kerim’de (Beled Suresi 4.
Ayette) (i€ & o) Gl &) (yani insany, giigliik dolu bir hayat i¢inde yarattik)
denir. Ayette gecen “kebed” terimi Miisliimanlar i¢in siradan bir kelime iken
Budizm i¢cin en 6nemli kavramdir. Zira diinya hayatini, aci, elem, 1zdirap
icinde kabul eden Budistler i¢in hayatin bu yoni “duhkha” 6gretisidir.
Boylece Miisliiman arastirmacilar boyle bir mukayese yontemiyle Budizm
gibi Kur’an’da ismi agik bir sekilde ge¢cmeyen bir gelenek hakkinda bir
konum belirlemeyebilir veya kiiltiirler arasi iligkilerde ortak kavramlar
yoluyla aralarindaki iliskileri diizenleyebilirler.2°

Sonucta diyebiliriz ki fenomenolojik yaklasimiyla tarihsel ve mukayeseli
yontemsel araclara sahip Dinler Tarihi, bir taraftan “ge¢misteki tiim kiiltiirel
formlar1” kucaklarken o6te taraftan insanliga ait aktiiel kiiltiirel formlar:
sosyolojik, ekonomik ve siyasi baglamlarini ihmal etmeden ele almakta
hatta psikoloji, antropoloji, sosyoloji gibi beseri disiplinlerden istifade
ederek ¢ok daha sistematik olarak kiiltlirlerarasi iligkiler yapisina uygun
teoriler lretebilmektedir.?l. Bu bakimdan kiiltiirler arasi iliskiler baglamin-
da Dinler Tarihinin amaci tek bir ciimleyle 6zetlenebilir; dinler hakkinda
icerden bilgilerle disaridan bilgilerin uyumlu olmasi saglamak. Zaten kiiltiir-
ler aras1 yakinlasmalarin aktiiel giindemi ile Dinler Tarihi’'nin ugrastig
gercek konular1 arasinda daima paralellikler olmustur.

¥ Heiler, 167-177.

20 Budizm ile Islam arasindaki kavramsal mukayese icin bakiniz; Charles Fletcher, “Ismail al Farugi’s
Interfaith Dialogue and Asian Religions with Special Reference to Buddhism.” American Journal of
Islamic Social Sciences Vol. 28 No. 3, (Summer 2011)/ 92-112.

% Mircea Eliade, The Quest History and Meaning in Religion, Chicago —London 1969, 3-9; Eliade, La
Nostalgie des Origines, Gallimard 1971, 19-20.
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Ozet

Bu bildiride dini ¢ogulculuk kavrami tartigilacaktir. Tarih boyunca Miislii-
manlar, farkli din ve kiiltiir mensuplariyla birlikte yasamislardir. islam, farkh
din ve kiiltir mensuplariyla bir arada yasamaktan bir rahatsizlik duymaz. Bu-
nun en iyi goriiniir laboratuari, Islam cografyalaridir. Ciinkii bu topraklarda,
asirlar boyu; Isevi, Musevi, hatta Zerdiist ve Kipti gibi farkl din, kiiltiir ve felsefi
inan¢ mensuplari i¢ ice baris igerisinde yasamislardir. Biitiin bu farkliliklar top-
lumlarda ¢atigmaci ve ayristirmaci olmamistir. aksine, her bir kiiltiir deseni, Is-
lam medeniyetinin gelismesinde rol oynamistir. Dinamizm, biraz da farkl olanla
saglanir. Kald1 ki ¢ogulculuk, kevni yasalardan bir yasadir. Bati ile Miisliiman
halklar arasinda her ne kadar bir doku uyusmazhgi varsa da, bu farklihk oteki-
nin yasama hakkini asla ortadan kaldirmaz. O halde baris igerisinde birlikte ya-
samanin olmazsa olmaz ilkeleri nelerdir? iste bu bildiride bunlar iizerinde duru-
lacaktir.

Anahtar Kavramlar: Din, Kiiltiir, Dini ¢ogulculuk, Oteki, Birlikte yasama,
Medeniyetler arasi ittifak, Doku uyusmazhg.

ASPECTS OF RELIGIOUS PLURALISM

Religious pluralism will be discussed in this paper. Throughout history,
Muslims have lived together with the people of different religions and cultures.
Islam doesn’t oppose to live together with members of different religions and
cultures. That can be seen in Islamic geographies. Jews, Christians, Muslims and
other religious members have lived peacefully in Islamic lands for centuries.
This diversity hasn’t caused to any conflict in the history. On the contrary, all of
these cultures have contributed to the development of Islamic civilization. Reli-
gious pluralism is one of the Kawni (universal) laws. Even though there are im-
portant differences between Western and Muslim civilization, these differences
don’t eliminate the right to life. In this paper, the essential principles of living
together will be discussed.

Key words: Religion, Culture, Religious pluralism, Alliance of civilizations
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GIRIS

Arapca bir kelime olan din, sézliikte; “6rf, ddet, mezhep, itaat, tutulan ve
takip edilen yol, kanun, ceza, 6diil, taklit, nuhakeme, hesap, millet vb.” anlam-
larda kullanilir.! islam bilginlerine gore din, akil sahiplerinin kendi irade ve
istekleriyle tercih ettigi bizzat hayrolan ve peygamber tarafindan teblig
edilen seylere gotiiren ilahi kurallar biitiintidiir.2

Bu anlamda bir biitiin olarak din, insanin Allah’la, hemcinsleriyle ve var-
likla olan iliskilerini diizenleyen degerler manzumesidir. Bundan dolay1 din
bireysel ve toplumsal agidan ¢ok genis bir ¢ercevede islev goren, insanlarin
i¢ diinyalarindaki ahenk ve davranislarinin seklini ve yoniinii belirlemedeki
denge saglayici rolii itibariyle, bir var olussal ¢6ziimleme ve hayati anlam-
landirma misyonuna sahip giiclii bir olgudur.3

Yasadigimiz yiizyilda kiiresellesme politikalarinin hizlandiricis1 duru-
munda olan iletisim devrimi, zaman-mekan kavramlarini izafilestirdi, adeta
mesafeleri ortadan kaldirarak, diinyay: ‘kiiciik bir kéy’ haline getirdi. Kiire-
sellesme, farkll dinler arasinda segicilige hizmet edecek yeni durumlar
ortaya ¢ikarmakla kalmadj, yereli yutucu ve tek tiplestirici islevi karsisinda,
farkl kiltir dokular1 ve inang topluluklari arasinda bir arada yasamanin
ortak formili etrafinda zihni ¢abalarin yogunlastirilmasina da yol acti. Bu
sebeple, son yillarda farkli din mensuplar1 arasinda “dinler arasi diyalog”,
“cok kiiltiirliiliik”, “medeniyetler arasi ittifak” ve “dint ¢ogulculuk” gibi konu
ve kavramlarin tartismaya acilmasi, bunun en acik érneklerdir. iste biz bu
bildirimizde “dini cogulculuk” kavrami iizerinde duracagiz.

“DINI COGULCULUK” FIKRINE NASIL BAKILMALIDIR?

Bilindigi gibi cogulculuk, kevni yasalardan bir yasadir. Ciinkii Yiice Allah,
varligl, cesitli renklerle yaratmistir. Bitkiler, hayvanlar, kuslar, daglar,
ovalar, tabiattaki renklilik vb. gibi ¢esitlilikler, insandan 6nce var olan temel
esaslardir. Buna gece ve giindiiziin farklilig, yiyeceklerin cesitliligi de ekle-
nebilir. Dolayisiyla cesitlilik, yaratilis ve tabiatin bir yasasi, siinnetidir.
Kavimlerin, halklarin, dillerin, mesreplerin, metotlarin, diyanetlerin, mez-
heplerin ve inanclarin farklihgl noktasinda insanlar hep birbirinden farkli-
dir. Agacin govdesi tektir ama kollar1 ¢ok olup semaya yayillmistir. Hayat tek
bir hiicreden dogar, daha sonra da ¢ogalir. Hayret edilmesi gereken, bu
farkliligi gérmemektir.* Kaldi ki Kur’an, bu farkliligi ve ¢ogulculugu vurgu-
lar: “Rabbin dileseydi biitiin insanlar1 bir tek millet yapardi. (Fakat) onlar
ihtilafa diismeye devam edecekler.”> Bu ayette gecen ihtilaf, farkliligin ¢oklu-

! el-isfehant, Ragip, el-Miifreddt fi Garibi’l-Kur’an, istanbul 1986, 5.253.

2 Ciircant, Seyyid Serif, et-Ta’rifdt, Kahire, 1987, s. 141.

3 Karagoskun, M. Dogan, “Dini inan¢-Dini Davranis iliskisine Soyso-Psikolojik Yaklasimlar”, Dinbilim-
leri Akademik Arastirma Dergisi, Samsun, 2004, Sayi:2, s. 23.

4 Hasan Hanefi, Hisaru’z-Zeman, Kahire, 2006, s. 739

®Hud 11/118.
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gu olarak yorumlanabilir.6 Insanlarin birbirleriyle gériis ayriliklari icinde
olmalari, farkli diisiincelerin pesinden gitmeleri bir rastlanti degil, tersine
Allah’in ilim ve iradesinin bir neticesidir. Eger Yiice Allah biitiin insanlarin
ayni inanca bagl olmasini irade etseydi —-ki bu onun icin asla zor olmazdi- o
zaman zihinsel gelisme tamamen dururdu. Buna bagh olarak da insanlarin
hepsi yaratilislarinin zoruyla hakka inanip Allah’a itaat edecek manevi
hayatlari itibariyle belki melekler gibi olurlardi ama tiir olarak sahip olduk-
lar1 Gstiin ve ayirici niteliklerden yoksun diistip toplumsal hayatlari itibariy-
le karincalara ya da arilara benzeyip ¢ikarlardi. Sonugta béyle bir durum,
insana, dogruyla egri arasinda se¢im yapma, serbest irade ve secme 0zgiir-
ligiinden yoksun birakma sonucunu dogururdu.” Durum hi¢ de bdyle ol-
mamistir. insan, akil ve beyan yoniiyle diger varliklardan ayricalikli kilin-
mistir. Buna bagh olarak da insanin yapip-ettikleri karsisinda sorumlu
tutulacagi beyan edilmistir. Dolayisiyla insan, sorumlu bir varliktir.

0 halde dini ¢ogulculuk kavramindan ne anlamaliy1z?

Ben bu kavrama bildirimde iki agidan yaklasacagim. Bunlardan birisi,
her hangi bir dinin kendi evreninde ortaya ¢ikan farkli dini yorum bigimle-
rine mensup kimselerin birbirlerini tolere etmeleri, digeri ise, farkli din ve
kiltiire mensup halklarin bir arada birlikte yasamalarinin imkanidir.

A. MUSLUMANLARIN, iSLAM’IN KENDi EVRENINDE FARKLI YORUM
BiCIMLERINE BAKISI

Islam Diinyasinin yetistirdigi {inlii miitekellim Ebii Hanife (6. 150/767)
“din” kavramini, ahkamin degismez temelleri olan inang sistemi manasinda
kullanir. Dinin sabit, ahkdamin ise degisken oldugunu ifade eder.8 Ebi Hani-
fe’nin iyi bir izleyicisi olan Matiiridi (6. 333/944) de ayn1 goriisii paylasir.?
Her iki kelam bilginin bu disa ac¢iklik (inklusivizm) politikasi, “kismf cogulcu-
luk” yolunda atilmis 6nemli bir adimdir. Clinkii kapsayici bir tutum ya da
disa aciklik ortaya konmadan “cogulcu” olmak miimkiin degildir.1® Bu
acidan, Eb(i Hanife ve Matiirid’nin Islam yorumu islam’in farkli yorum
bicimlerini benimseyen dini akim, mezhep ve mesrepler arasinda bir uzlasi
noktasini olusturur. Ayrica, bu kelam geleneginde, akli kullanmaya, i¢tihada
ve 6zgiir irade sahibi bir insan olmaya biiyiik deger verilir. Bu da dini dog-
malastirmaktan ve tabu haline getirmekten insani kurtarir, tartisma kiiltii-
riinlin yayginlasmasina ve baska goriislerin varligina tahammiil gésterme
ahlakini i¢sellestirmeye sebebiyet verir. Dolayisiyla akli ¢aba fikir hiirriyeti-

® Genis bilgi icin bakiniz. el-Karadavi, Yusuf, “inneddine Indellahi’l-islam La tiinfi’t-teaddiidiyye”,
www.garadawi.net, 21.02.2008.

7 Esed, Muhammed, Kur’an Mesaji, Meal-Tefsir, Cev. C. Koytak-A. Ertiirk, istanbul, 1999, |, 451.

8 Eb( Hanife, Nu'man b. Sabit, “el-Alim ve’l-Miiteallim”, (imam-1 Azam’in Bes Eseri icinde), cev.
Mustafa Oz, istanbul, 1981, s. 16.

° Matiridi, Ebu MansGr Muhammed b. Muhammed, Kitdbu’t-Tevhid, (thk. Fethullah Huleyf),
istanbul, 1979, s. 71, 94-95, 235, 377, 401.

1 Bzcan, Hanifi, Métiiridide Dini Cogulculuk, istanbul, 1999, s. 23.
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ni, fikir hiirriyeti de hosgoriyt dogurur.

Bilindigi gibi, bir dinde tek¢i ve mutlakgi bir yorum tekelciligi, dini an-
lamada ¢ogulcu yontemin dniinde en biiyik engeli teskil eder. Tekgi ve
mutlake1 bir metot izlemek, diger dini anlayislara yolu kapatmak anlamina
gelir. Bu durum beraberinde ice kapanmay1 ve dislamacilii getirir. Bu
acidan olaya bakildiginda islam kendi icinde kapali bir gelenek halinde
tezahiir etmez. Eger aksi olursa, Islam dar ideolojik kaliplar igerisine sikigti-
rilir ve boyle bir bakis acisinda farkli yorum sahiplerini kabullenme degil,
‘6tekilestirme’ anlayisi cikar. Islam kelam geleneginde bu tehlikeyi bertaraf
eden temel ilke, ehl-i kible tekfir edilemez1! anlayisidir. Bu 6ziinde hosgori
bulunan oldukga kucaklayici bir yorum bi¢imidir. Ciinkii ‘tekfir mekanizma-
sint’ ¢alistirmak bir baska ifade ile birisini kiifiirle itham etmek, o kimseyi
dislamak ve islam dairesinin disina ¢ikarmak anlamina gelir. Boyle bir tavir,
Islam’in goniillerde taht kurmasina engel olabilecegi gibi, Islam toplumunda
mezhep catismalarina yol agmakla kalmayacak, Miisliimanlarin gii¢lerini
kaybetmelerinin yolunu agmak suretiyle, dtekinin goéziinde Misliimanlarin
itibar kaybetmelerine ve tarih dis1 kalmalarina da sebebiyet verecektir.

Miisliimanlar arasinda mezhep ya da etnik kdken farklilig1 bir catisma
sebebi olamaz. Ciinkii kendini Islam’a nispet eden mezheplere mensup
Miisliimanlar arasinda asgari miisterekler degil, birlikteligi saglayacak ve her
tiirlii catismay1 ortadan kaldiracak sekilde azami miisterekler vardir. Bu
azami miisterek noktalarini koruma konusunda azami hassasiyetin goste-
rilmesi insani ve dini bir zorunluluktur. Miisliimanlar arasinda bizim farkl-
higimiz usulde degil, yorumdadir. Dinin usuliinde, yani iman esaslarinda
biitiin mezhepler goriis birligine sahiptirler. Farkliliklarimiz ayriliklarimiz
degil, zenginliklerimiz olarak goriilmelidir. Hepimiz biitiin renkleriyle bir
halinin ya da kilimin desenindeki ¢izgi ve motifler gibiyiz. Bu sebeple ittifak
noktalarimiz giindemde tutulmakla birlikte; siyaset, din, ilim, fikir ve kanaat
onderlerine tarihi sorumluluk diistiigii unutulmamahdir. Ozellikle basin
yayin organlari bu atesi yiikseltmede degil, aksine diisiirmede rol oynamali-
dir.

Islam tarihine déniip baktigimiz zaman Bati'da oldugu gibi ne ayni dine
inanan ne de ayr1 mezhebe mensup olan Miisliimanlar arasinda din ve
mezhep kaynakl bir ¢catisma olmustur. Eger olmussa, bunun sebebi din ya
da mezhep farkliligindan dolay1 degil, siyasi nedenlere bagh olarak gercek-
lesmistir. Islam’da mezhep farkliliklar1 rahmet ve zenginlik kaynag: olarak
goriilmiistiir.

B. FARKLI DiN VE KULTURLERLE BiR ARADA YASAMA iMKANI

Dini ¢ogulculuk fikrinden maksat, biitlin dinlerin esit diizeyde hak ol-
duklar1 gercegi degil, 6tekinin varligini bir realite olarak gorme gercegi ve
birlikte yasama iradesidir. Bu anlamda Misliimanlar, farkl kiiltiirlerin bir

1 Bkz. ibni¥’I-Hiimam, Kemaleddin, el-Miisdyere, istanbul, 1979, s. 322-23.
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arada yasamasindan yana bir rahatsizlik duymaz. Farkli din ve kiiltiirler
arasinda bir rekabet miicadelesi olabilir ama bir ¢atisma olmamalidir.
Clinkli catisma ve miicadele arasinda ontolojik anlamda farkliliklar vardir.
Eger Kur’an’da anlatilan “te’aruf sosyolojisi’12 s6yleminden hareket edersek,
bir Miisliiman olarak her zaman ¢ogulculuktan yana bir tavir sergilememiz
bu durumu kaginilmaz Kilar.

Tarihte Yahudiler ve Hiristiyanlar arasinda din savaslari, yine uzun yil-
lar Hiristiyanlarin kendi icinde mezhep savaslar -ki 30 yil savaslar1 buna
ornektir- kanl bir sekilde yasanmistir. Din Barisi, uzun yillar siiren (1644-
48) taraflar arasindaki goriismeler neticesinde Westfalya Anlasmasi ile
saglanmustir. islam tarihinde Bati’da yasananlarin bir benzeri, farkli mezhep,
cemaat ve dini akimlar arasinda olmamustir.

Dogal olarak her din mensubu, kendi dinini makbul, digerlerini makbul
olmayan ya da kendi mensuplarint mii’'min, 6tekini de kafir sayan bir kate-
gorilesmeye gidebilir. Dinlerin literatiirinde “kiifiir” kelimesinin bircok
anlami vardir. Her din, kiifiir kelimesine kendisine uygun bir anlam ytikle-
mistir. Her ne kadar ‘kiifiir’ bir dislamaciliksa da digerinin varligim1 yok
saymak anlamina gelmez. Buradaki dislamacilik, digerinin inancini benim-
sememekle birlikte varhgina tahammiil goéstermektir. islami bir kavram
olan tesamuh/hosgorii s6zciigii, Bat1 dillerinde kullanilan tolerans teriminin
anlam alanindan farkliliklar tasir. Her ne kadar étekine katlanma anlamina
gelen toleransin anlamlar diinyasinda hosgorii varsa da bu tesdmuh soézcii-
glinlin anlamini tam olarak yansitmaz. Toleransta tekebbiir, ikrah ve kabul-
lenmemeye ragmen katlanma; hoggérii de ise icten bir kabullenme ve ikna
vardir.13

Islam’da kapsayicilik fikri ve hosgorii ahlaki giiciinii boyle bir 6zgiirliik-
¢li kelam anlayisindan alir. Bu bakis agisi sadece gayr-i Mislimler ya da
farkl felsefi inang sahipleri icin degil, Islam toplumunda yasayan ama farkh
Islam yorumunu benimseyen kimseler icin de gecerlidir. Ciinkii ‘hosgorii’
kavraminin éziinde her ne kadar ‘6teki’ benden farkl diistiniiyor ya da inani-
yorsa da ben ényargisiz olarak onun farkli olan ontolojik varligini benimsiyo-
rum ve onun ahlaki sorumlulugunu tizerime aliyorum diisiincesi vardir. Is-
lam'in zengin entelektiiel gelenegi “6teki”’ni bir realite kabul edip “Gtekiles-
tirmeden” onunla kendi anlam ¢ercevesinde iliski kurmayi, onu kendi beya-
niyla esas alip konusmay1 temel alir.14

Islam’in diinya goriisiine bakildiginda, onun ana kaynagi olan Kur'an-1
Kerim, dini ve kiiltiirel cogulculugu Yiice Yaratanin bizzat kendisinin muradi
oldugunu vurgular:

“Sizden her biriniz igin bir sistem ve bir hayat tarzi belirledik. Eger Allah
dileseydi, elbette sizi tek bir iimmet yapardi. Fakat verdigi seylerde sizi imti-

12 Bkz. el-Hucurat 49/13.

BAydin, Mehmet S., “Hosgériiniin islami Temelleri”, (Osmanl’da Hosgérii adli eserin icinde),
istanbul, 2000, s. 45-46.

4 Bulag, Ali, “Kahire Abant”, Zaman Gazetesi, 28.02.2007.
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han etmek icin iimmetlere ayirdi. Oyle ise hayirli islerde yarisin. Hepinizin
dontisti Allah’adir. O zaman anlasmaziiga diismiis oldugunuz seyleri size
bildirecektir.”15 Bir baska ayette de soyle buyrulur: “Eger Rabbin dileseydi,
yeryliziindeki insanlarin hepsi toplu halde mutlaka iman ederlerdi. Béyle iken,
sen mi mii’'min olsunlar diye, insanlari zorlayacaksin?"1¢ ayetleri, ayni igerik-
teki bircok mesajin ana temasini yansitmaktadir.

Dinsel ve kiiltiirel farkliliklarin bir yaratilis gercegi oldugu belirtilip ar-
dindan islam’in disindaki diger dinlere ve mensuplarina hayat hakki tanin-
mamasl, acik bir tutarsizlik olurdu. Bu sebepledir ki, gerek Kur’dn gerekse,
onu duyuran Islam Peygamberi, din ve diisiince hiirriyetini teminat altina
alacak hiikiimler getirmistir.l? Daha agik bir dille sdylersek, dinde zorlama
olmayacagini ve herkesin 6zgiir iradesiyle dinini segebilecegini dngdren
Islam, secilen dinin gereklerinin rahatca yerine getirilmesini de garanti
altina alacak ilkeler ve hiikiimler koymustur.

Islam toplumunda yasayan gayrimiislimlerin can, mal, inang¢ ve degerle-
rinin Miislimanlarin sorumlulugunda oldugu ilkesi, hukuki ve siyasi bir
cerceve icerisinde garanti altina alinmistir. Hukuk tarihinin bilinen ilk yazih
anayasasl olan Medine Vesikasi'ndaki: “Yahudilerden bize tabi olanlara,
haksizlik yapilmaksizin ve aleyhlerindekilere de destek olmaksizin yardim
edilecek ve iyi muamelede bulunulacaktir. Yahudilerle miiminler beraber bir
timmet olustururlar. Yahudilerin dinleri kendilerine, miiminlerin dinleri
kendilerinedir. Bu hiikme, haksizlik yapmadikca ve sug islemedikce gerek
mevldlari gerek bizzat kendileri dahildirler. Haksizlik yapip sug isleyen, ancak
kendisine ve ailesine zarar verir’18 gibi taahhiitler bir yana, Hz. Muhammed
(s.a.v), kendi otoritesinin uzaginda kalan yerlerdeki gayrimiislimlerin
haklarini da koruyacak adimlar atmistir. Mesela Giiney Arabistan’daki
Himyer kralina génderdigi bir mesajda, Yahudi ve Hiristiyan olarak eski
dinlerinde kalmak isteyenlere herhangi bir miidahalede bulunulmamasini
sart kosmus; Necran Hiristiyanlarina verdigi emannamede, onlarin mallari-
na, canlarina, dini hayat ve uygulamalarina, ailelerine ve mabetlerine bizzat
kendisinin kefil oldugunu bildirmistir.1°

Biitliin bu ilahi yonlendirmeleri esas alan Miisliman hukukgular “Onlar
da tipki Miisliimanlar gibi hak ve yiikiimliiliiklere sahiptirler” genel kurali
cercevesinde gayrimislimlerin “inanclariyla bas basa birakilmasi gerektigi-
ni” vurgulamislardir.20

Ote yandan Kur’an-1 Kerim, hangi dine ait olursa olsun mabetlerin ko-
ruma altinda oldugunu belirtmektedir: “...Eger Allah’in, insanlarin bir kismini

15 Maide 5/48.

16 Y{inus 10/99.

17 Bakara 2/26; Kehf 18/29; Gasiye 88/21-22.

8 Sahife’nin bitiini icin bkz. Muhammed Hamidullah, Mecmdi‘atii’l-Vesdiki’s-Siyasiyye Ii’l-Ahdi’n-
Nebevi ve’l-Hildfeti’r-Réside, Beyrut 1987, s. 59-62.

9 Ebu Yusuf, Kitdbu’l-Hardc, Kahire 1382, s. 72; Hamidullah, age., s. 175, 220.

20 serahsi, el-Mebs(t, istanbul 1983, XIlI; 137; Kasani, Beddi’u’s-Sandi, Beyrut 1982, VI, 280.
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bir kismiyla defetmesi olmasaydi, manastirlar, kiliseler, havralar ve iclerinde
Allah’in adi ¢ok anilan mescidler muhakkak yerle bir edilirdi...”?1 Boyle oldu-
gu icindir ki, Hayber’i fetheden Hz. Peygamber (s.a) Yahudilerin mabetlerini
oldugu gibi birakmistir. Asirlarca Islam bagkentlerinde Kudiis'te, istan-
bul’da, Sam’da, Bagdat’ta, Endiiliis’te Hiristiyanlarin, Yahudilerin ve Miisli-
manlarin birlikte yasayarak cami, kilise ve havranin varliklarini birlikte
stirdiirmiis olmasi bunun en agik delilidir.

Hz. Peygamberin (a.s), kendisini ziyarete gelen Necranl Hiristiyanlara,
bugiin Miisliimanlar icin Kabe’den ve Kudiis’ten sonra en mukaddes mekan
olan Mescidi Nebevi'yi ibadet etmeleri icin birka¢ saatligine tahsis etmis
olmas1 biz Miisliimanlara verebilecegi en biiyiik mesaj olmustur. Hazreti
Omer’in Kudiis'ii fethettikten sonra bir Kkilise icinde namaz kilmaya davet
edildiginde kendisinden sonra Miisliimanlarin kiliseyi camiye ¢evirmelerin-
den endise duydugu icin namaz kilmamis olmasi, Yiice Islam’in baska dinle-
rin mabetlerine verdigi degerin agik bir gostergesidir. Fatih Sultan Meh-
met'in Galata Hiristiyanlari ile imzaladig1 s6zlesme, Bosna Hersek’te yasa-
yan Hiristiyanlara verdigi ahitname biitiin bunlar kaynagini Kurani Ke-
rim’den, Hazreti Peygamberin siinnetinden ve uygulamalarindan almistir.

[slam, farkl kiiltiir ve din mensuplariyla bir arada yasamaktan bir ra-
hatsizhik duymaz. Bunun en iyi ve goriiniir laboratuari, hali hazirdaki Islam
cografyalaridir. Ciinkii bu topraklarda asirlar boyu; Isevisi, Musevisi, Zer-
diistii, Kiptisi, Keldanisi vb. bilumum farkli din, felsefi inang¢ ve kiiltiirlere
mensup insanlar i¢ ice baris icerisinde yasamiglardir. Biitiin bu farkliliklar
temelinde olusturulan toplumlarin dokusu, asla catismaci ve ayristirmaci
olmamis, aksine, her bir Kkiiltiir deseni, islam medeniyetinin inkisafinda
disiince verimliliginin yegane unsuru olmustur. Ciinkii dinamizm, biraz da
farkli olanla saglanir.

Bugiin yasadigimiz ¢agdas Bati toplumlarinda farkli din ve felsefi inanc-
lara mensup azinliklar, toplumun biiyiik bir parcasini temsil etmektedirler.
Dini 6gretilerini yasamalari, bu azinliklarin haklarindandir. Maalesef “Ote-
ki"ne tolerans tanima ve insani degerleri yiiceltme ile bilinen Bat1 uygarligi,
bugiin biitiin bu degerlerden uzaklasma emareleri gostererek; hosgériiye
karsilik fanatizme, genislige karsilik darliga, diger din ve farkli irklara nefre-
te kaymaya baslamis bir fotograf vermektedir. Bunun en ag¢ik 6rnegi, Dani-
marka gibi bazi Bati toplumlarinda Hz. Peygamber’e karsi ¢irkin karikatiir-
lerle tezyif etme girisimlerinin ve fitne filmi gibi yapimlarin ifade 6zgirligii
altinda degerlendirilmis olmasidir. Bagkasinin inanclarina hakaret ne zaman
ozgirlik olmustur? Bir arada yasama kiilttrii ve “Oteki’ne tolerans temeli-
ne dayali bakis agisi, yerini tehdit algilamasina birakmamalidir. Her ne
kadar Bati ile Miisliman halklar arasinda doku uyusmazligi varsa da bu
durum, hicbir zaman, “6teki’ne yasama hakkini ortadan kaldirma gibi bir

2 Hac 22/40. Hasen el-Basri’nin ayete getirdigi yoruma gére islam iilkesinde yasayan gayrimislimle-
rin mabetleri miislimanlar sayesinde korunmustur. bkz. ibn Kayyim el-Cevziyye, Ahkdmu Ehli’z-
Zimme, Beyrut 1994, |l, 667.
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yola girmemeli ve inang¢lara saygil bir tutum takinmaya engel olmamalidir.

SONUC

Islam, ister Miisliiman olsun isterse olmasin insana saygl duyar ve onu
Allah’in yarattig1 en serefli bir varlik olarak goriir: “Biz Ademoglunu serefli
bir varlik olarak yarattik’?? ayeti, bunun kanitidir. Bir defasinda Hz. Pey-
gamber, dniinden gecen bir cenaze i¢in ayaga kalkmistir. Kendisine “bu bir
Yahudi cenazesindir’ diyenlere karsi, “bu bir insan degil midir?” seklinde
cevap vermistir. Bu muhtesem ifadeden yola ¢ikarak sdylemek gerekirse,
Islam ve Miisliimanlar, kendi iclerinde hem farkli din yorumlarini ve hem de
farkli din mensuplarinin varligimm bir realite olarak goérmisler ve saygi
duymuslardir. Ciinkii islam, biitiin bir beser i¢in adalet ve hakkaniyet
Olciilerine gore davranma ahlak ve hukukunu getirmistir. O halde dini
cogulculuktan maksat, biitiin dinlerin esit diizeyde hak olduklar gercgegi
degil, 6tekinin varligini bir realite olarak gorme ve bir arada yasama irade-
sini gosterme gergegidir.
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TARITHIMIZDE CESITLILIK, ESNEKLIK, HOSGORU
ALGISI

Ogr. Gor. Zekeriya ISIK

Hitit Universitesi Fen Edebiyat Fakiiltesi
Tarihi Bolimi

Ozet

insanlik tarihi kadar eski olan din olgusuna, Tiirk-islam Tarihi perspekti-
finden baktigimizda ortaya “cesitliligi, esnekligi ve hosgoriiyli” benimseyen ve
toplum dinamikleri arasinda sinirlar1 degil sinirsizligl esas alan; Selguklu, Ana-
dolu Selguklu ve Osmanli imparatorluklarini gériiriiz. Diglamak yerine bagdas-
may1, kovmak yerine birlikte yasamayi, 6tekilestirmek yerine olana oldugu gibi
saygl duymayi, bir yasam bi¢imi olarak benimsediklerini goriiriiz. Biraz maziye
kulak verdigimizde de, “Ne olursan ol yine de gel” diyen mutasavviflari, “Yarati-
lani severiz yaratandan étiirii” diyen goniillere sifa edipleri, “Insan1 yasat ki dev-
let yasasin” diyen Ahi Evranlar: duyariz.

Atalarimiz, yirmi farkl etnisiteyi, onca farkli din, mezhep, tarikat ve nesve-
yi, hosgori ikliminde, siirlarin sinirsizlik oldugu, tahammiiliin ve esnek davra-
nabilmenin sanatlastig1 bir cografyada; ¢esitliligin farklilik degil, bereket olarak
algilandigl bir atmosferde, uzun siire bir arada yasatmay1 basarmislardir. Bu
bildiride, Anadolu kiiltiiriiniin genetik yapisinda var olan ¢ogulculuk ve birlikte
yasama tecriibesi ele alinmistir. Bolgemizde ve diinyada yasanan savas ve ¢a-
tismalara kars, insana ve farkli kimliklere hosgoriiyle yaklasmay: esas alan, ta-
rihi yaklasimin 6n plana ¢ikarilmasi ve yiiksek dille seslendirilmesi saglanmaya
calisilmigtir.

Anahtar Kavramlar: Osmanl kiiltiri, hosgori, ¢esitlilik, bir arada yasa-
ma.

The Conception of Diversity, Flexibility, and Tolerance in Islamic His-
tory

When we consider religion, which is as old as the history of humanity, from
the perspective of Turkish-Islamic history, we see the Seljuk, Anatolian Seljuk
and Ottoman Empires who adopted “diversification, flexibility and tolerance”
have accepted the unrestricted rather than the restricted in its social dynamics.
We see that they adopted to agree instead of to isolate, to live together instead
of to dismiss, to respect to what is present instead of to marginalize as a life
style. We see the Sufi members of the Turkish Islamic guild among them who
say: “Come to us regardless of what you are”, “We love those that are created for
reason of the creator”, and “Let humans survive so that the state would survive”.

Our ancestors could accomplish to bring together and survive twenty diffe-
rent ethnicities, so many different religious beliefs, sects and orders at a geog-
raphy in a climate of tolerance, where the borders were without any border, to-
lerance and flexibility has become an artistically adopted social policy, where
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diversification was not perceived as a difference but as a source of productivity
for a long time. In this statement, pluralism and the experience of coexistence
which was inherent in the genetic layout of Anatolian people are mentioned. It
is attempted to adopt the philosophy as a historical approach which accepted
tolerance towards wars and conflicts to the people and different identities and
to underline the merits of such philosophy.

Key Concepts: Ottoman Culture, diversification, coexistence.

A) OSMANLI CAGINA DOGRU ANADOLU’DA HUMANIST ALGILAR

Tugrul Bey'in ath beyleri Anadolu ufuklarinda gériinmeye basladiginda
Diyar-1 Rum firtina éncesi sessizligine biiriinmiis gibiydi. Bizans’in iktidari-
na gli¢ veren her ne varsa agir agir Dogu Anadolu’dan baslayarak geri cekil-
meye baslamisti. 1071 Malazgirt Savasi, Bizans icin Anadolu’dan cekilme,
Tiirkler icin Anadolu’yu yurt edinme anlamini tasimaktaydi.

Alparslan’in komutanlar1 bir ¢ingi misali Anadolu’ya dagilmis adeta bir
fetih yarisina girmislerdi. Sehirler, beldeler fethediliyor ancak, yagma yerini
hizli bir yeniden insa ve imara birakiyordu. Yerli ahali genellikle yerinde
kaliyor, islim zimmi hukukunun onlara tanidigi, ayricalikli konumdan
sonuna kadar yararlaniyorlardi. Bu hususta, Ermeni Tarih¢i Urfali Mateos,
Selcuklu Sultani Melik Sah hakkinda soyle demektedir: “Melik Sah’in kalbi
Hiristiyanlara kars:1 sefkat ve iyilikle doluydu. Isa’nin evlatlarina ¢ok iyi
davrandi. Ermeni halkina refah, baris ve mutluluk getirdi”. Mateos Anadolu
Selguklu Sultani Kili¢ Aslan’in 6liimii tizerine de, “Kili¢ Aslan’in 6liimii Hiris-
tiyanlar1 yasa bogmustur. Zira bu sultan yiiksek karakterli ve hayirsever bir
insand1.” demektedir.! Bu sozler Bizans'in Ermenilere yonelik 6teden beri
devam ede gelen mezhebi baskilar1 ve asimilasyon cabalar: ile birlikte
degerlendirildiginde ¢cok daha anlamlidir.

Nihayet Ermeni, Siiryani, Rum ahalinin asirlarca Selguklu, beylikler ve
Osmanli doénemlerinde bu cografyada varliklarini siirdiirebilmeleri, -
Ingiltere Karadeniz Ordusu istihbarat Birimi Raporuna gére, 1914’te
773.430 Ermeni’nin?, Osmanli Imparatorlugu'nun daha sonra Tiirkiye
Cumbhuriyeti'ni olusturan bdlgelerinde 1906-1907 tarihlerinde 1.540.359
Rum’un yasadigi® hatirlanirsa, sozii edilen tarihe dek, bu kadar yogun farkh
dine ve etnisiteye dayal niifusun, nasil Anadolu’da 6z kiiltiirlerini koruyarak
gelebildikleri sorusunun cevabi- Tiirk islam devlet ve toplum gelenegine
kazinmis, yiiksek bir insani degerler felsefesi ile izah edilebilir.

Camiler, mescitler, dergahlar, tekke ve zaviyeler etrafinda kdyler, belde-

ler kurulmus, Anadolu Tiirklesip Islamlasirken, Anadolu Ermenileri, Siirya-
nileri, Rumlar1 hem etnik kimliklerini hem de dini inanglarim1 yasayarak

! Halil Metin, Tiirkiye’nin Siyasi Tarihinde Ermeniler ve Ermeni Olaylari, MEB Yay., Ankara 2001, s.
31.

2 Yusuf Halagoglu, Ermeni Tehciri, Babiali Kiiltiir Yay., istanbul 2004, s. 106.

3 Resat Kasaba, Bir Konar Géger imparatorluk: Osmanlida Gégebeler, Gégmenler ve Siginmacilar,
Cev. Ayla Ortag, Kitap Yayinevi, istanbul 2012, s. 169.
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gliniimiize kadar gelebilmislerdir. Aslinda kurulan Anadolu Selcuklu Devleti
bu anlamda c¢esitliligi, esnekligi ve hosgoriilii diinya perspektifi ile tam bir
imparatorluk olmustur. Bu hosgorii iklimi meyvelerini vermeye baslamis,
Anadolu Abdallar1 denen goénil dostlari, sanki bu iilkenin birlik mayasi
olmus, s6z konusu insan olunca disarida birakmaksizin herkesi kucaklamis-
lardir.

Hacli Seferleri'nin yarattigi tahribata inat, Anadolu Hiristiyanlan ile
Anadolu Miisliimanlar1 birlikte yasama diisturlarint bozmamis, Mogol
yanginindan Anadolu biitlin dinamiklerinin ortak giiciiyle siyrilmay1 basar-
mistir. Yikilan devletin yikilis sebepleri arasinda gayrimiislimlerin kitlesel
isyanlarindan ve devletin yikilisina neden olabilecek biiyiik ¢apl olaylardan
kaynaklar bahsetmemistir. Halbuki Tiirkmen beylerin aralarindaki ¢ekisme-
lerin olumsuz etkileri, hemen her kaynakc¢a yazilmistir. Bu hadise, Osmanh
Devleti'nde yasanan Fetret devrinde Osmanliya baghligini biiyiik odl¢tide
koruyan Balkan Hiristiyanlarinin prototipi gibidir ve iki olayin sebebi ayni
seydir “Istimalat siyaseti”.# Hulasa camilerin ezan, medreselerin seriat,
abdallarin tasavvuf, kilise ve havralarin ayin vaaz ettigi, farkl dini ritiielle-
rin, semalarinda birlikte yankilandi1 Anadolu, istilalar1 asmis ve Osmanl
¢agina biitlin insanlik adina, o zamanlarda izine pek rastlanmayan bir seyi,
insan sevgisini, hlimanizmi: Mevlana, Yunus Emre, Hac1 Bektas-1 Veli, Ahi
Evran, Osman Gazi, Orhan Gazi ve nice savunucularini miras birakmustir.

Bugiin akademik diinya, o donemin Anadolu’sunda ki bu farkli ve ileri
medeniyet kiiltiinii algilamali ve algilatmalidir. Tiirk islam tarihinin, insanlik
degerleri acisindan belki de en 6nemli hasletleri olan bu hususlar, sadece,
Tiirk tarihinin, kiltiiriiniin, toplumsal yapisinin yeniden okunmasi ve an-
lamlandirmasinda degil, ayn1 zamanda biitiin Asya, Avrupa ve Afrika sosyo-
kiltiirel tarih siireglerinin yeniden okunmasinda da bir argiiman olarak
kullanilmalidir.

B) OSMANLI KURULUS SOZLESMESI

Osmanli Beyligi, Ertugrul Gazi dnderliginde S6giit ve Domani¢’e savrul-
dugunda o dénemde Anadolu’da kurulan onlarca beyligin en kiigiiklerinden
birisiydi. Beyligin konuslandigi cografi mekan yikilmakta olan bir impara-
torlugun (Anadolu Selcuklu), son zamanlarini yasayan baska bir imparator-
lugun (Bizans) ortasinda yer aliyordu. Beyligin yayilma alam olan Bitinya
(Anadolu Marmara’s1) fakirligin, istikrarsizligin, kah basi bos tekfurlarin,
kah kendilerine yaylak ve kislak arayan yogun Tiirkmen gocebe asiretlerin
yagmalarina talanlarina sahne olmaktaydu.

Bir adim 6tesi Balkanlar ise karmasik bir siyasi yapinin, siirsiz ¢atisma-
lar1 ile mesguldii. Sosyal ve iktisadi yapi, feodallerin serflestirdigi fakir

4 istimalatin sdzliik anlami, cezbettirme ve géniil almadir. Osmanli imparatorlugu’nda gayrimislim-
lere karsi uygulanan adalet, hosgori, yerel orflerine saygi, din ve vicdan hirriyeti, vergi ve tebaa
yukumlultklerinde kolaylik saglama gibi sekillerde kendisini géstermis zengin, anlamli ve son derece
insani bir siyasi diislince olup bize gore “pax Ottoman” Urlintinin ham maddesidir.
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koyliilerden ibaretti. Biitiin bunlar yetmezmis gibi Katolik, Ortodoks atisma-
lar kiliseler arasi niifuz miicadeleleri, yani dini ve mezhebi ¢atismalar, din
ve vicdan hiirriyeti adina bir sey birakmamisti. Dogu’da ise durum en azin-
dan siyasi bir parcalanmiglik arz ediyordu. Anadolu Selcuklu Devleti yikil-
mak iizere iken Mogol ilhanh otoritesi de Anadolu’da artik ¢ok etkin bir
sekilde hissedilmemekteydi.

Iste Osmanli hemen her anlamda béylesi kaotik bir zamanda ve sorunlu
bir mekanda bir ug beyligi olarak ortaya ¢iktl. Osman Bey esitlige ve uzlasiya
dayali bir yonetim anlayisini benimsemisti. Alperenler Osman’in cadirinda
onunla birlikte oturuyor, yiyor, iciyor ve birlikte kararlar alip tatbik ediyor-
lardi. Zira Osman’t 6ne ¢ikaran R.P. Lindner’in de “asiret” siyasi yapilanma-
sina dikkati cekerek soyledigi gibi etrafina, tstiin liderlik vasiflariyla, ortak
cikarlar (ganimetler) saglamasiydi.® Zira Osman Bey ile ilgili anlatilan su
hususlar bu durumun izahi gibidir: “ Siir uglarindaki miitevazi bir grubun
lideri olan Osman Bey, esitler arasinda birinciydi. Kii¢iik bir evi vardi ve
biitiin serveti bir koyun stiriisii ile bir kag¢ esirden ibaretti.”®

Osman Bey asiretin’ disa agik siyasi yapisim (stirekli gezen, farkl kiil-
tiirlerle bulusan ve kaynasan, ticaret yapan, etkilesim icinde olan, bazen de
zorla kendisini kabul ettiren), kendi acik fikirliligi, etrafindakileri organize
edebilme, farkli unsurlar ortak ¢ikarlar etrafinda birlestirebilme kabiliyeti
ile diger Anadolu beylerinden ayrildi. Zira o zapt ettigi topraklardaki gayri-
miislimleri, siirgiin etmek, 6telemek yerine, onlara adalet ve hosgorii ile
yaklasti. Onlar1 yerel 6rf ve adetleriyle ve gérece dncesine oranla daha az bir
vergiyle kendisine baglad1. Sagladig1 sey uzlasmaya dayal inalcik’in tabiri ile
“istimalat” siyasetinden bagkasi degildi.

Osman Bey’den itibaren Osmanlilarin gittikleri her yere gotiirdiikleri en
onemli seyler, “adalet, giivenlik, uzlasma, hoggdérii” politikalariydi. Adalet
terazisi hiikkiimdara kadar uzanabilen ¢ok etkin bir giice sahipti ve bu za-
manda s6z konusu cografyada yok gibiydi. Giivenlik, can, mal, namus muha-
fazasinin imkansiz bir hal aldig, feodallerin insafina kalmis tebaanin agir
sartlar altinda yasadigl bir zamanda, Osmanlilar1 istiin kilan en 6nemli
meziyetlerindendi. Uzlasma, Osmanlilar1 sadece ¢agdaslarindan degil,
gliniimiizde dahi bir¢cok devletten ve medeniyetten ileri kilan karakteristik
ozelliklerinden biriydi. Yerel unsurlar geleneklerini, dinlerini yasamaya
devam ediyor, islerini kaldiklar1 yerden siirdiirebiliyorlardi. Diledikleri
zaman itiraz haklarin1 kullanabiliyor, padisaha kadar ulasabiliyorlardu.
Hosgori ise Ortacagin dini, siyasi, mezhebi kutuplasmalarina inat, kurulan
bu yeni imparatorlugun caglarin 6tesini goren vizyonunu ortaya koymak-
taydi.

5 R. Paul, Lindner, Ortaca§ Anadolu’sunda Gégebeler ve Osmanlilar, Cev. Miifit Giinay, imge Kitabevi
Yay., Ankara 2000, s. 17-86.
& Arshi Khan, “Osmanli imparatorlugu: Cok Kiiltirliligin Dogulu Mimari”, Osmanli, Yeni Tirkiye
yay., Ankara 1999, Cilt 4, s. 229.

Fuad Koprulu ve Halil Inalcik da Osmanlilarin asiret kokenine vurgu yapmislar ve devletin kurulup
gelismesinde bu yapinin 6nemine deginmiglerdir.
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Karen Barkey'in dedigi gibi “cesitlilik, esneklik ve hosgori” biitiin impa-
ratorluklarin ortak 6zelligi olmakla birlikte, bu hususta en basarili olan
Osmanl imparatorlugudur.® Zira yukarida saydigimiz dort dzellik bize gore,
bu c¢agina gore oldukga ileri olan imparatorlugun, kurulus sézlesmesidir.
Zira devlet aygit1 bu s6zlesmeye uydugu siirece giiclii kalmis, uzaklastig
oranda da kan kaybetmistir. Alt1 ytz yillik tarihi boyunca, genis topraklari
iizerinde, yirmi farkli etnik gruptan, dort ayri din mensubunu yonetmis
olan® Osmanli imparatorlugu, bu basarisin1 yukaridaki meziyetlerine borg-
ludur. Oyle ki, 6zellikle klasik dénemde uzun bir siire yasanan baris ve
huzur dénemine, Batili yazarlar dahi kayitsiz kalmamislar ve bu déneme “
Pax Ottoman (Osmanli Barist)” adin1 vermislerdir.10

Osmanlilar, Islamiyet’in kurulus yillarinda, islam devletinin temel esas-
larindan biri olarak ortaya ¢ikan ve iimmet anlayisina dayanan “millet
sistemi” ni gelistirerek basariyla uygulamiglardirl. Zira Islam Hukuku,
insanlar1 6nce Miisliimanlar ve gayrimiislimler diye ikiye ayirmis, sonrada
gayrimiislimleri kendi icerisinde siyasi yonden: 1. Ehl-i Harb (Miisliimanlara
karsi savas halinde olanlar), 2. Ehl-i Ahd (Miisliimanlarla antlasma yapmis
olanlar) seklinde ayirmistir. Ehl-i ahd olanlar da lige ayrilmistir: 1. Zimmiler
(islam devletinin himayesini kabul edenler), 2. Muahedler(kendileriyle baris
yapilmis olanlar, ehl-i hudne), 3. Miistem’inler (kendilerine eman verilmis
olanlar, ehl-i eman)!2.

Islam hukukculari, gayrimiislimleri de, Ehl-i Kitap(kendilerine semavi
kitap gonderilmis olanlar), Ehl-i kitap olmayanlar(Puta tapan miisrikler gibi
semavi dinlerden olmayanlar) seklinde simiflandirmistir. islam hukukunda
gayrimiislimler, bulunduklar1 kisma gore farkh statiilere sahiptiler. Vatan-
daslik fert ile devlet arasindaki siyasi ve hukuki bag olarak tanimlandigina
gore, Islam iilkesinde siirekli olarak yasayan insanlarin hepsi, bu iilkenin
vatandaslaridir, ister Miisliiman, isterse gayrimiislim olsunlar. Ehli Kitap
olan gayrimiislimlere “zimmi”, onlara uygulanan hukuka da zimmi hukuku
denir. Zimme Koruma, himaye etme anlamina gelir. islim devleti, icten ve
distan gelebilecek her tiirlii tehlikeye karsi zimmileri korumayi, onlarin can,
mal, namuslari ile dini hayatlarini ve mabetlerini emniyet altina almayy,
Allah adina taahhiit etmistir. Boylece zimmiler devlet tarafindan korunarak,
hiir insanlar olarak savas esiri ya da kdéle muamelesi géormemislerdir.t3
Islam hukuku, kamu hukuku disinda kalan 6zel hukuk konularinda zimmile-
ri 6zerk kilmis, yerel o6rf ve adetlerine karismayarak onlarin varliklarim

8 Karen, Barkey, Farkliliklar imparatorludu Osmanliar, Cev. Ebru kilig, Versus Yay., istanbul 2008, s.
149-170.

9 Yavuz Ercan, “Osmanli Devleti'nde Misliiman Olmayan Topluluklar”, Osmanl, Cilt 4, Yeni Tirkiye
Yay., Ankara 1999, s. 197.

10 Ercan, s. 197.

1 Cevdet Kiigiik, “Osmanli Devleti’'nde Millet Sistemi”, Osmanli, Cilt 4, Yeni Tirkiye Yay., Ankara
1999, s. 209.

12 Kijciik, s. 208.

13 Kiigik, agy.
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strdiirmelerine imkan tanimistir.

Kendi topraklarinda baska din mensuplarina da genis hayat hakki tani-
yan Isldam hukukunun bu temel anlayisi, tarih boyunca degismeyen bir esas
olarak varligini Osmanlilara kadar devam ettirmistir. Bunun en agik delili,
Tiirk-islAm devletlerinin hiikiim siirdiigii bélgelerde hala diger dinlerin ve
etnisitelerin varliklarini stirdiirmeleridir.'* Bu nedenledir ki bugiin Kudiis,
Misir, Anadoluy, Irak, Suriye ve Arap yarim adasinda, eski zamanlardan beri
buralarda yasayan Hiristiyan, Musevi halklar, hala varliklarini stirdiirmek-
tedir. Ancak, Kafkaslardan, Filistin’e, Dogu Tiirkistan’a, Balkanlardan,
Myanmar’a kadar ¢agimizda bile, Miislimanlarin i¢cinde bulunduklari vahim
durumlar ise ortadadir. Bu siiphesiz diinyay1 ve insani farkli géren, okuyan
ve algilayan zihniyetlerin, hayata bakis a¢ilarinin tezahiridir.

Siiphesiz Osmanl Devleti de asrisaadet devrinden beri uygulana gelen,
Selcuklularda ve Tiirkmen Anadolu beyliklerinde de kabul géren bu anlayis-
tan etkilenmis, hatta bu algiy1 gelistirerek daha da ileri gétiirmeyi basarmis-
tir. Islam anlagildig1 iizere, Osmanliya acik bir siyasi kimlik sunmustur.
Bugiin geleneksel tarih yaziminin en biiyiik sorunlarindan birisi, islam’in
Osmanli siyaset, toplum, hukuk ve ekonomi politikalarina yansimis karakte-
rini gdrememe, tanilyamama ve tarihi siizgecten gecirerek anlamlandirama-
madir. Bu Tiirkiye'de tarih yaziminin donemsel, giindelik, siyasi, ideolojik ve
kiiltiirel ¢atismalar ikliminden fazlasiyla etkilenmesinin, tarihgilerin, 6zgir
ve 0zgiin diisiinememelerinin bir sonucudur. Hatta denilebilir ki, devletin
dini siyasetten izole etme ¢abalarina, Tiirk tarihciligi, dinin tarihi rollerinin
orselenmesi ve gormezden gelinmesi seklinde katk: saglamaya tesvik edile-
rek, tarih disiplini acisindan, korkung bir hataya itilmistir. Bugiin, icler acisi
bir durumdur Ki, bir siiri tarih¢imiz, Osmanli, Sel¢uklu tarihini (kisacasi
Tiirk Islam tarihini), Islam’in siyaset, hukuk, ekonomi ve felsefe anlayisin-
dan habersiz ya da yetersiz bir sekilde, izah etmenin imkansizlig1 ile miica-
dele halindedir. Zira Tarih béliimlerinde dogrudan Islam hukuku, felsefesi,
kiltiirti, Arapga, Farsca gibi derslerin olmamasi da bahsettigimiz ideolojik
tutumlarin, bu disipline yansimalarinin bir tezahiirtidiir. Bu, Tiirk tarihgili-
gine olaganiistli donemlerden kalmis, miadini ¢oktan doldurmus, ancak
bugiine kadar asamadigi ama mutlaka asmasi gereken bir paradokstur.

Tekrar meselemize donecek olursak, daha yolun basinda Osman Bey,
Bizans’in eski Osmanli’'nin yeni tebaasiyla uzlasmayi, kaynasmayi tercih
etmis, Hiristiyan beylere dahi cadirinda yer vermistir ki, bunlardan en
meshuru Harman Kaya Tekfuru Kose Mihail’'dir (Zamanla, Subasi Koskos,
Mavrazoumis, iznik’te bir Hiristiyan Hakim vb. de bu silsileye katilmiglar-
dir).15 Osman Bey, S6giit'te bir yandan Edebali ve Kumral Dede gibi tasavvuf
seyhlerini desteklemis, 6te yandan Rum komsulari ile iyi iliskiler kurmustur.
Kendisine bu Bilecik kafirleri ile dostlugunun sebebi soruldugunda; “Biz bu

14 Kiigik, s. 208.
> Heath W. Lowry, Erken Dénem Osmanli Devleti’nin Yapisi, istanbul Bilgi Universitesi Yay., istanbul
2010, s. 143.
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vilayete garip geldik, bunlar bizi hos tuttular” demistir. flgingtir ki, baz
Rumlar, Osman Gazi'nin tekfurlara karsi miicadelesinde onu desteklemisler,
Bizanslilarin bu u¢ “sinir” bélgesine yigdiklari1 ve Avrupa kitasindan getir-
dikleri Tiirk kokenli Pecenek ve Kumanlarda Osmanli tarafina gegerek
onlarla kaynasmislardir. Osman Gazi'nin izledigi hosgori politikasi sayesin-
de, bircok Hiristiyan islamiyet’i kabul etmistir.16

Orhan Bey ise Bizans imparatoru Kantakuzen’in kiziyla evlendigi gibi
Evrenos Bey gibi cok koklii bir Hiristiyan beyine de yaninda yer vermistir.
Evrenos Bey Rumeli'deki fetihlerin en biiyilik gazilerinden olurken, rivayet-
lere gore Orhan’in esi hayati boyunca Hiristiyanhigini muhafaza ederek!?
onun sarayinda kalabilmistir.

Fatih Sultan Mehmet dénemine kadar Bizans, Sirp ve Bulgar topraklari-
nin fethedilmesi, Balkan uluslarinin biiyiik bir béliimiinii Osmanl yonetimi-
ne sokmus ve Osmanl hiikiimdarlarini yeni bir politika, diger bir deyisle
yeni bir hukuk diizenini uygulama noktasina getirmistir. Seriat hiikiimleri-
nin séz konusu olmadigl veya ¢6zemedigi konularda hiikiimdarlara yeni
yasalar ¢ikarma yetkisi vermistir. Osmanli padisahlar1 bu durumdan yarar-
lanarak, gayrimiislim toplumlara 6zgii bazi kanunlari1 siirdirmekte bir
sakinca gormemislerdir.8 Ornegin, genel bir kaide halini alan “Belde-i orfe
uyulmasi, teamiilii kadime aykir1 davranilmamas1” emri yeni fethedilen
yerlerdeki uygulamalarla ilgilidir.

Osmanli merkezi yonetiminin yerel bazi1 hukuk kurallarini ve gelenekle-
rini tanima siyaseti, bu bolgelerin devlete olan bagliligini artirmis, olasi
gelisebilecek muhalif hareketlerini de daha dogmadan yok etmistir. Nitekim
Antakya Piskoposu Makarios, Ortodokslara zulmeden Katolik Lehliler
hakkinda soyle demistir: “O insafsizlar tarafindan éldiirtilen binlerce insan,
kadin, kiz ve erkeklere agladik, Tanr1 Tiirklerin devletini ebedi eylesin. Zira
Tiirkler vergi aldiktan sonra Hiristiyan ve Yahudilerin dinlerine dokunmaz”1?

Yakin zamanda basilan “Kosova’'nin Kisa Tarihi” adli kitapta Malcom’da
sunlar1 gozlemlemistir, “Balkan koyliileri serflige indirgenmek yerine dere-
beyleri karsisindaki haklarinda ilerlemeler yasadilar. Osmanlilarda kolelik
yoktu, fakat énceki Hiristiyan hiikiimdarlardan kalmisti: Iskence ve sakatlama
sé6z konusu oldugunda, Osmanli kanunlart aslinda selefinden ¢ok daha insani
idi.”20

Bu hususta carpici bir 6rnek de, Osmanli baskenti Bursa’y1 XIV. ytizyilda
ziyaret eden bir mahpus: Bavaryali asker Johann Schiltberger’dir. Ona gore,
“ Sehirde Hiristiyan olsun, putperest olsun, Yahudi olsun fakirlerin konuk

% Yulug Tekin Kurat, “Cok milletli bir ulus olarak Osmanli imparatorlugu”, Osmanli, Cilt 4, Yeni
Turkiye Yay., Ankara 1999, s. 217.

7 Khan, s. 231.

18 Kurat, 5.218.

¥ Kurat, s. 218.

20 Khan, S. 231.

483



edildigi sekiz fakirhane(hayir evi) vardi...”?!

Orhan Bey, bir taraftan Hiristiyan tebaa ile kaynasmay siirdiiriirken di-
ger yandan da Miisliiman ulema ve tasavvuf ikliminin 6nde gelenleri ile
baglantilarin1 giiglendiriyordu. Beylik hizla devlete eviriliyor, ¢adirdan
saraya yerlesik bir diizene, merkezi bilirokrasiye dogru ilerliyordu. Biirokra-
si bir yandan ulemay, diger yandan da I. Murat’la birlikte giderek artan bir
sekilde kapi kullarini da icine aliyordu. Baska bir deyisle; hizla biiyliyen
devlet aygit1 dil, din, irk farki gézetmeksizin, herkesin kabiliyetini, kendi
hizmetinde bir potada homojen ve daha giiclii bir iksire ¢ceviriyordu. Askeri
yapida da durum bundan farksizdi. Zira bir tarafta devsirmelerden kurulu
Kapikulu ordusu, diger tarafta Ttirkmen sipahilerden kurulu eyalet ordusu
ayni gaye icin ayni meydanda savasiyor ya sehit ya da gazi oluyorlardi.
Sarayin etrafl, imparatorlugun dort bir yanindan baskente akin eden zeki,
kabiliyetli zanaatkarlar, tiiccarlar, sanatcilar, 6grenciler, alimler, seyhler,
ihtida eden gayrimiislimlerle ya da Urban misali Hiristiyan oldugu halde
Osmanli'ya hizmet eden Hiristiyan ve Yahudilerle doluyordu.

Hiikiimdarlarin sarayinda esleri olarak, Bizans, Sirp, Bulgar, Germiyan,
Dulkadirli gibi degisik dillerin, dinlerin, kiiltiirlerin membainda yetismis
prensesler eksik olmuyor; haremde yetistirilen bilge cariyelerin, padisahlar-
la evlenmeleri hizla geleneksellesiyordu. Zira I. Murat ve 1. Beyazit'in anne-
leri Hiristiyan Rum’du. 1. Murat Bulgar Prensesi Tamara ve Bizans Prensesi
Helena ile evlenmisti. I. Beyazit Sirp Prensi Lazar’in kizi Despina ile hayatini
birlestirmisti. Biitiin bu kadinlar, Osmanl sarayina, Hiristiyan danismanla-
rin1 getirmisler ve Osmanli saray uygulamalarini ve merasimlerini etkile-
mislerdi.22 Hulasa Devlet-i Ali'ye de, s6z konusu olan sey farkliliklar1 kabul-
lenmek ve uzlasi ile hiitkmetmek olunca, dini, siyasi, askeri hatta ailevi biitiin
ictimai tesekkiillerini sonuna kadar agiyor, hosgoriide sinir tanimiyordu.

Bu etkilesim sahasi o kadar genislemisti ki, dinde bunun i¢ine girmisti.
Tipki pagan Orta Asya Tiirklerinin Islim’a Samanist 6geleri tasimasi gibi,
tasavvuf ehli olan Miislimanlar birtakim Hiristiyan azizlerinin ruhaniligini
benimseyerek, kendi Miisliiman erenleri ile bir tutmuslardir. St. George ve
St. Theodore’un Hizir ilyas ile St. Nicolas’in Sar1 Saltuk ile St. Ciharalam-
pos’un Hac1 Bektas ile kurduklar siki iliskiler bu durumun agik gostergesi-
dir.

Bu misalleri baska yerlerden ve baska kiiltiirel cevrelerden ¢ogaltmak
miimkiindiir. Zira Imparatorluk cografyasi Ispanya’dan Horasan’a, Misir’dan
Balkanlara, Basra’dan Kafkaslara kadar siirekli hareket halinde olan onca
tarikat, seyh, mirit ile kaynamaktaydi. Bu cereyanlar, cogu zaman hiikiim-
darlarin muhatabi olabilmekte ve onlar1 dogrudan etkileyebilmekteydiler.
Mustafa Kara bu konuda, Osman Gazi-Seyh Edebali, Orhan Gazi-Geyikli
Baba, I. Murat-Postnisin Baba, I. Beyazit-Emir Sultan, II. Murat-Haci Bayram-
1 Veli, II. Mehmet-Aksemsettin, II. Beyazit-Balim Sultan... iliskilerine dikkat

2 Lowry, s. 89.
22 Khan, s. 231.
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cekmistir.23

Osmanl Imparatorlugu’ndaki uzlas: kiiltiirii ve tarikatlarin, seyhlerin bu
stirecteki rollerine isaret eden Barkey, “Tiirklerin, 6zel kimliklerine ve dini
ethoslarina odaklandiginda, mesele tiimiiyle gézden kacirilmaktadir. Mese-
le, yiikselmekte olan Osmanlilarin, dinler ve kiiltiirler arasinda farkliliklar
anlamamis olmasi degil; araci olup farkl niifuslar bir araya getirdiklerinde,
giic ve sayginlik elde etmenin farkliliklarla birlikte ¢alismayi, onlar1 kabul
etmeyi, sinirlar1 asmay1 gerektirdigini, baska herkesten daha iyi anlamis
olmasidir... Zaman icinde, fetheden ile fethedilen Hiristiyanlar ile Miisliiman-
lar (ama ayni zamanda Yahudiler), gocebe ve yerlesik niifuslar arasinda
sinirlar ortaya ¢ikacakti. Fakat basta sinir boylarindaki topraklara yerlesen
seyhler ve dervisler, Islami kaideleri insanlar1 ayirmak icin degil; daha
ziyade onlar1 ortak hedefler dogrultusunda bir araya getirmek i¢in kullani-
yorlard1.”24 demistir.

Sonug olarak, Osmanh asireti, beylige, devlete ve imparatorluga dogru
hizla evrilirken bu bas doéndiiriicii biiylime, gii¢ ve itibar kazanma siirecini,
ancak gittikleri tlkeleri, nizam-1 dlem iilkiisii ile sarmalayan, farkliliklar
zenginlik olarak algilayan ve her zenginligi mutlak devletin faydasina sunan
anlayisi ile siyasetin merkezine istimalati koyan, yaninda saglam bir adalet,
giiclii bir giivenlik ag1 kuran tegkilatlanmasina borg¢ludur.

C) KLASIK DONEMDE CESITLILIK VE HOSGORU SIYASETI

“26 Yaslarinda gisteren (aslinda 19 ila 21 yaglari arasinda) geng bir
adam, hos goriiniimli, iri yart ama boyu ortalama, kollar1 heybetli; saygidan
cok korku uyandiran bir havasi var, kahkahast idareli, bilginin pesinden kosan
biri. Prenslere 6zgii bir comertlik liitfedilmis kendisine, niyet ettiginde inatgi,
her konuda atilgan, kararli ve Makedonyali Iskender kadar da séhrete diiskiin.
Her giin Roma tarihi ve bagka tarihler... Papalar, imparatorlar, Fransa Kralla-
r1, Lombartlar hakkinda vakayinameler okutturuyor; Ug dil konusuyor: Tiirk-
ce, Rumca, Slavca. Kili kirk yaran bir titizlikle Italya’nin durumuyla... Papalik
makamiyla, imparatorluk makamiyla ilgili bilgi topluyor, Avrupa’da kag tane
krallik bulundugunu dégreniyor. Devletleri ve vilayetleri gésteren bir haritasi
var. Diinyanin vaziyetini ve savas ilmini incelemekten fazla tatmin edici
buldugu bir sey daha yok, hi¢ bir sey ona daha fazla haz vermiyor. Diinya
meselelerini keskin bir zekd ile inceliyor, hiikmetme arzusuyla yanip tutusu-

”

yor

Bu sozler, Constantinople’nin fethinden hemen sonra II. Mehmet'le go-
riismek iizere Venedik’ten gelen Giacomo de Languschi(Langusto)’ye ait.
Langusto, Fatih’i atilgan, kararli biri, hirsh bir 6grenci, Romalilarin ve Bi-
zanslilarin mirasgisi, sahsi giicli ve kudreti baska halklara, bagka kiiltiirlere
kars1 besledigi meraka ve kendisini ac¢ik bakis acgisina denk diisen, biri

2 Mustafa Kara, Metinlerle Osmanlilarda Tasavvuf ve Tarikatlar, Sir Yay., istanbul 2008, s. 69.
24 Barkey, s. 85.
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olarak tanimliyordu.?®> Gergekten de II. Mehmet genis vizyonu ile devleti
hemen her alanda ¢aginin en modern ve en giiclii imparatorlugu konumuna
ulastirmisti. Bu agik fikirli, 6zgiir ve 6zgiin diisiinen devlet adami i¢in impa-
ratorluktan daha dnemli hi¢bir sey yoktu. Kurdugu sistem ise tamamiyla
farkliliklarin, sinirlarin belirsizlestigi, 6tekilestirmenin en aza indigi, hemen
her cesit din, diisiince ve yasam bicimine saygi duyuldugu ama mutlaka
cesitlilikten elde edilecek giiciin, devlet icin seferber edildigi bir sistemdi.

Fatih, gercek anlamda bir imparatordu ve bunun geregi olarak, tebaasi-
nin mutlulugu ve huzurunu temin etmek kadar, bu siiper giice her tiirli
katkilarinin saglanmasini da énemsiyordu. Bu nedenledir ki Fatih, kurdugu
merkezi orgiitlenmesinde devsirmelere ve ihtida etmis olan Hiristiyanlara
yer vermekten ¢ekinmemistir. Oyle ki, son Bizans Imparatoru XI. Constanti-
nus Palaelogus 29 Mayis 1453’te dldiigiinde devleti devam etse, yerine
gececek oglu yoktu. Muhtemelen devletin basina agabeyinin ii¢ oglundan
birisi gececekti. Fetih ile devleti yikilinca bu ii¢ taht adayr Osmanli saray
hizmetine alindi. Bunlardan birisi sehrin diismesinden 17 yil sonra 1470’te,
Harem duvarlari arkasindan, Osmanli donanmasi amirali ve Gelibolu Vilaye-
ti Sancak Beyi Mesih Pasa olarak, tarih sahnesine ¢ikti. Zira Mesih Pasa,
bununlada kalmadj, II. Bayezit doneminde, iki kez de Sadrazamliga getirildi
ve bu gorevde iken vefat etti. Diger kardes ise, Il. Mehmed'in favorileri
arasinda olup Has Murat Pasa ismiyle Rumeli Beylerbeyi olarak ortaya cikti.
Has Murat Pasa, Uzun Hasan lizerine yapilan sefer sirasinda sehit oldu.26
Hulasa Padisah, Bizans hanedanindan olanlara dahi Osmanlh Kkapilarini
acacak kadar komplekslerden ve komplo teorilerinden uzak ileri bir diistin-
ce yapisina sahipti.2’

Cesitlilik, zenginliginden faydalanma siireci i¢in bu heniiz bir baslangicti.
Zira 1453 Istanbul’un fethi ile 1516 - 1517’de merkezi Arap topraklarinin
fethi arasinda gegen yarim asirdan fazla bir stirede, bir ¢cok Osmanl sadra-
zaml, vezir ve komutani eski Bizans ve Balkan aristokratlarinin ¢ocuklari
arasindan secilmisti. 17 yillik bir stirede iki kez sadrazamlik yapan Davut
Pasa(eski aristokrat Bizans-Sirp ailesi Angelovic’'in bir halefi), Sultan II.
Bayezid'in kizlarindan biriyle evlenmis ve bes farkli zamanda sadarette
bulunmus olan Ahmet Pasa Hersekzade(eski Prens StjepanHersegovic, St.
Sava Diikiiniin oglu), iki kez sadrazamlik yapmis olan (birincisi, 1501-1502,
ikincisi, 1506-1511), Bosnali ufak ¢apl bir asil olan Radosin Ostoya’nin oglu
Hadim Ali Pasa, Arnavutluk Diikii Menebor’'un oglu olan ve 1514-1515te
kisa siire gorevde kalan Dukaginzade Ahmed Pasa ve son olarak Bosnali asil
Borovinic ailesinden gelen Hadim Sinan Pasa?8 sadaret gibi Osmanl Devle-
ti'nin en 6nemli makamina kadar yiikselmis asilzade ailelerin ¢ocuklaridir.

% Barkey, s. 96.

% Lowry, s. 129.

7 Bizans imparatorunun glincii yegeni ise kesin olmamakla birlikte 1473’te saraydan sadrazam
olarak goreve getirilen Gedik Ahmet Pasa olabilecegi tartigilmaktadir. Genis bilgi igin bkz. Lowry, s.
128.

28 Lowry, s. 129.
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Bunlara Rum Mehmet Paga, Ishak Pasa, Mustafa Pasa gibi bir de devsir-
me sisteminden gelenleri eklersek -I. H. Uzungarsili, XVI. asrin sonlarina
kadar bir buguk asir igerisinde Karamani Mehmed Pasa, Candarli-zade
Ibrahim Pasa, Piri Mehmed Pasa ve Manisali Lala Mehmed Pasa miistesna
olmak tizere vezir-i 4zam olan otuz dort zaatin hepsi de devsirmeden yetis-
meydi demektedir?- daha kurulusundan beri farkl diinyalara ac¢ik olan bu
imparatorlugun adalet, uzlasi1 ve hosgorii merkezli rasyonel ve esasinda
pragmatik yonetim seklini daha iyi anlayabiliriz. Bununla beraber, ihtida
edenler ve devsirmeler bir yana Hiristiyan kimligi ile devlete hizmet eden
unsurlar da vardi. Ornegin, Divan1 Hiimayun terciimanhg, Eflak ve Bogdan
beyligi(valiligi) gibi gérevler verilen Rum beyleri gibi.

Zira Kanuni Sultan Siileyman’in sarayinda iki kez elgilik yapan Ogier
Ghiselin de Busbecg, asillere bagimli olan Avrupali hiikiimdarlar ile kamu
gorevlerinde kolelerin basi olan Osmanli Sultani arasindaki farki gozlemle-
misti. O, sistemde kana bagh asaletin bulunmamasinin, Sultan1 kélelerini
secmek ve yeteneklerine gore gelistirmekte serbest biraktigini belirtiyordu;
sistem bir meritokrasi idi ve kisinin en yiiksek mevkilere ¢ikmasinin éniinde
kendi kapasitesinden baska hi¢cbir engel bulunmuyordu.3?

Fatih’ten itibaren devletin siyasi yapisinda giderek artan bu cesitlilik ve
aciklik, gayrimislimlere karsi uygulanan hosgorii siyasetinin, sistemli bir
yaplya dontstiiriilmesinde de goriiliir. Zira buna gore, cemaatler her tiirlii
dini ve dahili islerini diizenlemekte serbest birakildilar. Ancak kiliselerin ve
havranin siyasetle ugrasmasi yasakti. Devlet de cemaatlerin dini islerine
karismazdi. Ancak devlet, dini liderlerin idari gorevleri de oldugu i¢in onla-
rin secimine miidahale ederdi. Her cemaat dini liderini ve ruhani meclisini
serbestce secer ve devletin onayina sunardi. Padisah tasdik ederse patrik
gorevine baslardi. Patrigin baskanliginda olusan ruhani meclis, cemaatin her
meselesiyle ugrasirdi. Osmanlhlarin gosterdigi hosgorii ve gelistirdigi bu
sistem sayesinde, Osmanl ililkesinde yasayan cesitli dinlere, mezheplere ve
irklara mensup insanlar, asirlarca din ve mezhep kavgalarinin devam ettigi
bir ¢agda, Ortadogu’da Kafkaslarda ve Balkanlarda huzur ve asayis icinde
yasadilar.31

Padisah, bu konuda o kadar samimiydi ki biiyiik diismani Bizans’1 devir-
dikten hemen sonra herkes Ortodoks Patrikhanesinin kapatilacagini ve
biitiin Rumlarin siirgiin edilecegini bekleye dursun, O Georgios Scolarios
Gennadios’1 Patrik olarak atadi, “Patrik olunuz. Cenab-1 Hak sizi muhafaza
etsin. Her vakit meveddetimden istifade edebilirsiniz. Her hususta eslafinizin
hukuk ve imtiyazina malik olunuz.”32

Ekrem Hayri Ayverdi, Fatih tarafindan patrigin ziyaret edildigini, vezir-

2 [smail Hakki Uzun Carsili, Osmanli Tarihi, 2. Cilt, TTK Yay., Ankara 1994, s. 11.

30 Khan, s. 229.

31 Kiigik, s. 210.

32 Hikmet Ozdemir, “Azinliklar igin bir Osmanli-Tiirk Klasigi 1453 istanbul Sézlesmesi”, Osmanli, Yeni
Turkiye Yay., Ankara 1999, s. 224.
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lik riitbesine ytkseltildigini, korumasina bir yeniceri kitasi verildiginin
rivayet edildigini; fakat birbirleriyle iki dost olarak felsefi goriis alisverisin-
de bulunduklarinin kesin oldugunu belirtmistir. Mezheplerine, rahiplerine
gosterilen bu hiirmet biitiin Ortodokslarin hiirmetini celp etmis ve Istan-
bul’dan kaganlardan bes bin kisi geri geldigi gibi, 1458’de Mora Valisi Vene-
diklilere karsi, Atina ahalisi Italyan dukalar1 Francesco Acciajuoli’ye karsi
Fatih’ten muavenet dileyerek memleketi, adaletli ellerinde tutanlara teslim
etmekte tereddiit etmemislerdir.33

Burada yine, Osmanl esneklik ve hosgorii siyasetinin anlasilmasi baki-
mindan 1453 istanbul Sézlesmesinden s6z etmeden gecemeyecegiz. Bu
ahitname Osmanl Sultani ile Galata Zimmileri arasinda yapilmistir. S6zles-
mede Fatih,34

“1. Kabul eyledim ki, kendiilerin ayinleri ve erkanlari(adetleri ve kural-
lar1) ne vechile carl ola-gelirse, yine ol Gslub iizere adetlerin ve erkanlarin
yerine getiireler. Ben dahi lizerlerine varup kal’alalirin yikup harap etme-
yem.”,

“2. Buyurdum ki, kendiilerin mallar1 ve riziklar1 ve miilkleri ve mahzen-
leri ve baglari ve degirmenleri ve gemileri ve sandallari ve bilclimle metalar:
ve avretleri ve oglanciklar1 ve kullar1 ve cariyeleri kendiilerin ellerinde
mukarrer ola(yerinde birakila).”,

“3. Anlar dahi rengberlik edeler. Gayri memleketlerim gibi deryadan ve
kurudan sefer edeler, kimesne, mani ve miizahim(sikint1 veren)olmaya,
muaf ve miisellem olalar(bagisikliklari tartisilmaya).”,

“4. Ben dahi tizerlerine hara¢ vaz’edem, sal b-al (yildan yila) eda edeler,
gayrilar gibi. Ben dahi bunlarin iizerlerinde nazari serifim dirig buyurma-
yup(esirgemeden) koruyam gayri memleketlerim gibi.”,

“5. Ve Kiliseleri ellerinde ola, okuyalar ayinlerince. Amma ¢an ve
nakis(kilise ¢ani) ¢almayalar. Ve Kkiliselerin alup mescit etmeyem. Bunlar
dahi yeni kilise yapmayalar.”,

“6. Ve Ceneviz bezirganlar1 deryadan ve kurudan rengberliikediip gele-
ler ve gideler. Gimriiklerin adet iizere vereler.”,

“7.Ve buyurdum ki, evlerine doganci ve kul konmaya ve kal’a-i meskire
halki ve bazirganlar1 angaryadan muaf ve miisellem olalar.”

Fatih’'in devlet felsefesinin orjinal bir iirtinii olan bu belge, farkl dinler-
den topluluklar giivenlik ve hosgorii iginde bir arada tutan Osmanli yénetim
anlayisinin bir iirtind olup “Osmanl Baris1” adiyla 250 y1l Akdeniz havzasin-
da yasamistir.3>

Sonug olarak; Fatih’in “1453 Istanbul Sézlesmesi”, 21.yiizyila giren bir

3 Ozdemir, s. 224.

3 sdzlesmenin 6nemli gériilen konuyla ilgili bélimlerinden alinti yapiimistir. Belge hakkinda genis
bilgi icin bkz. Ozdemir, s. 223-228.

35 Ozdemir, s. 227.
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diinyada azinliklarin korunmasi alaninda, dillerini kullanma ve kendi dille-
rinde egitim gérme dinlerinde serbest olma ve ibadetlerini serbestce yapa-
bilme; 6zel kiiltiirlerini ve tarihi varliklarini giivenlik i¢inde siirdiirebilme
seklinde uluslararasi hukuk belgelerinde kabul géren -nevar ki biitiin ¢aba-
lara ragmen isletilemeyen- modern zamanlarin insan haklar1 s6zlesmeleri
ile rahatlikla karsilastirilabilir.36

Osmanh imparatorlugu, en giiglii dsnemleri dahil, hicbir zaman Tiirkles-
tirme ve IslAmlastirma politikalar1 giitmemistir. XVI. yiizy1l baslarinda
Imparatorlugun niifusu 8 milyon civarinda olup, bu niifusun yaris1 Miislii-
man yarisl ise gayrimiislim idi. Devlet bundan sonra hizla Ortadogu ve
Afrika’da Miisliman topraklar fethetmis ve niifus icerisindeki Miisliiman
orani artmigtir. Ancak, yine de gayrimiislimlere ydnelik bir benzestirme
politikas1 giidiilmemistir. Kald1 ki devlet, asli unsuru olan Turkligiini bile
kurulus so6zlesmesine sadik kalarak, son donemlerine kadar, siyasi bir
kimlik olarak hi¢ zikretmemistir.

Bu bélgenin gayrimiislim unsurlari ne Bizans doneminde ne de sonra-
sinda “Osmanli Baris1” formilasyonunun sagladigi baris ortamini hi¢ bula-
manuslardir. Zira 1204 IV. Hagh Seferi ile Latinlerin Istanbul’daki Rumlara
kars1 zuliim kar tutumu hala unutulmamaistir. Bizans soylularindan Grandik
Notheras’in “Istanbul’da Latin fesi gormedense Osmanli sarif1 gérmeye
raziyim” so0zl hald akillardadir. Nitekim, Notheras'in Osmanlilari ne kadar
iyi tanidig1, Bizans Tarihgi Francis’in su sozleriyle daha iyi anlasilir: “Sehrin
fethinin ticlincii giinlinde padisah, sehre karsi kazanmis oldugu biiytik zaferi
nedeniyle biiytk térenler ve senlikler tertipleyerek, o zamana kadar, sehrin
muhtelif yerlerinde gizlenmis bulunan biiyiik kii¢cik herkesin, en ufak bir
rahatsizliga ugramadan serbestce dolagsmalarini emretti... Savas korkusu ile
sehirden ka¢mis olanlarin evlerine donmelerini ve herkesin dnceden oldugu
gibi, kendi evinde kendi orf, adetleri ve de kendi dinine uygun olarak yasa-
masini emretti.”37

Cami, kilise, havra, tekke ve zaviyenin bir mahalde bir birine girdigi, car-
s1 pazarinin siyah, beyaz, sar1 irktan insanlarla dolup tastigi, farkl dillerin
cetin pazarliklara karistigl, rengarenk giysilerin alindig, satildigi ve giyildigi
bir sehri mahalleyi sokagl hayal etsenize. Iste “Osmanh Baris1” bugiin, 21.
ylizyillda dahi hayalini kurmakta zorlandigimiz bir seyi basarmistir. Oziinde
adalet ve hakkaniyetin, mayasinda farkliliklardan gocunan, benzestirmek,
asimile etmek icin alabildigine ugrasan, gayri insani bir zihniyetin degil,
farkliliklar1 uzlastirma sanatinin, cekinmeden deyiniz ki hiimanizmin,
korkmadan deyiniz ki demokrasinin, insan haklarinin oldugu bir perspektif-
le bunu yapmistir. Osmanlilar, bu kelimelerin, hentiz akademik bir termino-
lojiye biirtinmedigi, siyasi anlamlar kazanmak bir yana, siyasetcilerin yanin-
dan bile gegmedigi bir doneme inat, kurulus sézlesmesini bunlar iizerine
insa ederek insanliga biiyiik bir miras birakmislardir.

36 Ozdemir, s. 227
37 Ozdemir, s. 223.
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“Osmanli Baris1” maalesef, Batili iilkelerin a¢ gozluliiklerinin, sémiirgeci
zihniyetlerinin kurbani olmustur. Asirlar siiren bu baris iklimi, Batili olan
her seyi ileri, Dogulu olan her seyi geri sayan; Batili miiesseseleri ve kiiltiir-
leri medenilesmenin 6n sarti, Dogulu miiesseseleri ve kiltiirleri, dili, dini,
felsefesi ve yasam bicimi ne olursa olsun, geriligin sebebi addeden sapkin,
gayri hiimanist bir zihniyetin, saldirgan tutumuyla yikilmistir. Oyle ki bunu
hem de hiimanizm, demokrasi, insan haklar tacirligi yaparak basarmistir.
Zira Osmanl geri ¢ekildiginde biraktig1 her yerde onlar ya da isbirlikgileri
kalmistir (Kuzey Afrika’da, Kibris’ta, Arap Yarimadasi'nda, Balkanlarda,
Kafkaslarda, Kirim’da). Ancak onlardan geriye harap olmus iilkeler, yagma-
lanmis somiirilmiis sehirler, bolgelerin yerel unsurlari arasinda 6zenle
ihdas edilmis kavgalar kalmistir. Kisacasi, Osmanli’dan geriye “Osmanli
Baris1” lizerine savas, catisma, zuliim ve kargasalardan beslenen, derin bir
kaotik durum insa edilmistir.

Nihayet, ecdadin hos bir sada biraktig1 bir meseleyi daha zikrederek bu
boliimii kapatacagiz. Mesele hos gormekse, toplumu insani degerlerle
anlamak ve algilamaksa, Osmanlilar tarihleri boyunca yaptiklariyla bunu
hep ispat etmislerdir. Yukaridaki, hasletleri bir yana, mazlumlara sahip
cikan samimi tutumlariyla da bunu acgik¢a gostermislerdir. Zira séz konusu
olan garipler, mazlumlar olunca, siginilacak yerin Osmanl oldugunu Batil
arastirmacilar, hatta o dénemde yasamis ¢agdas tevarihler hep yazmislardir.

Orug¢ Bey Tevarih’inde, Osmanlilarin bu giizel ve 6zel hasleti icin, “Bu
Osmanlilar garipleri sevicidirler” der. 1490’larda Ispanyollar, Miisliimanlar1
ve Yahudileri ateslere atip yakarken, Miislimanlarla birlikte Yahudileri de
bu cehennemden kurtararak Istanbul’a Galata’ya getiren ve yerlestiren,
onlara kol kanat geren Osmanlilar olmustur. Diger taraftan Balkanlarda
Katolik Macarlarin estirdigi din ve mezhep terérii Osmanl hakimiyeti ile son
bulmustur. Ne gariptir ki, 1848 Macar Miiltecileri sorununa neden olacak
olan olayda ise bu kez Ortodoks Ruslar, Macarlara saldirirken, zulmeden ve
zulme ugrayan aktorler farkli olsa da, zulme boyun egmeyen ve sessiz
kalmayan taraf yine Osmanlilar olmustur. Oyle ki Rusya, Osmanlr’ya siginan
Macar Miiltecilerini de bahane ederek, Osmanliya saldirmistir. Cikan meshur
Kirim Savasi’'nda, Avrupa kamuoyu Hiristiyan olmalarina ragmen, miiltecile-
re kucak acan Osmanli'y1 yiiksek insani hasletlerinden dolay:1 6ve 6ve yere
goge sigdiramamis ve tabi ki baska cikarlari da geregi, Osmanli’'nin yaninda
Rusya’ya karsi savasa girmislerdir.

Kisacasi, A. Khan'in belirttigi tizere, “Osmanli sultanlarinin ¢ogu, diger
rejimlerin baskisi altinda kalmis kisiler i¢in, koruyucu ve kurtarici olarak
algilanabilir. Osmanli imparatorlugu’nun bu olumlu imajinin altinda yatan-
lar, tagidiklar1 Gazi ruhu ve Isldmiyet'in hiimanizma ve hoggorii ilkeleri-
dir.”38

Tarih tekerriirden ibarettir denilir, tekerriir eden ettirilebilen giizel sey-

38 Khan, s. 229.
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lerse bu ne kadar anlamlidir. Zira 1990°’larda Saddam Hiiseyin’in zulmiinden
kagarak iilkemize siginan yiizbinlerce pesmergeye, Bulgaristan’daki zulim-
den kacarak gelen soydaslarimiza ve nihayet su giinlerde, Suriye diktatorlii-
giinilin iskencelerinden bunalarak yurdumuza gelen, Suriyeli Miisliimanlara
kapilarini acan gelenek, genetik olarak bu millette var olan siyasi ve ahlaki
vicdan ile ilgili olsa gerektir.

SONUC

Selguklulardan itibaren Tiirk-islam devletlerinde gériilen cogulculuk
kiltiiri bu devletler tarafindan karsisina gecilecek bir durum olarak degil,
yanina alinarak strdiriilebilir bir durum olarak algilanmistir. Siiphesiz
bunda islam Hukuku’nun ortaya koydugu, hiimanizm anlayisini derinden
besleyen kaidelerin (Zimmi Hukuk) etkisi biiylik olmustur. Daha Osmanl
cagina gelmeden Anadolu’da farkliliklara tahammiil etme, hatta cesitliligi
zengin kaynaklar olmak iizere, devlet ve toplum yararina kullanma algisi
gelismistir.

Osmanlilar ise islami esaslara dayanan, bu “millet sistemini” olabildigin-
ce revize etmis ve ortaya imparatorlugun her bir metre karesinden, her bir
toplulugundan siyasi, askeri, ekonomik destek alan ve bu yerlere ve toplu-
luklara 6zerkligi, adaleti, hosgoriiyli bahseden bir anlayisla ortaya ¢ikmis-
lardir.

Avrupa kendi mezhebi ve kiiltiirel farkliliklarini savas, kavga ve dteki-
lestirme sebebi olarak gore dursun, Osmanli Hiristiyanlar1 mekanlarinda
huzur icerisinde biiyiilk problemlerle karsilasmaksizin yasamislardir. Os-
manl barisi denilen ve bugiin hala arastirmacilari pesinden kosturan bir
diinya goriisii ve vizyon yaratan Osmanlilar, cagimizin problemlerine ¢6ziim
olabilecek, ¢cok 6nemli bir miras birakmislardir. Mesel3, icinde kompleksiz
bir insan algis, farklhiligi, insanlarin ana dillerini, yerel adetlerini, ibadetleri
ve ibadethanelerini tehdit olarak algilamayan, lireten, kafasi ¢alisan, devlete
ve topluma hizmet etmek adina bir s6zl ve bir diisiincesi olan herkese
kamusal alan1 agmak gibi.

Biitiin bu tarihi tecriibelerin bugiin kullanilamamasi ise maalesef tarih-
¢inin ve tarihgiligin hep tosladigi ayni sey olan, tarih suursuzlugu duvari ile
ilgilidir. Tarihci Robert Kelley, “Ilgilenilen konunun tarihi géz ardi edilme-
seydi, pek ¢ok kotii politika, kotii sifatini tasimayabilirdi”3® derken ne kadar
haklhdir. XVIIL. yiizy1l Fransiz aydinlanmacilari, insanlara gercegi gostermek
ve onlar1 bilin¢glendirmek tizere, baskicilig1 ve bos inanglar sergilemelerini
onlemede tarihin kullanilabilecegini diisiinmiislerdi.*® Ancak, XX. yiizyilda
Tiirkiye’de bu trendin tam tersi istikametinde gelismeler oldu. Tarihgiligi-

3 David E. Kyvig-Myron A. Marty, yani basimizdaki Tarih, Tarih Vakfi Yurt Yay., istanbul 2000, s. 8.
4 E. H. Carr-). Fontana, Tarih yaziminda Nesnellik ve Yanlilik, Cev. Ozer Ozankaya, imge Kitabevi
Yay., Ankara 1992, s. 23.
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miz, baskici, otoriter, milliyetci, asir1 tiniter ve devletgi siyaset anlayisinin
bir araci olarak kullanildi ki, bu durum R. Kelley’i daha iyi anlamamizi
sagliyor her halde. Bu baglamda, “Ne kadar geriye bakarsaniz, o kadar ileriyi
goriirsiiniiz” tarih felsefesini, s6z konusu olan Tiirk tarihi olunca, maalesef,
bakmakla gérmek arasindaki fark ile izah edebiliriz her halde.
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COKKULTURLU BIR ULKE VE MUSLUMANLAR:
AVUSTRALYA ORNEGI

Yrd. Dog. Dr. Ali Kiirsat TURGUT

Akdeniz Universitesi {lahiyat Fakiiltesi

Ozet

Cokkiltirlilik, giiniimiizde sadece sosyal ve politik bir teori olarak kal-
mamig, Amerika, Avustralya, Kanada ve baz1 Avrupa tilkelerinde bir devlet poli-
tikas1 olarak da benimsenmistir. Her iilke farkl bir ¢okkiiltiirliilik anlayisina
sahip olmakla birlikte, genel bir yaklasim olarak dini ve kiiltiirel farkliliklarin
korunmasi prensibi, biitiin devletler tarafindan kabul edilmistir denilebilir.

Avustralya cokkiiltiirliiliik politikasini 1970’lerin ortasinda benimsemistir.
Bu gelismenin arka planinda, daha 6nce iilkeye girmesine izin verilmeyen ulus-
larin gdgmen ya da siginmaci olarak topluma dahil olmalar1 yatmaktadir. Bu do-
nemde Tiirkiye’den de pek ¢ok insan gé¢men olarak Avustralya’ya gitmisti. An-
cak iilkenin islam dini ile tanisiklig1 cok daha éncesinde gerceklesmistir. Yakla-
sik iki asir 6nce, Afganistan’dan go¢ eden Miisliimanlar tilkedeki ilk mecsidi insa
ederek sembolik olarak Islam’in toplumda gériiniir hale gelmesine katki sagla-
miglardir. Bugiin tilkede farkl etnisitelerden gelen ve sonradan Islam’1 segen
pek ¢ok Miisliiman vardir.

Her ne kadar Avustralya sekiiler degerleri benimsemis bir tilke olsa da Ka-
tolik ge¢misinin izlerini hem toplumsal hayatta (6rnegin Christmas ve Good Fri-
day tatilleri gibi) hem de egitim alaninda (Katolik tiniversiteler ve kolejler gibi)
gormek mimkiindiir.

Cok Kkiiltiirlii ve ¢ok dinli bir tilke olan Avustralya’da niifusun ¢ogunlugunu
Hiristiyan gruplar olusturmaktadir. Son zamanlarda verilen istatistiklere gore,
kendini hicbir dine ait gormeyen veya ateist olarak tanimlayanlarin oraninda
ciddi artislar gozlemlenmektedir. Ornegin katolik okullarinda egitim géren pek
cok geng kendisini ‘ateist’ olarak tanimlamaktadir. Bunun yaninda Budizm ve Is-
lam en hizli yayilan dinler arasindadir. (Misliimanlarin orani 2011 verilerine
gore %2.2°dir).

Avustralya’da yasayan her birey milliyet, din ve dil unsuru gozetilmeksizin
kanun o6niinde esittir. Yetkililerin Avustralya degerleri (Australian Values) ola-
rak isimlendirdigi (dogruluk, giiven, hak ve hukuka riayet gibi) hususlar, toplu-
mun biitiin kesimine esit sekilde yayilmasi bir ilke olarak kabul edilmistir.
Avustralya ¢ok kiiltiirli bir iilke olmanin sorumlulugunda hareket ederek ku-
rumlarini da buna gore dizayn etmektedir. Bu iilke, iiniversitede dinler arasi di-
yalog merkezinin kurulmasina, yerel otoritelerin farkli dinlere mensup din
adamlarini bir kurulus altinda toplama gibi cesitli faaliyetlerin gerceklesmesine
firsat tanimaktadir. Ayrica Avustralya yetkilileri, din gérevlilerini (imam) faali-
yetlerine dahil ederek Miisliman toplumun hem entegre olmasina hem de ya-
santilarini daha huzurlu siirdiirmesine yardimci olmaktadirlar. Bu arada, Miis-
liiman din gorevlilerine devletin resmi organi tarafindan, gesitli sosyal konular-
da seminer diizenlemek bunlara 6rnek olarak gosterilebilir (Religious Leaders
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Civics and Media Training Program gibi).

Sekiiler bir devlet anlayisini benimseyen Avustralya, iilkedeki farkli dine
mensup insanlarin ihtiyaglarini gézetmektedir. Boylece farkli etnik ve dini kim-
likler arasinda meydana gelebilecek gerilimleri de azaltmaktadir. Bu tebligde
Avustralya’nin farkl dinlere, 6zellikle islam dinine ve miisliimanlara, yaklasimi
nazara verilerek kendi icinde toplumsal barisi nasil tesis ettigi tizerinde durula-
caktir. Avustralya’nin, ¢okkiltiirliilliigiin getirdigi dezavantajlar1 nasil avantaja
dontstiirebildigi de (birlikte baris icinde yasama seklinde) orneklerle ortaya
konmaya calisilacaktir. Bu drnekler, Avustralya’da yaklasik 5 yil kaldigim stire
icindeki sahsi tecriibeleri icermektedir. Avustralya 6rneginden hareketle ¢ok-
kiiltiirlii bir toplumda dinin oynadigi rol ele alinacaktir. Ozetle bu teblig, kiiresel
barisla ilgili soylem ve teorilerin giincel hayatta ne dereceye kadar uygulanabilir
olup olmadigini géstermeye ¢alisacaktir.

A MULTICULTURAL COUNTRY AND MUSLIMS: A CASE OF AUSTRALIA

Multiculturalism in the present day is not only a social and political theory
but also a state policy which has been adopted in America, Australia, Canada
and some European countries. It can be said that although every state has a dif-
ferent understanding of multiculturalism, as a general point of view in principal,
the preservation of religious and cultural diversities have been accepted by all
governments.

Australia embraced the policy of multiculturalism in the middle of 1970’s.
The bacground of this development leans on the idea the nations who have been
not permitted to enter to the country get involved in the society as an immi-
grant or asylum-seeker. During this process, many people from Turkey went to
Australia as an immigrant too. But, the acquaintance of Australia with Islam
goes back to much earlier. About two centuries ago, muslims who migrated
from Afghanistan contributed to the appearance of Islam symbolically in Aus-
tralian society by building the first masjid in there. In Australia today, there are
many muslims who come from different cultural bacgrounds, some born as
muslims and some converted to Islam later.

In spite of the fact that Australia adopted secular values, it is possible to see
the traces of Catholic background both in the social life such as the Christmas
holiday and Good Friday and in the educational area such as Catholic Universi-
ties and Colleges.

In Australia, which is a multicultural and multi-religions country, the ma-
jority of population consists of Christian sects. According to the recent statistics,
the proportion of people who define themselves as not belong to any religion or
an atheist is drastically increasing. For instance, many youths who study at the
Catholic schools in Australia describe themselves as atheists. Besides, Buddism
and Islam are among the fastest expanding religions. (According to the statics of
2011, the muslim proportion is %2.2).

Everybody living in Australia is equal in the sight of law without the con-
sideration of nation, religion and language. The issues that are called by the au-
thorities as Australian values (like truth, trust and obeying to the law and the
rights) are accepted as principals to be equally spread to the all spheres of the
society. Australia formed all institutions according to these principals acting out
of the sense of responsibility to become a multicultural country. In order to
achieve to this, Australia creates many opportunities such as establishing the
centres for inter-religious dialogue in the universities and gathering the reli-
gious leaders (like priests, imams etc.) who from different religions around the
same network. Moreover, the Australian authorities try to help to the muslim
community by including Imams to their activities which result in their integra-
tion and the maintenance of their life peacefully. As a goog example of this, the
seminars (like the Religious Leaders Civics and Media Training Program) orga-
nized by the official authorities for Imams can be quoted.



Australia adoption of the understanding of secular state protects the needs
of the people belonging to the various religions. Thus, it also diminishes the
troubles which might occur between different ethnicities and religious identi-
ties. This paper will reflect on Australia’s approach in setting up the social-peace
with different religions, particularly Islam and Muslims. Moreover, it will also
try to present how Australia transforms the disadvantages of multiculturalism
into the advantages with a few concrete samples such as living together in
peace. I personally experienced some of these during my stay nearly 5 years in
there. With this, it is aimed to evaluate what the role of religion is in a multicul-
tural society thorough the case of Australia. Briefly, this paper will struggle to
indicate whether the theories and discourses relating to the global peace are to
some extent applicable to daily life or not.

1. COKKULTURLULUK KAVRAMI VE KAPSAMI:

Cokkiilturliilik, kiiltiir kavramu ile iliskili olup, kiilttrler arasindaki fark-
hiliklara isaret ederek bunun bir gerceklik oldugunu iceren kavramdir.
Cokkiilttirlilik kavrami, kiiltiirel kokeni ne olursa olsun farkli kiiltiirel
geleneklerin esitlik esasina dayanarak bir arada yasamalarinda herhangi bir
sorunun olmadigini belirten siyasal ve toplumsal bir sistemin ifadesi olarak
ortaya cikmistir. Bu baglamda c¢okkiiltiirliiliik, 1rk, etnik yapi, dil, cinsel
yonelim, cinsiyet, yas, engelli olma, sosyal sinif, egitim, dinsel yonelim ve
diger kiiltiirel boyutlarin farkina varilmasidir, denilebilir.

Bunun yaninda g¢okkdltiirliiliik terimi, sadece farklilik ve kimlikle ilgili
bir kavram olmayip, kiiltiirle kaynasmis ve ondan beslenen farklilik ve
kimliklerle, yani bir grup insanin kendilerini ve diinyay1 anlamakta, bireysel
ve toplu yasamlarimi diizenlemekte kullandiklar1 inanglar ve uygulamalar
biitiiniiyle de ilgilidir.2

Cogulculuk ve cokkiltiirliiliikk anlayis1 postmodernite ile kendisine genis
bir yasama alani olusturmustur.3 Modernligin son birkag¢ yiizy1l icinde kendi

! Mustafa Erdogan, Liberal Toplum Liberal Siyaset, Siyasal Kitapevi, Ankara 1998, s. 195; Mustafa
Kemal San, ‘Farklilik ve Cokkdiltiirliiliik Siyasetleri Ustiine Bir Deneme’, Milel ve Nihal, yil: 3, sayi: 1-2,
Aralik 2005-Haziran 2006, s. 79; Bu konuda ayrintil bilgi i¢in bkz.: Bhikhu Parekh, Cokkdiltiirliligi
Yeniden Diisiinmek, (cev.: Bilge Tanriseven), Phoenix Yay., Ankara 2002; ismail Cirik, ‘Cokkltiirli
Egitim ve Yansimalar’, Hacettepe Uni. Egitim Fak. Der., 34, 27-40, s. 28.

2 Parekh, age., s. 3.

3 Postmodernizm, Bati diisiincesinde yer alan temel argiimanlarin modern dénemde eski &nemini
yitirdigi ve gegcerliliginin de kalmadigi ana teziyle kendini géstermistir. Ozellikle 1960’I yillardan
sonra toplum kuraminda meydana gelen paradigmal degisimlerin bir ifadesi olarak beliren postmo-
dern kuram, modernligin adeta kutsal bir dogma olarak kabul ettigi biitunlik, tekillik ve evrenselcilik
dislincesini temelden pargalayan bir yapi iginde gelisim gostermistir. Modern cag felsefesi, Bati
akilcihg, sanati ve kulturel ilkeleri kendi nesnellikleri konusunda higbir tereddide yer vermeyecek
tarzda evrenselci bir perspektif icinde bulunurken; postmodern kuram, tim bu inanislara temelden
karsi ¢ikarak bunun yerine “kalici ve onulmaz belirsizlik kosullar altinda bir yasama; iddialarin,
tarihsel olarak sekillenmis goreneklerinden daha saglam ve baglayici bir zemine dayandigini
kanitlayamayan, kendisiyle birlikte, yaris halindeki sinirsiz sayida yasam bigiminin var oldugu” bir
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disindakini otekilestirme, dislama ve hor goérme siiregleri ile kendisini
ortaya koyan perspektifi yaninda4, postmodern teori irklarin, kiiltiirlerin,
cinslerin, cinselliklerin ¢ogulculuguna vurguda bulunarak hi¢bir tarzin
digeri ilizerinde egemenlik kuramayacagi, her unsurun esit temsile yetkin
oldugunda 1srar etmektedir. Postmodernligin meydana getirdigi bu atmos-
fer daha sonralar1 farkliliklarin adeta kutsandigi ¢okkiiltirciliik politikala-
rinin da mesru temelini olusturacaktir.

Cokkiiltirliilik kavrami veya politikalarinin ¢ikis nedenlerine bir goz
atildiginda bunlarin basinda; ¢éken somiirge imparatorluklarinin ardinda
biraktiklar1 biiytlik etnik cesitlilik ve bunlara mensup insanlarin is bulma,
daha iyi bir yasam gayesiyle goce zorlanmasi gelmektedir. Bu da ‘cokkiiltiir-
lilik’ kavrami bir zorunlulugun neticesi midir? sorusunu akla getirmekte-
dir. Clinkii insanlar, kendi dogup biytudigi tlilkede iyi yasam kosullarina
sahip olamayip, daha huzurlu (maddi-manevi) bir yer bulmak i¢in go¢ etmek
zorunda kalmislardir. Aslinda ¢okkiiltiirliliigii doguran nedenlere bakildi-
ginda bunun siyasi, dini, ekonomik pekg¢ok sebebi de icinde barindirdig
gorilmektedir. Her ne sebeple olursa olsun ¢okkiiltiirlillik postmodern
donemin bir gercegidir. Giiniimiizde bir¢ok iilke ¢okkdltiirli bir yapiya
sahip olmasindan dolayi, politikalarin1 buna goére belirlemis veya daha
onceki politikalarini ¢okkiiltiirlilik anlayisi cercevesinde degistirmek
zorunda kalmistir.

Bugiin diinya iilkelerinin pek ¢ogu, hatta tamamina yakini, farkl etnik,
dil, din ve kiiltlir yapisina sahiptir. Cok az iilkenin vatandasinin ayni etnik-
ulusal gruba ait olduklari ve yine bunlarin pek azinin ayni dili konustuklari
ifade edilmektedir. Go¢ yoluyla farkli etnik yapidan insanlar1 bir araya
getiren ilkelerin cokkiiltiirliliik projesinin amaci, gé¢gmenlerin kendi kim-
liklerini ifade edebilmelerini ve eger isterlerse tlizerlerindeki asimilasyon
baskisini azaltabilmelerini saglamaktir.”

Ozetle ifade etmek gerekirse, cokkiiltiirliiliik denildiginde bir toplumun
dis diinyaya karsi kapilarim1 kapatarak kendi 6zel gettosunda huzurlu bir
yasam slirmesine yarayan bir siyasal sistem olarak anlasilmamalidir. Bunun
yerine c¢okkiltiirli toplumlar, yasam bigimlerinin esit haklarla birlikte
yasamasl, her yurttasa bir kiiltiirel miras diinyasi i¢erisinde biliyiime ve
cocuklarini bu yiizden ayrima ugramaksizin ayni diinya i¢cinde biiyiitme

algilayis tarzi tzerinde odaklanmaktadir. Bkz.: Zygmunt Bauman, Yasa Koyucular ile Yorumcular,
(cev.: Kemal Atakay), Metis Yay., istanbul 1996, s. 145; San, agm., s. 73-74.

4 Ashinda bu durum, moderniteye has bir durum degildir. Batili Ortacag déneminde (en karanlik
dénemlerinde) de diglayiciydilar. Bu hususu sadece modern dénemle sinirlandirmanin pek de dogru
bir yaklagim oldugu séylenemez.

®San, agm., s. 75.

 Will Kymlicka, Gokkiiltiirlii Yurttashk-Azinlik Haklarinin Liberal Teorisi, (¢ev.: Abdullah Yiimaz),
Ayrinti Yay., istanbul 1998, s. 25.

7 Kymlica, age., s. 80-83; San, agm., s. 87.
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firsatin1 veren siyasal yapilar olmalidir.® Bu nedenle ancak zayif baglara
sahip bir toplum, farkliliklar tehdit olarak goériir. Ayrica boyle bir toplum,
farkliliklar1 hos karsilayip bunlarla birlikte hosgorii icinde yasamayi sagla-
yacak gliven ve istekten yoksundur.?

2. AVUSTRALYA’NIN COKKULTURLULUK TARIHI VE POLITIKASI:

Avustralya ¢agdas donemde hem saglikl isleyen demokrasisi hem de
cok kiiltiirlaligiiyle dikkat ceken bir kita devlettir. Her ne kadar genel valisi
ile eyalet valileri Ingiliz Kralicesi tarafindan ataniyorsa da, yaklasik 22
milyon niifusuyla Avustralya kendi icinde bagimsiz bir tilkedir. Bu niifusun
3’te 1'i, farkh iilke vatandasi olarak dogmus ve Avustralya’ya yerlesmis
insanlardan olusmaktadir. Hemen hemen diinyanin her yerini kapsayacak
sekilde 200’i askin ililkeden gociip gelen bu insanlar sayesinde Avustral-
ya'da 175’ten fazla dilin konusuldugu ifade edilmektedir.10

Avustralya'nin ¢okkiiltirliilik politikas1 giiniimiize gelinceye kadar, ge-
nel olarak iki asamadan ge¢mistir. Ik zamanlarda (1960’lara kadar) gog-
menlere yaklasimi asimile politikasi lizerine kurulmustur. 1960-1973 arasy;
Beyaz Avustralya Politikas1 (bu politika beyazlarin istiinliigline dayanmak-
tadir). Bunun neticesinde iilkeye sonradan yerlestirilen beyazlar (Ingilizler,
Iskoglar, hatta Avrupa’dan gécmenler de dahil) bu iilkenin asil sahipleri olan
yerli Aborjinlere anlatilmasi gii¢ insanlik dis1 muameleleri reva goérmiisler-
dir. Aborjinler hem asimile hem de Beyaz Avustralya politikasinin kurbam
olmuslardir.!?

Ulkedeki siyasetciler, gd¢cmenlerin biiyiik cogunlugunun ana dillerinin
Ingilizce olmadigini gériip her etnik grubun kendi kiiltiirlerini koruyup
gelistirebilmeleri icin cesitli imkanlar sunmuslardir. S6zgelimi 1970’lerin
baslarindan itibaren hiikiimet, gégmenlerin kendi kiiltiir ve dillerini koru-
yup gliclendirmelerine destek olmak icin biitceden tahsisat ayirmis ve bunu
da giderek arttirmistir. Avustralya, 1973 yilina kadar toplumuna dncelikle
cokkiiltiirlilik kavramini tanitmis, bu tarihten itibaren Avustralya hiikii-
metleri ¢ok kiltiirliligii bir devlet politikasi olarak benimsemis ve bu
meselede neler yapilacagiyla ilgili parlementolarinda pek cok karar alip,

8 Jirgen Habermas, ‘Demokratik Anayasal Devlette Taninma Savasimi’ Cokkiiltiirciiliik ve Taninma
Politikasi, (Yay. haz.: Amy Gutman), (cev.: Mehmet H. Dogan), Yapi Kredi Yay., istanbul 1996, s. 130-
131.

° Parekh, age., s. 251; Giniimizde cokkilturliligi savunanlarin yaninda onun islevini yitirdigini,
hatta 6lduguni iddia eden birgok distnir de bulunmaktadir. Bu konuda ayrintili bilgi igin bkz.: Betiil
Duman, ‘Gokkaltirlilikten Ricat Mi?’, Sosyoloji Dergisi, 3. Dizi, 23. Sayi, 2011, ss. 207-239.

10 ). Jupp, From White Australia to Woomera: The Story of Australian Immigration, Port Melbourne,
Cambridge University Press, Victoria 2007; Farida Fozdar, ‘Social Cohesion and Skilled Muslim
Refugees in Australia’, Journal of Sociology The Australian Sociological Association (2011), v. 48 (2),
s. 167-168.

1 Bu konuda &érnek olarak bkz.: Andrew Armitage, Comparing the Policy of Aboriginal Assimilation:
Australia, Canada and New Zealand, UBC Press, Canada 1995.
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bunlar1 hayata gegirmislerdir.12

Merkezinde milli kimlik ve tarihinin yer aldig1 Avustralya’nin ¢okkiiltiir-
lilik politikasy, Avustralya toplumunun kiltiirel farkhiliklarimi dikkate
almay1 hedeflemektedir. Bu politika ayn1 zamanda Avustralya’nin miisterek
degerleri ve kiiltiirel geleneklerini paylasmay1 da ihtiva etmektedir. Avust-
ralya, cokkiiltiirliiliik politikasina uygun olarak biitiin vatandaslarin haklari
ve sorumluluklarini 6nemsemektedir. Ayrica Avustralya’nin ¢ok kiilttrliiliik
politikasi, devletin sundugu hizmetlerde kiiltiirel farkliliklar1 g6z o6niine
almay1 amaglamaktadir. Sozgelimi; kiilttirel farkhiliklarin1 dikkate alarak
biitiin vatandaslarin sosyal ahenk icerisinde ve Avustralya demokratik
degerleri cercevesinde birarada yasamalarina zemin hazirlar. Sundugu
hizmetlerde adaleti temel ilke olarak benimser. Ayrica ayrimcilik, 6tekiles-
tirme ve hosgorisiizliige karsi her tiirli tedbiri alir.13

Avustralya, farkl kiltiirlere sahip toplumlari baris iginde yasatmak icin
pek cok proje gelistirmis ve ¢ogunu hayata gecirmistir. Harmony Day,
Multicultural Festival gibi devlet tarafindan cesitli faaliyetler diizenlenmek-
te ve bunlarin gerceklesmesi i¢in fonlar ayrilmaktadir. Bu etkinliklere her
toplum ¢esitli diizeylerde istirak ederek geleneksel kiyafetler, yemekler, el
isleri ve benzeri kiiltiirel unsurlarini tanitmaktadir. Bu gibi organizasyonla-
rin gerceklesmesi i¢cin devlet yetkilileri belli bir fon da ayirmaktadir.

3. AVUSTRALYA’NIN COKKULTURLULUK POLITIKASINDA
MUSLUMANLARIN YERI:

Islam ve miisliimanlar denildiginde akillara ilk énce Tiirkiye ve Ortado-
gu iilkeleri gelse de, bugiin sayilar1 hi¢ azimsanmayacak derecede olan ve
dinyanin en kalabalik Miisliman topluluklarinin, Giiney Asya ve Asya-
pasifikte oldugunu gormekteyiz. Niifusu 250 milyona ulasan Endonezya
basta olmak tizere, Hint alt kitas1 ve komsu tilkelerde yasayan Miisliimanla-
rin niifusu, hem Arapca hem de Tiirkce konusan pek cok tilke Miislii-
man’indan daha fazladir. Ulkemizde ¢ok fazla bilinmemesine ragmen tarih-
sel agidan giiclii bir baga sahip oldugumuz bu dinyanin bir pargasi da
modern Avustralya’dir. Avustralya Asya-pasifikte Miisliiman iilkeler tarafin-
dan ¢evrilmis bir kita devlettir.

Bugiin Avustralya’nin etnik ve kiiltiirel agidan farklilik gésteren en zen-
gin toplumlarindan birini Miislimanlar olusturmaktadir. Miisliimanlarin
iilkedeki varlig1 somiirgecilik ddoneminde Avrupalilarin miistemlekelerinden

2 http: www.immi.gov.au/media/fact-sheets/06australias-multicultura...; Ayrica bkz.: Kymlica, age.,
s. 47; Anthony H. Birch, Nationalism and National Integration, Unwin Hyman, London 1989, 167-
172.

3 Avustralya, cokkiiltirliliik politikasini yerlestirmek ve daha iyi anlatmak icin bu politikayr destek-
leyecek 3 6nemli yeni kurulus insa etmistir. Avustralya Cokkultirlilik Komisyonu (Australian
Multicultural Council), Irkgilik Kargiti Milli Birlik ve Stratejisi (A National Anti-Racism Partnership and
Strategy), Cokkilturli Genglik Spor Ortakhgi Programi (A Multicultural Youth Sport Partnership
Program).  Ayrintilar  i¢in  bkz.:  http://www.immi.gov.au/media/fact-sheets/06australias-
multicultura....
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getirdigi bazi1 Miisliiman gruplardan ¢ok eskiye gitmektedir. Batililarin bu
biiyiik kitay1 kesiflerinden 150-200 yil 6ncesinde, Endonezya’nin giineyinde
bulunan Sulavi adasindan kitaya diizenli bir sekilde gelen Makassan ve
Bugis tiliccarlarina rastlamaktayiz.'* Avustralya kiyilarinda ilk ticari ve
sanayinin Misliimanlar tarafindan gelistirilmesinden sonra, balik¢iligin
yanisira inci, mercan ve diger deniz iriinleri konusunda da yerlilere yar-
dimci olan Miislimanlarin bolgeye zenginlik getirdigi gozlemlenmektedir.
Hatta Avrupalilarin kitay1 somiirge haline getirdikleri donemde bile bolge-
deki Miisliimanlardan, 6zellikle de Malay Miisliimanlarindan, istifade ettik-
leri bilinmektedir.15

Avustralya’'nin islam dini ile gercek anlamda tanismasi, 1800’li yillara
tekabiil etmektedir. Gemilerle Avustralya’ya gelen Afgan gd¢menler, yanla-
rinda develerini de getirerek burada nakliye alaninda yadsinamaz hizmetler
ifa etmislerdir. Her ne kadar Afgan olarak adlandirilsa da, deveciler genelde
Hint, Pakistan, Afgan, Tacik ve Tiirklerden olusmaktadir. Develer 1840l
yillarda Avustralya’ya ithal edilmis, Afganlilar ise grup grup 1860-1890
yillar1 arasinda getirilmistir. 1860’da 8 Miisliiman ve bir ka¢ Hindu getiril-
mistir. 1866 da ise bu say1 31'e cikmistir. Genelde Racistan ve Belucis-
tan’dan getirilen bu deveciler Avustralya’'nin ilk Miisliman toplumunu
olusturmaktadir. Dogal olarak bu 30-40 yillik siirede 3000-4000’e yakin
deveci getirilmistir. Kiicimsenemeyecek kadar biyiik olan bu rakamin
netligi konusuna gelince ise, Miisliimanlarla ilgili pek ¢ok konuda oldugu
gibi bu konuda da herhangi bir kesin kayit yoktur.1¢ Afganli miislimanlar
ayni zamanda burada ilk mescidi bina ederek Islam’in kurumsal olarak
yerlesmesine de vesile olmuslardir. Her ne kadar Beyaz Avustralya politika-
s1 belli bir etkiye sahip olsa dal’, . Diinya Savasi sonrasi yasanan kiiresel
krizin de tesiriyle Avustralya daha 6nce yabancilara (6zellikle miisliimanla-
ra) koydugu kotay1 bazi iilkelerden kaldirmistir. Bu iilkelerin basinda da,
1920 ve 1930’larda gelen Arnavutluklu Miisliimanlar olusturmaktadir. Her
ne kadar sayilari az da olsa onlar1 Bosnali Miisliimanlar takip etmektedir.

ikinci Diinya savasindan sonra ise, béylesine biiyiik bir kitanin (Tiirkiye
yluz6lcliimiinlin yaklasik 10 katina tekabiil etmekte) az bir niifusa sahip
olmasi ve iilkenin is¢iye olan ihtiyaci onlar1 yeni gogmen alimina sevk etmis-

4 jsmail Albayrak, ‘Avustralya’da Miislimanlarin Tarihi’, islam Ulkeleri Tarih ve Codrafya Etiitleri
Dergisi, Yil: 2, Sayi: 2-3, 2010, s. 21-22; Wafia Omar-Kirsty Allen, The Muslim in Australia, Canberra:
Australian Government Pub. Service 1996, 9.

15 Mary Lucille Jones, Muslim Impact on Early Australian Life An Australian Pilgrimage, (ed.: M.L.
Jones), Melbourne: Victoria Press 1993, s. 40.

16 Christine Stevens, ‘Afghan Camel Drivers: Founders of Islam in Australia’, Muslim Impact on Early
Australian Life An Australian Pilgrimage adh eser iginde, s. 49; Albayrak, agm., s. 23.

7 Beyaz olmamanin dezavantaji, mevcut Misliimanlari da oldukga olumsuz etkilemistir. Bir taraftan
vatandaslik haklari yok sayilirken diger taraftan da is bulma konusunda pek ¢ok Musliman sanslarini
kaybetmistir. Bir donem bu lilkeye gelen, hatta oldukga iyi is yaparak zenginlesen bazi Musliimanlar
bile beyaz Avustralya politikasindan dolayr mevcut haklarini kaybetmistir. Bu sebeple ¢ok sayida
Mislimanin 20. ylyzilin basinda ulkeyi terk ederek memleketlerine geri dondukleri gérilmektedir.
Ayrintilar igin bkz.: Albayrak, agm, s. 26.
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tir. Bu donemde Avustralya’ya gelen ilk Miisliimanlar genellikle Avrupa’da
miilteci kamplarinda bulunan Bognaklar ile Bulgar, Kibris, Macaristan ve
Rusya’da yasayan Tiirklerden olusmaktadir.!® Avustralya’nin ekonomik
anlamda iyilesmesi buraya daha fazla go¢gmen gelmesine sebep olmustur.
1960’tan sonra gerceklesen biiyiik go¢ dalgasinda, 1967-1971 yillar1 arasin-
da, Tiirkiye’den yaklasik 10000 kisi Avustralya’da ¢calismak iizere getirilmis-
tir. 1911’de Avustralya’da sayilar1 yaklasik 300 olan Tiirk Miisliiman niifusu
bugiin 120000’in Gzerindedir. 2001 yilina kadar Avustralya’da dogan Tiirk
Miislimanlarin sayisi 23.479’a ulagsmistir.1®

Cokkiiltiirliiliigiin bariz bir sekilde yasandig1 Avustralya’da Miisliiman-
lar, Katolik ya da Anglikan Kilisesinde oldugu gibi merkezi bir otoriteye
sahip degildirler. Her ne kadar Avustralya’daki her eyalet ve bolge kendi
icinde bir {ist dernek ya da konseye ve bu iist konseylerin de bir iiyesi
Avustralya genelinde Avustralya Islam Federasyonu Konseyinde kendi
organizelerini temsil etseler de, genelde bu iist yapilar tim Miisliimanlari
kusatacak otoriteye sahip degillerdir.2® Her miisliiman toplum, camii, der-
nek, okul gibi kurumlar1 kendi imkanlari ile agarak problemlerini kendileri
halletme yoluna gitmektedirler. Avustralya’da su anda yaklasik 190'in
tizerinde camii bulunmaktadir.2!

Miisliimanlar ilk 6nce camii insa ederek hem dinlerini hem de kiilttirle-
rini muhafaza etmeye ¢alismiglardir. Bu baglamda Avustralya’da miisliiman-
larin insa ettigi camiiler sadece ibadet edilen yerler olarak gériillmemelidir.
Camiiler ibadetin yanisira, Kur’an ve dini ilimler, kiiltiirel ve sosyal igerikli
faaliyetler, cenaze isleri, bayramlasma vb. gibi topluma yodnelik pekcok
aktivitenin gerceklestirildigi yerlerdir. Avustralya hiikiimetleri gecmise
bakarak camii ve benzeri dini ve Kiiltiirel kurumlar1 insa etme konusunda
daha hosgoriiliidiir ve herhangi bir problem g¢ikarmamaktadirlar. Hatta
yetkililer, ilk zamanlar ibadet yeri olmayan miisliimanlarin en azindan
Cuma, Teravih ve Bayram namazlarini eda etmek icin lokallerin salonlarini
(Community Hall) tahsis etmislerdir.

Avustralya’daki miisliimanlar, Hristiyan ve Budistlerden sonra en bii-
yuk tgiinci dini grubu olusturmaktadir. Bazi disiiniirlere gore, bdylesi
kalabalik bir dini topluluk, maalesef, milleti sekillendiren kimlik ve degerle-
rin kiiltiirel bir pargasi asla kabul edilmemistir.22 Bu biiyiik orana ragmen su

8 Mary Lucille Jones, ‘To Rebuild What Was Lost: The Post-war Years and Beyond’, An Australian
Pilgrimage iginde, s. 87; Albayrak, agm., s. 29.

9 Abdullah Saeed, Islam in Australia, New South Wales: Allen&Unwin 2003, s. 9.

20 Avustralya islam Cemiyetleri Federasyonu (AFIS: Australian Federation of Islamic Societies), AFIC:
Australian Federation of Islamic Councils, bunlara ek olarak her eyaletin kendi adi altinda islami
organizasyonlari da mevcuttur. ICV (Islamic Council of Victoria), ICNSW (Islamic Council of New
South Wales) gibi kurumlarda bunlardan sadece birkag tanesidir.

2L AFIC, Directory, Sydney: AFIC Pub., 2009.

22 1, Brasted,( 2001) ‘Contested Representations in Historical Perspective: Images of Islam and the
Australian Press 1950-2000’, ss. 206-27, Muslim Communities in Australia adli eser iginde, (edit.: A.
Saeed and A. Akbarzadeh), Sydney: University of New South Wales Press.
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bir gercek ki, miisliman olmayan Avustralya’llar, islam ve miisliimanlar
hakkinda ¢ok az sey bilmektedirler.23

Avustralya’nin miislimanlara kars1 tutumu, Avrupa’daki ulus devletle-
rinden farklilik arzetmektedir. Elbette bu ifadelerden Miisliimanlarin iilkede
hi¢ bir sorunu yok anlami ¢ikarilmamalidir. Bununla birlikte Avustralya’daki
miisliimanlarin durumu diger Avrupa iilkeleriyle karsilastirildiginda cok
daha iyi durumda oldugu da bir gercektir. S6zgelimi; Fransa’'nin kadinlara
sosyal hayatta burka giymesini yasaklamasi gibi tutumlar Avustralya’da
gorilmemektedir. 11 Eylil saldiris1 ve takip eden yillarda cereyan eden
Londra, Madrid ve Bali vb. pek cok hadise, diinyanin diger iilkelerinde
oldugu gibi, Avustralya’daki miisliimanlarin konumunu olumsuz etkilemis-
tir. Medyada miisliimanlar1 niteleyen ‘Seytan Otekiler’ seklinde haberler
yapilmasi?4, miisliimanlarin toplumsal alanlar1 kullanimlarim1 kontrol ve
mislimanlarin kiltiirlerini aktarmalarinda sinirlama gibi tesebbiisler bu
konuda d6rnek olarak verilebilir.2

Zaman zaman miislimanlara yonelik evde, sokakta, iste, alis-veris mer-
kezlerinde kotii muameleler lokal olarak olsa da, Avustralyalilar'in %85'i
kiltiirel farkhihigr desteklemekte ve bu farklilikla yasamaktan memnun
oldugunu belirtmektedirler.26 Queensland’da yapilan bir telefon anketinde
ise halkin %78’i Avustralya misliimanlariyla ilgili bir problemin olmadigini
ve onlar miisliimanlarin da diger insanlar gibi olduklarini diisiinmektedir-
ler.27

Avustralya’nin, biiylik sehirlerinde (Melbourne ve Sydney gibi) demog-
rafik yapinin bir geregi olarak gosterdigi hosgoriilii tutumu ve bu yondeki
uygulamalari, Anglosaksonlarin yogunlukla yasadig: diger sehirlerde maale-
sef goriilmemektedir. Buralarda hala yabanci diismanhig1 varligini devam
ettirmektedir. Bu da bize cokkiiltiirlii bir iilke olan Avustralya’nin Miislii-
manlara yonelik politikasinin bir zorunluluk sonucu mu oldugu sorusunu
akla getirmektedir. Bu konuda 11 Eylill sonrasi Avustralya’da yasanan
Islamofobik saldirilar érnek olarak gosterilebilir.28

Biitiin bunlara ragmen iilkede zaman zaman meydana gelen Miisliiman

2 Bkz.: Issues Deliberations Australia, Muslims and non-Muslims in Australia: Final Report, 2007.
Available at: http//ida.org.au/content.php?p=dpprelease.

24 N, Kabir, ‘Representation of Islam and Muslims in the Australian Media, 2001-2005’, Journal of
Muslim Minority Affairs (2006), 26 (3), ss. 313-28.

%5 A, Jakubowicz, ‘Poitical Islam and the Future of Australian Multiculturalism’, National Identities
(2007), 9 (3), ss. 265-80).

% K. M. Dunn, J. Forrest, . Burnley and A. McDonald, ‘ Constructing Racism in Australia’, Australian
Journal of Social Issues (2004), 39 (4), ss. 409-30.

27 H. Rane, ‘Media Content and Inter-Community Relations’, Islam and the Australian News Media
adli eser iginde, (edit.: H. Rane, J. Ewart ve M. Abdalla), Carlton: Melbourne University Press 2010;
Bu konuda ayrintili bilgi i¢in bkz.: Farida Fozdar, agm, ss. 167-186.

2 (Ornegin; 05.02.2010 tarihinde Bati Avustralya Eyaleti baskenti olan Perth sehrindeki Canning-
Stileymaniye Camii’nin kubbesine silahli saldiri olmus, ancak olay bireysel bir girisim olarak deger-
lendirilmistir. Yine 2012 yili Agustos ayinda Melbourne merkezinde bulunan Thomastown Camii’nin
dis duvarlarina yumurta atilmig olup, bu olay da sistemli bir saldiri olarak degerlendirilmemistir.
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karsit1 olaylar, genel bir durum arzetmemektedir. Bunlar ya kat1 irk¢ilarin
tavirlari ya da medyanin veya dis etkenlerin kamuoyunu etkileme girisimle-
ri olarak degerlendirilebilir. Avustralya’nin miisliimanlara yonelik politikasi,
iktidarda olan partiye gore sekil almaktadir, diyebiliriz. Ozellikle 11 Eyliil
sonrasi ¢ikarilan anti-ter6r yasalar1 bunun en bariz érnegini tegkil etmekte-
dir. Burada Liberallerin isci partilerin aksine daha fazla Islam karsit1 iiye
bulundurmasi da bunu desteklemektedir. Fakat devletin miisliimanlara
yonelik bilingli bir ayrimcilik politikasi oldugunu da sdéyleyemeyiz. Aksine
topluma yonelik egitim, igsizlik ve liderlik kurslar1 gibi pek ¢ok programdan
miisliimanlar da faydalanabilmektedir. Devlet tarafindan yapilan bu gibi
kurslar, farkl kiiltiire mensup insanlarin Avustralya ile baglantisini kuvvet-
lendirmeyi hedeflemektedir. Bunun i¢in degisik alanlarda sosyal birliktelige
yapilan vurgu artarak devam etmektedir.

Avustralya devleti miislimanlara dini alanda miimkiin oldugunca yar-
dim etmekte, gerekli imkanlar sunmaktadir. Devlet, dini mekanlarin yapi-
mina ve giderlerine maddi katki saglamamaktadir. Buna karsin kiiltir
merkezlerine ve egitim kurumlarina destek olmaktadir. Bu nedenle pek cok
cami dernegi kiiltlir merkezi olarak kurulmustur. Ancak cami derneklerinin,
kendilerine saglanan imkanlardan yeterince faydalandiklari séylenemez.
Bunun baslica sebebinin, cami derneklerinde yeterince profesyonel eleman
bulunmamasi oldugu goézlenmektedir. Zira Avustralya devleti, kiiltiirel
faaliyetlerde plan ve biitcesi tam olarak hazirlanmis projeleri desteklemek-
tedir. Cami derneklerinde ise istenilen nitelikte proje hazirlayabilecek ve
bunun takibini yapabilecek personel istihdami yapilmamaktadir. Bu bag-
lamda genelde Miisliimanlarin, 6zelde de Tiirklerin, kendilerine devlet
tarafindan saglanan imkanlardan yeterince yararlanamadiklarini séyleyebi-
liriz. Buna karsin okul isletmeciliginin Misliimanlar ve Turkler tarafindan
basarili bir sekilde yiiriitiildiigt de bir gercektir.

Miisliimanlar, Avustralya’da kendi ibadethanelerini agma konusunda 20
yll Oncesiyle karsilastirildiginda kismen zorlukla karsilassa da, su anda
herhangi biiytik bir sorunla karsilasmamaktadirlar. Pek cok Miisliiman etnik
grup, camii yapma konusunda bir gayret icerisindedirler. Tabii burada
Tiirklerin gayreti digerlerine gore fevkalade bir tstiinliik gostermektedir.
Diger Miisliiman milletlerle karsilastirildiinda Avustralya’ya daha sonra
gelen Tirklerin agmis oldugu camiiler digerlerinkinden daha fazladir.
Avustralya’da, Diyanet Isleri Baskanhigi'na bagh camilerin yaninda, cesitli
cemaat ve vakiflarin agmis oldugu pek ¢ok camii ve mescid bulunmaktadir.
Bu camilerde gorev yapacak ehil din gorevlisi ihtiyact halihazirda Tiirki-
ye’den karsilanmaktadir. Bu din gorevlilerinin Avustralya’ya getirilmesi
konusunda Avustralya yetkilileri herhangi bir problem ¢ikarmamaktadir.
Hatta Ramazan veya diger zamanlarda konferans, seminer vb. faaliyetler
icin iilkeye davet edilenler hakkinda da yetkililer bir zorluk ¢ikarmamakta-
dirlar.

Avustralya’da her belediye, kendi bolgesinde bulunan din adamlarini bi-
raraya getirmek icin alt bir kurulusa sahiptir. Bu kurulus diizenledigi aylik
mutad toplantilarla, hem farkli dine mensup din adamlarina birbirlerini
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tanima firsati saglamakta hem de topluma yonelik ne gibi faaliyetler yapila-
bilecegi konusunda birlikte projeler iiretmesine vesile olmaktadir. Din
adamlarinin her ay bir masa etrafinda bir araya gelmesi, birbirini anlama ve
farkliliklara hosgoriiyle yaklasma adina 6nemli bir fonksiyona haizdir. Bu ve
benzeri toplantilar vesilesiyle din adamlarinin karsilikli anlayisi tesis etme
gayreti, dolayli da olsa topluma yansimaktadir. Her ay farkli bir din grubu-
nun mabedinde yapilan bu toplantilarla, Avustralya kendi i¢cinde barisi tesis
etme yolunda 6nemli adimlar atmaktadir. Devletin endise ve korkudan uzak
bir bakis acisiyla bu gibi kuruluslar1 ve onlarin sundugu projeleri destekle-
mesi, lilke barisi igin 6nem arzetmektedir.

Avustralya devletinin miisliimanlara yonelik (tabii diger din mensuplari
icin de) dini alanda sundugu imkanlar bunlarla simirh degildir. Ornegin;
hastanelerin hastalara helal monii vermesi, hastanede mescid agmasi ve
ayrica hastalara yonelik ‘chaplaincy’ gorevi yapacak din gorevlisi temin
etmesi. Avustralya devletinin hastanelerde miisliimanlarin ibadetlerini
yapabilmesi i¢cin uygun bir yer tahsisi (bunu havaalanlarinda da goérebiliriz),
sundugu imkanlardan bir digeridir. Hemen hemen biitiin hastaneler biinye-
sinde ‘Postoral/Spiritual Care Service’ adinda bir birime sahiptir. Bu birim,
hastane ¢alisanlarinin, hastalarin ve ziyaretcilerinin dini konulardaki ihti-
yaglarini karsilamay1 hedeflemektedir. Ayrica hastalarin dinle ilgili istekle-
rine cevap vermek icin din gorevlileriyle irtibata ge¢me isi de bu birimin
sorumluluk alanina girmektedir. Din gorevlisi haftanin belli giinlerinde veya
her giin hastalari ziyaret ederek onlara Kur’an okuma, dua etme veya psiko-
lojik destek saglama gibi hizmetler sunmaktadir. Ad1 gegen birim, bu konu-
larla ilgilenecek din gorevlisi ile irtibata gectikten sonra, o gorevliye resmi
bir kart vererek bunu bir anlamda resmilestirmektedir. Avustralya devleti,
bu hizmetleri sunarken herhangi bir irk, din ayrimina gitmemektedir. Bire-
yin huzuru, mutlulugu 6n planda tutulmaktadir. Misliimanlar da bu
imkanlardan digerleri gibi rahatca faydalanmaktadirlar.

Avustralya devletinin hastanelerde din gorevlisi tedariki, hapishaneler
icin de gecerlidir. Bir sekilde suca karismis ve mahk{im olmus Miisliimanlari
zaman zaman ziyaret eden din gorevlileri, onlarin sorunlarini dinlemekte ve
onlara rehberlik yapmaktadirlar.

Avustralya devleti, imamlarin toplum nezdindeki konumunun farkinda
olarak, onlara gereken 6nemi ve saygiy1 gostermektedir. Toplumun 6nderi
konumundaki imamlara yonelik Avustralya Cokkiiltiirliiliik Kurumu tarafin-
dan ‘Dini Liderler ve Vatandaslik Medya Kursu (Religious Leaders Civics and
Media Training Program)’ adinda bir kurs diizenlenmesi bunun en énemli
gostergelerinden birisidir. 2011yilinda yapilan bu kursa Avustralya’nin her
eyaletinden bir imam olmak iizere toplam 11-12 din gorevlisi davet edilmis-
tir. Kursun amaci, din gorevlilerinin medya ile ilgili tecriibelerini ve giivenini
artirmayl, onlarin Avustralya devletinin hukuki ve sosyal yapisini anlamala-
rina yardimeci olmay1 hedeflemistir. 2 giin stiren bu kursta, devlet-hukuk,
evlilik-aile hukuku ve din, cokkiiltiirliilik ve milli giivenlik gibi pek ¢ok
konuda akademisyen ve medya temsilcileri sunum yapmis ve bu konularda
karsilikli goris alis-verisinde bulunulmustur. Avustralya Cokkiiltirliiliik
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Kurumu, miisliimanlara yonelik bu ve benzeri organizasyonlar1 degisik
diizeylerde yapmaya devam etmektedir.2?

Avustralya’da mevcut iiniversiteler icinde Islam Dinini inceleyen béliim-
ler (fakiilte derecesinde) vardir. Ornegin Melbourne Universitesi Sanat
Fakiiltesi (Art Faculty) biinyesinde ve Griffith Universitesinde ayni1 adla The
National Centre of Excellence for Islamic Studies (NCEIS) boliimi bulunmak-
tadir. Bunlar devlet tarafindan desteklenmesinin yaninda, miisliimanlara
yonelik bir¢ok akademik faaliyete de onciiliik etmektedir. Ayrica bazi {ini-
versitelerde Diyalog Merkezleri de (Centre for Dialogue) bulunmakta ve
bunlar Miisliimanlara yonelik, 6zellikle din gorevlilerine, mutad toplantilar
dizenleyerek goriis alis-verisinde bulunmaktadirlar. Burada yapilan toplan-
tilar sonunda, problemler ve oneriler yazili bir sekilde ele alinmakta ve
bunlar resmi makamlara iletilmektedir.3® Avustralya, bu tiir organizelerle
farkli etnik ve din gruplarinin bir arada baris icinde yasabilecegi anlayisini
insa etme konusunda ne kadar istekli oldugunu net bir sekilde ortaya koy-
maktadir.

Avustralyali Miisliimanlar, kendilerini ve dinlerini daha iyi anlatabilmek
icin cesitli faaliyetler diizenlemektedirler. Bunun i¢in devletten yardim
istendiginde, devlet gerekli yardimi yapmaktadir. Artik her yi1l Ramazan
ayinda gerceklesen Iftar Davetleri, bu konuda ¢ok énem arz etmektedir. Her
camii veya sivil toplum orgiitii iftar yemegine Avustralyali Misliiman ve
gayr-i miislimleri davet ederek, orada davetlilere islam’in ve Miisliimanlarin
hosgoriisiinii ve birlikte yasama arzularini gostermektedirler. Avustralyali
Miisliimanlarin Ramazan ayindaki coskusuna ortak olan diger toplum
iiyeleri kendilerine yapilan davetlere katilmanin yaninda, Polis Tegkilati,
Belediyeler gibi resmi veya sivil toplum 6rgiitleri Miisliimanlara iftar davet-
leri vermektedir. Avustralyalilar bu gibi faaliyetlere ortak olarak irk, din, dil
ayrimi gozetmeden hep birlikte baris icinde yasama azmini gdstermektedir-
ler.

Avustralya’nin ¢okkiiltiirliiliik politikasinin dini alandaki yansimalarini
hayatin biitiin alanlarinda gérmek miimkiindiir. Ornegin; okullarda veya
resmi kurumlarda her birey kendi dini kiyafetini giyebilmektedir. Universi-
telerde veya yabanci dil kurslarinda, Miisliimanlarin ibadethane ihtiyaglari
karsilanmakta, yerine gore ya bir oda tahsis edilmekte veya bir mescid insa
edilmesine miisaade edilmektedir.

Avustralya’da Miisliimanlar kendilerine ait okullar (kolejler) acabilmek-
te ve programini kendilerine gore olusturabilmektedirler. Egitim hizmetle-
rine devlet yardimi oldukg¢a fazladir. Ogrencilerin biitiin masraflar1 devlet
tarafindan karsilanmakta olup ayrica bina yapimi icin de 6denek saglanmak-
tadir. Diger taraftan egitim faaliyetleri oldukca etkin bir sekilde denetlen-
mektedir. Bu nedenle okul isleten kuruluslar profesyonel idareciler ve
egitimciler istihdam etmek durumundadirlar. Su anda Avustralya’da Miis-

2 Bu konuda bkz.: www.amf.net.au
30 Bkz.: http://www.latrobe.edu.au/dialogue
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liimanlarin agmis oldugu okullarin sayisi, farkli kampiislerle birlikte, 30
civarindadir. Tirkler de sivil toplum 6rgiitii olarak pek ¢ok okul agmislardir.
Bu okullar Tiirkiye’deki ézel okul veya Imam-Hatip okullarinin bir benzeri
niteligindedir. Bu okullarda ingilizce ve Tiirkce egitimin yaninda, dini icerik-
li derslerin yaninda (Kur’an, Siyer, gibi) diger dersler de verilmektedir.
Avustralya devleti, bu imkanlar c¢okkiltiirliiliigiin bir getirisi olarak gor-
mektedir. Netice olarak egitim alaninda Miisliimanlarin devlet imkanlarin-
dan yararlandiklar1 séylenebilir. Ancak niifusa oranla yeterli miktarda okul
bulunmamaktadir.

Avustralya devleti cokkdltiirliiliik politikasinin geregi olarak, farkl kiil-
tiire mensup toplumlarin kiltiir ve geleneklerini korumalari i¢cin gereken
onemi ve destegi vermektedir. Sozgelimi; Avustralya devleti, her gé¢gmen
grubun kendi dillerini 6grenmesi icin gerekli imkanlar1 saglamaya gayret
etmektedir. Devlet, gelecek nesillerine ana dillerini aktarmak isteyen toplum
iiyelerinin hafta sonu kurslar diizenlemesine miisaade etmekte ve bunun
icin yer tahsisi yapmaktadir. Diger Miisliiman toplumlar gibi 6érnegin Tiirk-
ler de ¢ocuklarini hafta sonu Tiirk¢e okullarina gondererek dillerini kay-
betmemeye ¢alismaktadirlar. Burada herhangi bir millet, devletin asimilesi-
ne maruz kalmamaktadir. Aksine Avustralya Egitim Bakanlig, belli ¢cogun-
lukta olan milletler i¢in, 6grencilerin {iniversiteye giris imtihaninda kendi
ana dilinden de imtihana girmesini tesvik etmekte ve buradan aldig1 puani
diger alanlarda aldig1 puanlarla birlikte hesaplamaktadir.

Bu imkanlarin yaninda, devletin resmi kurumlarinda ve halka sunulan
hizmetlerde bir kisitlama gorilmemektedir. Egitim, hastane, belediye
imkanlarindan Miislimanlar esit 6lciilerde yararlanabilmektedirler. Cami-
lerde ezanlarin agiktan okunamamasini ve minarelere yiikseklik siniri
konulmasin1 bazi miisliimanlar dini 6zgirliiklerin kisitlanmasi seklinde
degerlendirse de, katedraller disinda mahalle kiliselerinde de ¢an ¢alinma-
sina izin verilmemesi, cevreyi rahatsiz edebilecegi gerekcesiyle, bunun
Miisliimanlara yonelik bir tutum olmadigin1 géstermektedir. Aymi sekilde
sadece minareler i¢in degil, biitlin yapilar icin genel mimariye uyum agisin-
dan bir yiikseklik 6l¢iitii konulmaktadir.

Avustralya’daki medya organlarinin islam ve Miisliimanlara yaklasimini
kisaca degerlendirecek olursak, bunlarin da genel olarak diinyada hakim
olan medya gruplarinin izinden gittigi sdylenebilir. Gerek gorsel medyada ve
gerekse yazili basinda haberlerin verilis seklinde dini kliselerin kullanildigy,
dini gruplarin bu Kkliselere gore degerlendirildigi goriilmektedir. islam
dinine ve Miisliimanlara y6nelik de bu yonde bir tutum sergilenmektedir.
Terérle alakali bir haberde islam ve Miisliman kelimelerinin de bolca
kullanilmasi, goriintiillerde Miisliman kadinlarin siirekli pegeli, carsafl
gosterilmesi gibi durumlar medya organlarinda yaygin olarak goriilebilmek-
tedir. Islami terér, fundamantalizm, radikal islam gibi terimlerin sik¢a
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kullanilmasi, medya organlarinda bir 6nyargi olarak degerlendirilebilir.3!

SONUC:

Cokkdiltiirlii bir tilke olan Avustralya, farkli etnik ve dini gruplarin bir
arada huzur ve baris icinde yasamasi i¢in biiyiik gayret sarf etmektedir. Her
gruba esit mesafede durarak, bireyin hak ve dézgiirliiklerini 6nceleyen ¢ok-
kaltirliliik politikasiyla Avustralya, diinyada 6zgiirliige vurgu yapan tilkele-
rin basinda gelmektedir. Miislimanlar da diger vatandaslar gibi, devletin
her bireye sundugu bu imkanlardan faydalanmaktadir. Bunun yaninda
Avustralya, diinyadaki islomofobik riizgarinin etkisine kapilmakta ve zaman
zaman Mislimanlara yonelik saldirilarla giindeme gelmektedir. Bunlara
ragmen Miislimanlar bu tilkede kendilerini ¢ok rahat hissetmekte, herhangi
bir ayrimciliga tabi tutulmadigini belirtmektedirler. Devletin ¢okkiltiirliliik
politikasinin bir geregi olarak uyguladig1 bireyi 6nceleyen anlayisi, Miislii-
manlar i¢in ayr1 bir 6neme haizdir. Bu baglamda Miisliimanlara yonelik bir
kisitlama goriillmemekle birlikte Hiristiyan kiiltliriintin yaygin olarak sosyal
yasamda etkilerinin goriildiigii de bir gergektir.

Su an Islam cografyasinda Miisliimanlarin kendi aralarinda yasadig ic
cekismeler ve bunun neticesinde her giin onlarca-yiizlerce kisinin 6lmesi,
barisin tesisinin ne kadar da 6nemli oldugunu bize bir kez daha hatirlatmak-
tadir. Kiiresel baristan dnce, her iilke kendi icinde barisi saglamalidir. Bunun
icin de, 6rnek olarak sunmaya calistigimiz Avustralya gibi, her tilke kendi
vatandasina herhangi bir ayrimciliga gitmeden, hosgoriiyii, anlayis1 ilke
olarak benimsemeli ve boylece farkli etnik kdkenden insanlar arasinda
baris1 hakim kilmak i¢in projeler iiretmelidir. Sunu ¢ok acik bir sekilde ifade
edebiliriz ki; diinyada Miisliimanlarin -sikintilar olmasina ragmen- en rahat
yasayabildigi yabanci iilkelerden birisi, belki de birincisi Avustralya’dir.
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DINI SOSYAL HAREKETLER VE CEMAATLERIN
INCELENMESINDE SOSYOLOJIK
PARADIGMALARIN KRIiZi
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Erciyes Universitesi ilahiyat Fakiiltesi

Ozet

Modern diinya yeni toplumsal sorunlar ve hareketlerle karsi karsiyadir.
Sosyal bilimlerin ilgi odaginda yer alan bu gelismeler, daha ¢ok modernligin
temel problematigini olusturan din ekseninde ve etrafinda tartisiliyor. Zira yeni
sosyal hareketler icinde daha once goriilmedik 6l¢iide dini akimlar, hareketler
ve cemaatlerin ortaya ¢ikmasi s6z konusudur. Sosyolojik paradigmalar, modern
toplumun tesekkiiliinde etkili olan sosyal olaylar, catismalar -etrafinda
bicimlendi. Siire¢ igerisinde kavram ve kuramlar Bati'nin 6zgiil tecriibesinde
yapilandirildi. Bugiin bu kavram ve kuramlar, olusum, tezahiir, gosterge, temsil
ve sembol tercihleriyle yeni dini hareketleri ve cemaatleri agiklamada adeta bir
kriz yasiyor goriinmektedir. Sosyolojide yeni gelismelerle brilikte yeni
enstriimanlar, yedntem ve teoriler de gelisiyor elbette. Ancak 6zelde yeni dini
hareketler, gruplar ve cemaatlerin incelenmesinde sosyolojik merkezin ve bilgi
aginin bu enstriimanlari yetersiz kalmaktadir. Yeni donemin dini hareketleri
basitce kilise, mezhep, firka ya da cemaat gibi kavramlara sigmayacak kadar
karmasik hareketlerdir. Bu yilizden yeni dini gruplar ve cemaatlerin
incelenmesinde artik klasik fonksiyonalist, catismaci veya yapisalci teoriler ve
araclar da yeterli gelmemektedir.

Bu bildiride, ¢agdas dini sosyal hareketler, grup ve cemaatlerin, telafi
kurami, yoksunluk teorisi, zayif tarihsellik, cevre-merkez modeli gibi agiklama
kaliplariyla indirgenmesi, anlamanin o6niinde nesnel sebepler olarak kritik
edilecektir. Bu anlamda ilk metodolojik ilke, yeni dini olusumlar ve sosyal
hareketleri patolojik bir olgu gibi gérmek yerine, bireyden kiiresele uzanan
etkilesimler aginda anlama konusu haline getirmektir. Dini gruplarin sosyal,
kiiltiirel, siyasal, ekonomik ve kiiresel etkilesimlerle bagintisi nesnel diizeyde
anlama konusu yapilirken, 6znel diizeyde dini anlayis, muhteva ve tecriibelerin
tarihsel ve kiiltiirel referanslar1 dolayimsiz bir sekilde analize tasinmasi gibi
oneriler tartismaya agilacaktir.

The Crisis of the Sociological Paradigms in Studying Contemporary
Religious Movementsand Communities: Quests for New Methods

New social problems and movements have emerged in the modern world.
These developments interested in the social sciences, are being discussed in the
context of religion which is the main problematic of modernity. So much so that
religious movements and communities, especially, new social movements have
emerged. This is an unprecedented thing. With the emergence of modern soci-
ety, social events, and social conflicts emerged. Sociological paradigms develo-
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ped to solve these problems. In this process, the influence of social theories and
concepts have been shaped the Western specity. However, these theoretical
approaches, new religious movements and communities analysis variable to ha-
ve the proper tools are not. Religious movements in modern times simply are
complex bodies like the church, denomination, sect or community. They are
highly complex exercises. Therefore, the study of new religious groups and
communities by using classical functionalist, conflictist or structuralist tools are
insufficient.

In this paper, the contemporary religious social movements, groups and
communities, and compensation theory, deprivation theory, such as eco-center
model will be criticized as the reduction of theoretical explanations. The first
methodological principle, considered as a new religious groups and movements
is not to take a pathological phenomenon. Religious groups should be evaluated
together with the interactions in the process of globalization. Religious groups,
social, economic, cultural and political interactions should be investigated as ob-
jectively relationship. However, the subjective religious groups, thoughts and
beliefs of the people will be studied.

Giris: Sosyal Bilimlerin Krizi, Modernligin Krizi

Yirminci yiizyilin ikinci yarisindan bu yana modern diinya cesitli kav-
ramlarla tanimlanan ¢ok yonli bir kriz yasamaktadir. Bu krizin sosyo-
kiltiirel ve entelektiiel gostergelerinden birisi de, “Yeni Sosyal Hareket-
ler”dir. Cevreci yesil hareketlerinden, temel insan haklarina, feminizmden
kiiresellesme Kkarsithgina kadar ¢ok genis bir yelpazeye yayilan sosyal
hareketler icinde, 6zellikle “yeni dini akimlar’, modern dini gruplar ve
cemaatler, etki bakimindan en 6nemli kismi olusturmaktadirlar. Ancak
modern diinyada dini sosyal hareketlerin varligi, sosyal bilimcilerce ¢ogu
zaman sanki bir anomali gibi agiklanmaktadir. Zira dinle ilgili bu gelismeler
klasik sosyoloji teorilerinde dngdriilen bir sey degildi; ongoriilen sekiiler-
lesmenin aksine yeni dini sosyal hareketler, modernlikle birlikte, bugiin yeni
ag ve iliski kaliplariyla tekrar sahnedeler.

Yeni sosyal ve dini hareketler modernligin krizi ve bunalimina iliskin bir
gosterge olarak yorumlanmaktadir. Zira modern insan bireyciligin yani sira
asirt uzmanlasmis, kontrol ve denetim mekanizmalariyla bogucu rasyonel
bir hayata mahkumiyetin sancilariyla yilizytize. Yasadigimiz doneme biraz da
bu yiizden “Kaygi ¢ag1” deniliyor. Sosyal bilimler, tam da pozitivizmin vaad
ettigi empirik bir mutlulugu tasavvur ederken, bugiin insani varolusun
gelecegine iliskin derin bir krizin ortasinda buldu kendini.

Esasen baslangicta sanayi devrimine eslik eden biiyiik toplumsal donii-
simiin Urettigi krizle mesruluk bulan sosyal bilimler, yeni dénemin krizi
karsisinda bir bakima kendisi de bir mesruiyet problemi yasiyor. Cikis
itibariyle, doga bilimlerinin yontemlerini taklit eden sosyal bilimler, yeni
toplumsal diinyaya hakim olmanin ideolojisi olarak sekillendi. Bu pozitivist
mecra icinde kaynaklandig1 diinyanin sorun ve degerlerini evrensellestir-
meye calismasi ise, sirtindan atamadigi bir kambur oldu. Postmodernizmin
toplum bilimleri alaninda getirdigi elestiriler 6nemliydi, ancak onunla her
seyin izafi hale gelmesi, sosyal bilimleri baska bir krizin daha dogrusu bir
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kaosun oniinde birakti.

Bugiin biiyiik anlatilar, teoriler ve paradigmalarla birlikte adeta bir bii-
tlin olarak sosyal bilimlerin mesruiyetinin sorgulanmasi, modernligin
yasamakta oldugu krize paraleldir. Modernligin sorgulanmasi, bir bakima
sosyal bilimleri de teori ve pratigiyle birlikte elestirel bir siirece ve arayisa
sokmustur. Sasirtici olmayacak bir sekilde, anlam krizi daha ¢ok modernli-
gin temel problematigini olusturan din ekseninde ve etrafinda giinyiiziine
¢ikmaktadir. Zira modernlikle birlikte, beklenmedik 6l¢iide dinin-kutsalin,
yeni dini hareketler, gruplar ve cemaatlerle birlikte “geri doniisii” s6z konu-
sudur. Din, esasen zayiflamamis, toplumsal sahneden de geri ¢cekilmemisti.
Ancak modern ¢agda dini hareketler yeni yorumlar, gériiniimler ve bicimler
altinda, tartismalarin merkezine oturmaktadir. Tartismalar dini sosyal
hareketleri agiklamaya ¢alisan sosyolojik kavram, kuram ve paradigmalarin
defo ve zaaflarini ortaya c¢ikardi. Zira modern diinyada dini hareketler,
varsayllan, beklenen ve éngortlenlerin aksine bir olgu olarak mevcudiyetini
izhar etmektedir. Varsayimlarla birlikte paradigmalar1 da altiist eden bir
neticedir bu.

Sosyolojik Paradigmalarin Ozgiilliik Krizi

Bugiin sosyal bilimlerde etkin olan sosyolojik paradigmalar, Batili mo-
dern toplumun tesekkiiliinde etkili olan sosyal olaylar, hareketler, gruplar
ve catismalar etrafinda bicimlendi. Dogal olarak s6zkonusu siireg¢ icerisinde
kavram ve kuramlar Bati'nin sorunlarina 6zgii bir cercevede yapilandirildi.
Sosyolojik kuramlarin temelinde sadece Batili toplumlarin sorunlari degil,
ayni zamanda modernitenin epistemolojisi, diinya ve insan tasavvuru da yer
almaktadir. Bu paradigmatik cergeveler kendi epistemik diinyalarinin
disindaki alemleri anlamak iizere insa edilmedigi icin, Islam diinyasindaki
yeni dini olusum, hareket ve cemaatleri aciklama niyetiyle yaklasmakta,
ancak bu sebeple kendi yetersizlikleriyle karsi karsiya kalmaktadirlar.

Ote yandan, sosyolojide yeni gelismelerle birlikte yeni kavramlar, yon-
temler ve teorilerin de gelistirildigi bilinmektedir. Ancak 6zelde yeni dini
hareketler, gruplar ve cemaatlerin incelenmesinde sosyolojik merkezin
(sosyolojik bilginin ve bu bilgiyi elde etme araglariin tretildigi) ve bilgi
aginin araglarinin (kavram ve kuramlar) bu yeni durumu anlama potansiye-
linin yeterli oldugunu sdylemek cok giictiir. Her seyden 6nce modern ¢agin
ozellikle yirminci yiizyilin son ceyreginden itibaren gelisen ve giinlimiize
kadar devam eden dini uyanis, ihya, canlanma, dirilis ve benzeri adlarla
tanimlanan yeni dini hareketleri klasik sosyolojinin agiklama imkanlarini
zorlayan farkl bir tarih, tahayyiil, tasavvur ve tecriibeye dayanmaktadir.

Islam diinyasinda ve Tiirkiye’de dini gruplar, cemaatler ve hareketler
ozgil ve etkilesimsel bir karaktere sahiptir. Bu etkilesim hem kiiresel gelis-
melere, hem de misliman toplumlarin birbirlerine yoneliktir. Bununla
birlikte her toplumun dini hareketleri de 6zgiil tarihsel ve kiiltiirel tecriibe-
leriyle birbirinden ayrilmaktadir. islam diinyasinin farkli bélgelerinde bu
hareketler farkli goriiniim, tepki veya stratejilerle karakterize olabilmekte-
dir. Tarihsel kodlar bakimindan da miisliiman toplumlarin modernlesme
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seriiveni Batidan farklidir; sekiilerlesme kavrami kendi o6zgilliigiinden
dolay1 miisliiman toplumlarda yasanan degisimi aciklayamamaktadir. islam
diinyasinda dini sosyal hareketler, bu sebeplerden dolay1 s6z konusu sosyo-
lojik kuramlar i¢in fazlasiyla kompleks, karmasik ve kafa karistiricidir.

Ancak burada hemen belirtelim ki, modern dénemin dini sosyal hare-
ketleri Batili sosyolojinin agiklama imkanlarini yetersizlik icinde birakirken,
Islam diisiince gelenegi de bu konuya yaklasmada kendi klasik araglarinin
iistline yeni tanimlar veya teoriler liretebilmis degildir. Bir baska deyisle
Batili sosyolojik kuramlarin yetersizligini iddia ederken, geleneksel diisiince
kodlarimiz icin aksini soylemis olmuyoruz. Farkli dini diisiince, grup ve
hareketleri anlama ve yorumlamada ibn Haldun’un ya da Biruni’nin ¢izmeye
calistig1 tarihsel sosyolojinin devami getirilmedi gelenegimizde.

Sosyolojik paradigmalar diinyasinda ana akimlarini olusturan islevselci,
yapisalci, catismaci ve son zamanlarda 6ne ¢ikan 6zne merkezli teoriler, her
seyden 6nce, Batil modernlesme siirecinin tarihsellifine angajedir. islam
diinyasinda yeni dini yeni sosyal hareketler ise s6zkonusu paradigmalarin
perspektiflerini degistirmeye zorlayan 6zgiil tarihsel, etkilesimsel ve karma-
sik hareketlerdir.

Dini sosyal hareketler, genellikle yukarida adi gecen Batili sosyal bilim
paradigmalar altinda is géren sosyal degisme, telafi kurami, yoksunluk teorisi,
tampon mekanizmalar, beyin yitkama teorisi, rasyonel se¢cim teorisi, zayif
tarihsellik, cevre-merkez modeli gibi yaklasimlarda agiklanmaktadir. Ancak
bu teoriler cogu zaman olgular1 agiklamak bir yana onlar1 anlamanin 6niin-
deki nesnel engeller haline gelmektedir. Evrensellik mitosuna ragmen so6z
konusu teorilerin, 6zgiil kiiltlirel diinyalar1 kesfe ve anlamaya hizmet edecek
enstriimanlar1 kifayetsizdir. Burada yine hemen belirtelim ki, sosyal ve
kiiltiirel evrenler arasinda bir gecissizlik ve cevirinin olmadigini savunmu-
yoruz. Yine sosyal bilimleri de tamamen tarihsellige ve yerellige indirgemi-
yoruz. Ancak mevcut paradigmalari tarihsel ve toplumsal yiiklerine ragmen
evrensel hakikatler gibi sunan modernizm de, onun kritiginde gelisen
postmodernizm de ayn1 mesabede sorunlarin kaynag durumundadir. Ote
yandan anlamanin 6niinde gelenekten ve kiiltiirden gelen 6znel manialar da
temkinle hatirda tutulmalidir. Tarihi ve gelenegi kutsayici bir dilin, ideoloji-
ye ve iitopyaya donmiis bir aciklamanin, elestirel diislinceyi tatile gonder-
mesi kacinilmazdir.

Klasik Paradigmalarin Sendelemesi: Dini Sosyal Hareketler

Pozitivizmin zihinsel hakimiyetiyle gelisen gelecek tasavvurlarinda
kendisine tahsis edilen kisisel vicdanlarin aksine dinin i¢cinde yasadigimiz
donemde sosyokiiltiirel hayatin biitiin vechelerinde ve sosyal hareketler
olarak kamusal alanlarda bas gostermesi klasik paradigmalar1 sendeleten
bir vakiadir. Modern dénemde tezahiir eden dini sosyal hareketlerin tesek-
kil sebepleri, yapilanma tarzlari, sdylem ve stratejileri farklidir, dolayisiyla
onlar1 anlama ve degerlendirme bigimleri de icinden ¢iktiklar1 sosyal tarih-
sel havzanin diline, kavram ve anlam diinyasina vukufiyet kesbedecek bir
hususiyet tasimalidir.
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Sosyal bilimlerde teoriler, bilgi ve insan iizerine ifade edilmeyen bazi
kabullere bagh olarak tesekkiil etmistir. Bu kabuller, aydinlanma sonrasi
doniisen insan merkezli diinya tasavvuru ile iligkilidir. Sosyal bilimlerin
epistemolojik kurgusunda, evrensellestirilmeye calisilan bir insan anlayisi
vardir. Bu varsayim, diger insani niteliklere kapalidir. Temel alinan insan ve
diinya algisindan hareketle gelistirilen teoriler, evrensel hakikatler gibi
sunulmaktadir (Tekeli 1998, 20). Nitekim bu aciklama da gosteriyor ki,
sosyal bilimlerde biitiin arastirma siiregleri ve teorik insalar temelde hangi
episteomoloji ve ontolojden cikis yaptiginiza bagh olarak degismekte,
gerceklik algis1 ve yorumu eksen alinan paradigmaya gore farkl yonleriyle
ya da tamamen farkli bir dokuda karsimiza ¢ikmaktadir.

Dini Hareketler, Medeniyet Baglaminda Ozgiillesiyor

Islam diinyasinin modernite ile karsilasma ve yiizlesme tecriibesi 6zgiil-
diir. Islamm modernlikle karsilasmasi, Bati ile olan iliskisinden bagimsiz
degildir. Modernlik, islam'in tarihe ve hakikate yénelik iddialarin1 ve muzaf-
fer gecmisini izafilestirmektedir. Ustelik modernlik, kendiliginden gelisen
bir hareket degil, seckinci kadrolarin jakoben yontemlerle onu degistirmeye,
sekiilerlestirmeye ¢alisan ideolojik bir modernizm olarak hayatina niifuz
etmektedir. Modernlik, Batinin Islam diinyasina bir miidahalesi veya saldiri-
s1 seklinde algilanmaktadir. Modernligin Islam diinyasinda yarattigi kaygi
Batidaki kaygidan farklidir. Bati'da dini sosyal hareketlerin modernlikle
olan meselesi, Islami sosyal hareketlerin meselesine gére cok daha sosyo-
psikolojik ve bireyseldir. Bu sebeple Islam diinyasinda dini uyanis ve dirilis
gibi kavramlarla sosyal bilimlere malzeme olmus hareketler, daha c¢ok
modernlige karsi tepkisel olusumlar olarak tanimlanmaktadirlar.

Bati'da “dinin geri gelisi, kutsalin déniisii ya da Tanrinin Iintikamm” gibi
kavramlarla agiklanan, modern kriz, Batili sosyal sistemin kendi i¢sel sorun-
lariyla ilgili yansimalar ve kodlar icerir. Bu sorunlar daha ¢ok modernligin
sosyokiiltiirel ve sosyo-psikolojik bunalimlarina dayalidir. Sekiiler toplumun
maddilesmis iligkiler diinyasinda yabancilasmis ve yalnizlasmis insanin
arayisiyla iliskilidir.

Islam diinyasinda dinin canlanmasl, dirilisi veya degistirici bir gii¢ ola-
rak sahneye cikisinda islam diinyasinin hem Bati ile olan iliskilerinde, hem
de kendi icinde muharrik unsurlar1 ve motifleri bulunmaktadir. Miisliiman
toplumlarda Modernlik ve sekiilerlesme Kkiiltiirel temelleri olmaksizin
yasanan bir politik degisimi ifade etmektedir. Bu algida ve tarihsel tecriibe-
de degisimin aktorleri, icimizdeki batililardir, 6yle ki siyasal veya askeri
elitler eliyle degisim yukaridan asagiya empoze bir yolla olmaktadir.

Islami diisiince akimlarinin tesekkiilii ile kolektif hafizadaki hakimiyet
ve medeniyet tasavvurlarinin inkiraza ugramasi arasinda travmatik bir iligki
vardir, ama tek etken bu degildir. Dini hareketler bir bakima bu inkirazdan
ve maglubiyet hissinden ¢ikis icin basvurulan bir referans cercevesi olarak
yorumlanmaktadir. Ancak Islam diinyasinin her yerinde ve her durumunda
bu ac¢iklamanin da yeterli olmadigini goririiz.
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PARADIGMATIK SINIRLAR VE OTESI
1. Dini Gruplari Sosyal Giivenlik Mekanizmasi Olarak Aciklama

Islam diinyasinda dini hareketleri 6zellikle 1950’lerden sonra hizli kent-
lesme ve sanayilesme siireciyle iliskilendiren modeller vardir. S6z konusu
yaklasimlar dini hareketleri geleneksel toplumdan modern topluma gegcisin
sancili oldugu bu degisim siirecine tepkisel hareketler olarak yorumlarlar.

Bu yaklasimlara gore islam diinyasinda ortaya ¢ikan dini sosyal hareket-
ler, kentlere go¢ eden kirsal kokenli gogmenlere dayanmaktadir. Gogmenler
egitim ve kiltiirle ilgili kentsel donanimlara sahip olamadiklari i¢in goreli
yoksunluk duygusu yasamaktadirlar. iste bu duygular icinde gégmen geng-
lerin statii atlama ya da kendilerini bu duruma diisiiren sistemle hesaplas-
ma adina dini hareketlere katildiklar1 varsayilmakta, dini gruplar adeta bir
siginak isleviyle tanimlanmaktadirlar.

Bu eksende yol alan arastirmalar genelde dini hareketler ve dindarligin
bizatihi kendisini, modern kente uyum saglamada bir ara form, sosyal giiven-
lik mekanizmasi (Atacan 1990,88), ag sistemi, patronaj, himaye sistemleri
gibi islevsel gecis mekanizmasi olarak yorumlanmislardir. S6z konusu
modeller, din ve toplumsallik iliskisini klasik pozitivist sosyolojinin aragla-
riyla agiklarken, dindar aktorlerin 6zne oluslarini, kendilik insalarini ve
yorumlarini dikkate almamaktadirlar.

2. Dini Gruplarn Degisime itiraz ve Protesto Hareketi Olarak Acikla-

ma

Sosyolojik yaklasimlar i¢cinde bir diger egilim ise, degisimle iliskili olarak
dini hareketleri agiklamaktadir. Bu baslik altinda dini gruplar iki temelde
aciklaniyor; birincisinde, hareketler bir medeniyet ve kiiltiir kompleksiy-
le Batiya karsi bir itiraz ve protestonun araglar1 olarak tanimlanmaktadir.
Ikincisinde ise dini hareketler hizli kentlesme gibi modernlesmeyle kuru-
lan carpik, esitsiz adaletsiz iliskiye bagh olarak yasanan magduriyet ve
mahrumiyet duygularina isyanla ag¢iklanir. Burada ¢ok genel bir sekilde, dini
grup ve hareketlerin, adeta degisimin sosyoekonomik ve kiltiirel sorunlari-
na kars1 tampon mekanizma gibi islev gérdiigii savunulmaktadir. Ancak her
iki durumda da dini hareketlerin 6zellikle arizi bir takim etkenlerle acik-
lanmasi dikkat cekmektedir.

Bu cerceve icinde dini sosyal hareketlerin yiikselisi islam diinyasinda
cogu kez sekiilarist modernlesmenin tatmin edemedigi toplumsal kesimlere
ve smiflara dayandirilmaktadir. Ornegin N. Ayubi, Islam diinyasinda dini
olusumlar1 o6zellikle sosyo-ekonomik temellere inerek aciklar. Ona gore
Islami olusumlar, hareketler, “genellikle biiyiik bir toplumsal alt-iist olus
sirasinda ac1 ¢eken, yeni kentlilesmis topluluklarin, daha ¢ok geleneksel
kamu ahlakini giliclendirmek amacindaki kolektif arayisidir”. (Ayubi 1993,
60). Bu agiklama Islami yiikselisi kirsal kesimden gé¢ eden tagralilar, issiz
liniversite mezunlari, sikintilar ve mahrumiyetler icinde yasayan gecekon-
dulu niifusla iliskilendirmektedir. Neticede dini hareketler, sosyal ve kiiltii-
rel catismanin sonucu veya yansimasindan 6tede bir anlam tasimamaktadir-
lar.
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3. Dini Gruplar1 Modernlikle Uyum-Catisma Ekseninde A¢iklama

Cogu zaman tepkiselligin ekseni modernlikle kurulan iliski olmaktadir.
Bu cercevede 6rnegin dini gruplar ve hareketler modernlikle kurduklari
iliskiye gore, ya olumsuz tepkisel (modernligi reddeden), ya da olumlu
tepkisel (modernligi i¢csellestiren) kategorilerde tanimlanmaktadir. Olumlu
tepkisellik, dini grup ve hareketlerin, modern araclar1 kullanarak aslinda
modernligi igsellestirmelerini 6ne ¢ikarir. Buna bagh olarak modernlesmeci
dini hareketler, ya “Bat1 dis1 modernlik”, ya da “¢coklu modernlik” teorileri
1s18inda kendilerine atfedilen fonksiyonlarla miimeyyiz olmaktadirlar.
Ancak burada yeni bir sorunla karsilagilir: islam diinyasinda biitiin dini
tecriibe ve yasanti durumlarini, modernlikle ¢atisma ekseninde Kkilitleyen
yaklasimlar, sosyal gercekligin ne kadarini aktarabilmektedirler?

Ote yandan modernlikle iliski ekseninde dini hareketlerin aciklanmasi,
dini ikincil ve aragsal bir ideoloji gibi diisiinmeye de itebilmektedir. Bu
yluzden bazi sosyolojik yaklasimlarda dini hareketler, cogu zaman calismala-
rin bagh oldugu kiiltiirel ya da ideolojik hedeflere gore bir deger ya da
anlam icermektedir. Dini sosyal hareketler modernlik ve geleneksellik
yoniindeki taleplerine gore ayirt edilmesi, bu durumun bir uzantisidir. Buna
gore dini gruplar ya sosyal ve siyasi bakimdan demokrasi ve ekonomik
gelismeyi talep eden “modern ve yenilik¢i”, ya da toplumu dini-ahlaki
kodlara gore dontistirmek isteyen “muhafazakar ve otoriter” seklinde ikili
bir tipolojide tanimlanmaktadir (Yavuz 2005, 29). Dini grup ve hareketlerin
burada modernlikle uyum veya catisma ekseninde bir inceleme konusu
oldugu, deger, inang, soylem ve yapilanmalarinin da bu iki tavir alisa gore
aciklandigl goriilmektedir. Bu yaklasim bicimi biraz da sosyolojinin dini
hayata konusundaki kendi sinirlar1 ve agiklama imkanlariyla baglantihdir.

Bir kisim arastirmalarda ise, dini hayat ve dini sosyal hareketler gele-
neksellik ve modernlik arasinda bir ¢catisma ve gerilim ekseninde acik-
lanmaya calisilmaktadir. Bu cercevede dini anlayis ve inanclar, daha ¢ok
modern sosyal hayatin gereksinimleri ve kurumlariyla girdigi gerilimli
iligkiler ekseninde tanimlanmaktadir. (B. Aksit-R. Sentiirk, 2012). Aksit ve
Sentiirk’iin ¢alismalarinda biiyiik 6l¢lide ankete dayali nicel tekniklerin
siirlayiciligl bir takim nitel tekniklerle asilmaya ¢alisilsa da, uygulamada ve
teorik ¢ikis noktalarinda problemlerden hali olmadig1 goriilmektedir. Bu tiir
calismalarda dindarlik daha ¢ok siyasal kiiltiirle etkilesim ekseninde tanim-
lanirken, giindelik hayatin farkli boyutlarinda siiren ve kiiltiirtin derinlikle-
rine niifuz etmis yonleri ihmale ugrayabilmektedir.

4. Dini Gruplar Ozsel ve Baglamsala Yaklasimlarla Agiklama

Dini grup ve hareketler bazi ¢alismalarda, kiiltiirel bir indirgemenin ko-
nusu olarak ele alinmaktadir. Buna gore érnegin islami sosyal hareketler ya
I[slam'in metinsel (6zcii), ya da ekonomik indirgemeci (baglamsalci)
yorumlarina gore agiklanarak onlarin karmasik tabiatlar1 gozard: edilmek-
tedir (Yavuz 2005).

Buna gore “6zcii (metin temelli) yaklasimlar,” dini gruplar1 daha ¢ok
bagli olduklar1 metinler iizerinden analiz ederler. Ozcii egilimli Batih analiz-
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ler, metin temelli gelenekleri, ilerleme ve modernlesme 6ntindeki en biiyiik
engel olarak gérmektedirler. Bu baglamda islam'in degismeyen ilke ve
prensipler yoluyla siirekliligi saglayan kiiltiirel bir gelenek oldugu varsayi-
mi, bitin dini hareketleri dogrudan tarih disi kilmaktadir. Oryantalist
imalar ve kokler tasiyan dzsel paradigma, cagdas islami hareketleri ve dini
olusumlar1 degismeyen bir gelenegin etkisiyle harekete gecen pasif yiginlar
olarak goriir. Dini sosyal hareketlerin mensuplarini bir etkilesim ve yorum-
lama siirecinden gectiklerini dikkate almaz. Bir baska deyisle islam diinya-
sinda ve Miisliman kiltiirler arasindaki farkliliklari, cesitliligi, degisen
yorum ve anlayis farklarini géz ardi eder (Yavuz 2005, 30-33). Ancak 6zcii
yaklagim, bazen bizzat islami toplum tasavvurlarini bir iitopyaya doniistiir-
meye ¢alisan dini gruplarin da bir parametresi olabilmektedir. Bu bakimdan
dini diisiincedeki 6zciiliik, Islam’1 tarih ve kiiltiir istii bir yoruma tabi tut-
maktadir.

Baglamsalc1 yaklasimlar ise, ¢agdas dini hareketlerin incelenmesinde
oncelikle olgusal baglami yani sosyoekonomik ve sosyopolitik sartlar1 6ne
cikarirlar. Baglamsalci paradigma ti¢ egilim igerir; ilk egilim dini hareketleri
issizlige, kotii yonetime, devlet seckinlerine ve ekonomik sikintilara bir
tepki hareketi olarak yorumlayan yoksunluk kuramidir. Yoksunluk kura-
minda, din adeta sosyal siyasal ve ekonomik yoksunluklara kars1 bir “pro-
testo ideolojisi, siyasal tepki hareketi” olarak tanimini bulur. ikinci egilim,
dini olusumlar1 genellikle yapisal organizasyonlar ve liderlik faktorlerine
dayal olarak aciklar. Ugiincii egilim ise, dini hareketleri demokrasi ve sivil
toplumun yoklugu gibi durumlar i¢inde baskici devlete karsi sosyopolitik
hareketler olarak tanimlama egilimindedir (Yavuz 2005, 34-35).

Baglamsalci agiklamanin ilk egilimi olan yoksunluk kurami, dini baghhig
daha ¢ok insanlarin hayatta karsilastiklari engeller ve yoksunluklarla bas
etmede bir telafi mekanizmasi olarak agiklamaktadir. Temelleri Marks’a
kadar giden kuramda din, sosyal hiyerarsinin en altindakileri teselli eden,
adaletsizlige ve acilara karsi bir tiir protesto ve tepki kaynagi sunan bir gii¢
olarak goriliir. Yoksunluk teorisi, ekonomik, sosyal, bedensel, ahlaki, psiko-
lojik ve varolussal yoksunluklari da igerecek sekilde genisletilir. Teoriye
gore, asir1 materyalist ve anonim iliskilerin egemen oldugu gelismis toplum-
larda egitimli {ist-orta sinif ailelere mensup insanlar, manevi yonden bir
yoksunluk ve yalnizlik duygusu yasamaktadirlar. Bu yoksunluk hissi yasa-
yan insanlar kendi aralarinda sicak ve samimi iligkilerin hiikiim stirdigi
dini gruplara katilirlar (Kirman 2010, 66) Ancak bu egilim, s6z konusu
edilen yoksunluklar1 hissetmeyen insanlarin dini baghliklarini agiklamada
yetersiz kalmaktadir. Dolayisiyla ilgili aciklama bicimi dinin ¢ok boyutlu
karmasik bir fenomen olmasini dikkate almamaktadir.

Sosyallesme Kurami’'da baglamsalci paradigma icinde kabul edilen bir
diger agiklama bigimidir. Bu yaklasimda agiklamanin eksenini degisimden
ziyade devamlilik vurgusu olusturmaktadir. Boylelikle teori insanlardaki
dindarlig1 ya da dini aidiyetleri daha ¢ok kendi disindaki ¢evrenin etkisine
baglar. Kuramin belirli 6l¢iide aciklayiciligi bulunmakla birlikte, aile, akraba-
lik gibi birincil baglarin zayifladigi durumlarda dini gruplara aidiyeti izah
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etmede sikintiya diismektedir.

Son zamanlarda ozellikle Bat1 toplumlarinda dini ydnelis ve gruplari
aciklamada o6ne c¢ikan sosyolojik teorilerden birisi de “Rasyonel Se¢im
Kurami”dir. Rasyonel Secim Kurami, modern bireyin ayirt edici 6zelliklerin-
den hareketle 6ne ¢ikan bir yaklasimdir. Kuram, agiklamasinda insanlarin
dindarliklarini ve grup aidiyetlerini icinde bulunduklari durumlari rasyonel
bir sekilde degerlendirerek miimkiin olan en iyi alternatifi tercih etmelerine
baglar. Bir baska deyisle kuram, insanlarin kendilerine bir ¢esit fayda ve
6dul temin ettigi icin dine yoneldiklerini ve kendilerine en fazla 6diil sunan
dini gruplara girdiklerini savunur. Modern toplumlarda hangi dini hareket-
lerin daha ¢ok yayginlasacagini veya ragbet gorecegini belirlemeye calisan
bu kuram, liberal ya da muhafazakar olma durumuna gére dini gruplarin
bulacagi destegin degisecegini vurgular. Her haliilkarda insanlarin son
derece kati ve siki gelenekleri olan dini hareketlere katilimlarini bir kar-
zarar hesabi iginde yaptiklarini iddia eder. Yiiksek sadakat, disiplinli ve cileli
bir hayat tercihi, aslinda maksimum fayda elde etmek icin 6denmesi goze
alinan bedeldir. Ancak Batili ¢ogulcu toplumda dini hareketleri aciklamaya
calisan bu teori Batida bile bazi kabullerinden dolay1 sorgulanmaktadir.
Kuram her seyden o6nce asir1 bireyselci olup bireyleri sosyal ve kiiltiirel
cevresinden bagimsiz gérmektedir. Oysa insanlar herhangi bir {iriinii tercih
eder gibi kolayca ve basitge din veya dini gruplarini degistirmezler. Yine de
bu kuramin geleneksel topluluklara nazaran bireyciligin gelismis oldugu
toplumlarda daha fazla gecerli oldugunun ifadesi kuramin baglamini agik-
lamaktadir (Furseth-Repstad 2011, 203-217).

5. Dini Gruplari Krize Cevap ve Anlam Arayisi Olarak Tanimlama

Batida dini sosyal hareketler, Batinin yasadigi modernlik tecriibesiyle
iligkili olarak bir anlam ve aidiyet arayisi ile iliskili analizlere konu edil-
mektedir. Bu yaklasim, daha ¢ok bireysel dindarligin yaygin oldugu toplum-
sal cevrelerde is gormektedir. Kuram, bireyi anlam ve diizen arayisinda olan
bir varlik olarak kabul eder. Ancak genel olarak din ve dini gruplar hem
anlam hem de baglhlik-aidiyet arayislarina cevap verme potansiyeli tasirlar.
Insanlar yalnizca anlamli olan seyleri bulmaya ¢alismazlar, ayni zamanda bir
topluluk ve toplulukla anlam kazanan bir baghlik ararlar. Bu durumda
insanlarin dini gruplara yonelim sebepleri, bireylerin taleplerine ve sosyal
ve kiiltlirel ortamin durumuna gore degisebilmektedir. Anlam ve aidiyet
faktoriiniin ikisi birlikte etkili olabilir veya bunlardan biri 6ne gegebilir.
Turkiye'de dini sosyal hareketler ve gruplarla ilgili arastirmalarda en ¢ok
vurgulanan faktor ise “aidiyet arayisi” olmustur. Bu konuda 6rnegin kent-
lesme siirecindeki kirsal kokenli gocmenlerin dini gruplara yonelimleri,
daha c¢ok bir kimlik ve aidiyet arayisi olarak vurgulanmistir. Bir gruba,
cemaate veya kimlige ait olma arayisi, sosyoekonomik sorunlar1 merkeze
alan ¢alismalarda adeta anahtar bir kavram olarak kullanilmistir. Ancak s6z
konusu yaklasim, dindar sahsiyetin bir 6zne olusunu ve aidiyet disindaki
yonelim, ilgi, ihtiyac ve diger giidiilerini pek dikkate almamaktadir.

Oryantalistler ve Modernlesmeci egilimler Miisliiman toplumlarda dini
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hareketlerin yiikselisini islam’in siyasal karakterine baglamislar ve dini
gruplar ile dinin yapisi arasinda iliski kurmuslardir. Kiiltiirelci paradigma
diyebilecegimiz baz1 yaklasimlarda ise dini hareketler, Miisliiman toplum-
lardaki kitlesel halk dindarliginin bir sonucu olarak kabul edilmistir. Bu
egilim, geleneksel Miisliman kiltiirlinlin modernlesmeye karsi direng
gdstermesini umutsuz bir durum olarak tanimlar. Kiiltiirelci paradigmanin
geleneksellik-modernlik, dini-laik gibi ideal tipleri gercekte kiiltiirel karma-
siklig1 yanlis temsil edebilmektedirler (Tugal 2010, 29-30).

6. Dini Gruplar1 Degisimi Belirleme, Kimlik insa Arac1 Olarak Tanim-
lama

Dini gruplar 6zellikle, yogun bir kimlik ¢atismasi ve arayisinin bulundu-
gu durumlarda kimligi var eden bir unsur, ya da kimlik edinme arac1 olarak
islev kazanabilmektedirler. Baz1 yaklasimlar bu konuda dini sosyal hareket-
lerin kimlik boyutuna vurgu yapmakta, kimlik temelli teorilerin ¢ikis nokta-
sin1 olusturmaktadir. Nitekim bu tiir agiklama egiliminde dini siyasal ve
sosyal hareketler devletin ideolojik aygitlarla ideoloji yaymadaki giiciinii
gormeleri nedeniyle mevzi kazanma hareketleri olarak yorumlanmaktadir.
Bu yaklasim siyaset ve toplum arasindaki iliskinin degisen yapisina gore
dini gruplar1 analiz etmektedir. Bu anlamda siyaset (merkez-yukarisi),
toplum (cevre-asagisi) etkilesimi merkez-gevre iliskisi ekseninde ele alin-
maktadir (Taslaman 2011, 26).

Dini gruplar o6zellikle toplumsal siyaset ekseninde degisimi nasil yap-
mak istediklerine gore de ele alinmislardir. Bir bakima bu hem dini gruplar
arasindaki farklar1 ortaya koymus, hem de bir sosyolojik yaklasim tercihini
ifade etmistir. Buna gore dini sosyal hareketler ya degisimi yukaridan
asagiya siyaset ya da devrim gibi araglarla gerceklestirmeye c¢alisanlar ile ya
da degisimi asagidan yukariya 6zne temelli ve kiiltiirel araclarla gercekles-
tirmeye calisanlar seklinde degerlendirilmislerdir (Taslaman 2011, 26-27,
Mardin 1991). Burada dini olusumlar1 degerlendirme o6l¢itii, degisimle ilgili
tavirlar1 olmustur. Bu yaklasimlarda merkez-¢evre kuraminin etkili oldugu
anlasilmaktadir. Zira s6z konusu olan tasrali ve ¢evresel bir karakter tasiyan
dini gruplarin merkezi nasil ele gecireceklerine iliskin stratejileri tizerinden
bu ayirim yapilmaktadir.

Esasen dini gruplar toplumsal yapidan etkilenmekte, toplumsal katman-
lara ve tabakalara gore 6zel yansimalar ve bicimler kazanmaktadirlar. Bazen
dini grubun sdylemi, sosyal grubun sodylemiyle ortiisecek kadar degisebil-
mektedir. Burada sosyal yap1 ve unsurlar ile dinsel muhteva arasinda etkile-
sim oldugu sosyolojik bir vakiadir. Ancak bu etkilesim, her zaman i¢in
birinin digerini tamamen belirledigi yoniindeki varsayimlara mesafeli
durmay1 gerektirir. Cevre ve merkez arasindaki farklilagsma tarihsel ve
toplumsal temellere sahiptir. Ancak cevre merkez arasindaki iliskiyi sadece
“cevrenin merkeze yonelik fetih stratejileri” olarak yorumlamak, sosyal
gercekligi biitiin diger boyutlar1 dikkate almadan bir insa anlamina gelebilir.

Serif Mardin'in yaklasimlarinda 6ne c¢ikan ¢evre-merkez modeli, sehir-
lesme siirecinde tagral Islami kiiltiiriin sehirlere akin eden gécmenlerle
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tasindigini, ¢ok partili hayatla ve ekonomik gelismelerle birlikte, tasranin
degisim giiciinii islami sdylem iizerinden cevrenin merkezi fetih hareketi
olarak tanimlanir. Cevre, dini iletisim, egitim ve ekonomi aglarindan elde
ettigi giicle merkeze dogru harekete ge¢mistir (Mardin 1991, 45). Dini
hayat, toplumsal degisimle dogrudan iliskilidir. Ancak dini diisiince, tasav-
vur ve pratiklerin degisimle birlikte siireklilik ve istikrar vurgusu daha
fazladir. Dini grup ve hareketlerin degisime karsi tavirlar1 6nemli olmakla
birlikte, onlarin varligi yaratilisa ve onun amaclarina baglayan streklilik
boyutu daha énemlidir. Dini sosyal hareketlerin sirf degisimle ilgili refleks-
lerine odaklanilmasi, resmin biitiintinii gérmeyi engelleyebilir.

Yeni Paradigma Arayislari

Burada s6z konusu indirgeyici yaklasimlarin yerine, alternatif bir ince-
leme araci olarak H. Yavuz, insac1 yaklagimi onerir. Insac1 yaklagimin,
cagdas Islami hareketlerde islami kimlik olusumun analize daha uygun bir
cerceve sundugunu savunur. insaci yaklasim dini gruplarin incelemede
insani insa ile coklu yorum ve etkilere odaklanir. Boylelikle kamusal alanda
siyasal, sosyal, ekonomik baz firsatlar elde eden islami hareketlerin, eko-
nomik gelisme, demokratiklesme ve modernligin toplumsal kabuliinde
motive edici giicler olarak ele alinmasini énerir (Yavuz 2005, 29). Ancak bu
yaklasimda dini grup ve hareketlerin, modernlesmenin genis toplumsal
kesimlerdeki icsellestirilmesine veya hayat tarzlarina niifuzuna yaptigi katki
temel bir etken olarak islenmektedir.

Yavuz, Islami gruplarin anlasiimasinda “firsat alanlar1” kavraminin da
yararh olabilecegini vurgular. Bu kavramla, dini-Islami kimligin kamusal
alanlara ¢ikisi anlatilmak istenmektedir. Firsat alanlari, dini sosyal hareket-
lerin ve gruplarin ekonomi, siyaset, medya gibi alanlar1 cemaat birlikteligini
destekleyecek sosyal etkilesim formlari olarak kullanmalarini ifade eder.
Yeni firsat alanlar1 dini gruplar ve aktorler i¢in yeni imkanlar saglar. Firsat
alanlari, dini gruplarda ve dindar aktoérlerde yeni bir sosyopolitik biling
gelistirirken, ayni zamanda bu durum Tiirk toplumunda sosyal degismenin
de kaynagini olusturur (Yavuz 2005, 41-43).

Ozsel ve baglamsal yaklasimlarin yarattig1 sorunlara karsi, Niliifer Go-
le’de, “Sosyal Hareketler Kurami’ni 6ne cikarir. Géle bu yaklasimin Tiirki-
ye'de Islami gruplar ve cemaatleri daha ¢ok giincel bir sosyal hareket olarak
incelemeyi miimkin kildigin1 vurgular. Bu yaklasimin, modernligin biyiik
anlatilarini zorlayacagi kanisindadir. SHK, degismezlige vurgu yapan 6zcii
yaklasimlarin sinirlayiciliginin aksine, degisimi ve gruplarin dinamizmini
dikkate alir. Gole’de mevcut ¢alismalarin dini gruplar1 ya sosyopolitik
faktorlere ya da islam’in degismez oziiyle ilgili eksikliklerine indirgeyi-
ci yaklasimlarini elestirir. Ona gore “Batili paradigmalar dini grup mensup-
larinin 6znelliklerini ve ait olduklar1 gruplar, cemaatler tizerinde diisiinme
vasiflarini yok saymaktadirlar” (Gole 2000, 21).

Gole’nin bu yaklasimi, esasen sosyal bilimlerde evrenselden tikele, nes-
nelden ozele, benzesmeden farklilasmaya dogru yon degistiren yeni episte-
molojik diizleme de uygundur. Géle bu yilizden bilginin farkh kiiltiir ve

519



cografyalarda da tretilebilecegini savunan Bati-dis1 modernlik kavramiyla,
kiltirler arasi iletisimin miimkiin olacagini disiiniir (Gole 1998, 310-311).
Biitiin bunlarla birlikte bu yaklasim tarzinda dini gruplarin sosyal hareket-
leri asan askin, tecriibi boyutla ilgisinin zayif kaldigini gériiyoruz.

Sonug¢

Modernligin elestirisi, sosyal bilimlerle birlikte ve sosyal bilimleri de
icerecek sekilde gelismektedir. Modernligin teolojik zeminini olusturan
pozitivizm, yeni anlam, goriinim ve bicimlerle sahneye geri donen din
karsisinda paradigmatik iflasini yasiyor goriinmektedir. Modernligin krizini
okuyamayan Kklasik sosyolojik paradigmalar, yeni dini sosyal hareketleri de
klasik evrimci, evrensel, yapisal, fonksiyonel araglarla agiklamaya ¢alistilar.
Pozitivist evrenselci paradigmalarin izah edemedigi yeni fenomenler, 6zneli,
yereli dikkate alan yeni sosyolojik paradigmalar tarafindan doldurulmaya
calisildi. Meta-anlatilar, biyiik teoriler sorgulandi, etnosentrizm, oryanta-
lizm ve biitiin kalintilariyla pozitivizmin epistemolojik iistiinliigii sarsintiya
ugradi.

Bugiin dini hareketler, cemaatler ve gruplar, ya Batili paradigmalarin
cenderesinde, ya da sosyal bilimleri teslim almaya calisan neo-pozitivizmin
Olciip-bicen rasyonalizmi altinda inceleme konusu yapilmaktadir. Sosyal
bilimlerin yeni mesrulastirici araglari, en az eskileri kadar sorunludur veya
sorunlar1 devam ettirme potansiyeli tasimaktadir. Batili yaklasimlarda,
Islami sosyal olusumlar veya hareketler incelenirken, cogu zaman islam’la
olan tarihsel karsilasma ya da catisma refleksinin etkileri dikkatlerden
kagmamaktadir. Bu refleks, bir biitiin olarak Islam’1 bile bazen karikatiirize
edebilen yaklasimlara kap1 agmaktadir.

Sekiilerlesme teorisinin etkisindeki klasik yaklasimlar, dini gruplari, ¢o-
gu zaman gelenek ve modernlik ¢atismasi ekseninde gerilimli bir iliskinin
sonucu olarak tanimlamaktadir. Oysa modern ¢agda sosyal aidiyet arayan
yalnizlasmis ve yabancilasmis bireyin sosyo-psikolojik gereksinimleri, bir
kabile arayisi olarak tanimlayacagimiz bir egilimle karakterize olmaktadir.
Bu durumda soyutlanmis modern birey tasavvurunun gercekligi tartisilma-
lidir. indirgemeci yaklasim eksen aldig1 teorik ya da ideolojik perspektiften
gercekligi yansitmaktadir. Ornegin Arap bahari olarak adlandirilan Arap
iilkelerindeki siyasi kargasalik ve degisim hareketleri genellikle halka karsi
siddet kullanan Arap diktatorlerle iliskilendirilmekte, ancak biitiin bir Arap
diinyasindaki kiiltiirel ve entelektiiel somirgecilik, kiiltiirel yabancilasma,
siyasal yetersizlik vb. sebepler goz ard1 edilmektedir.

Dini gruplar: o6zellikle siyasal iktisat temelli agiklamalar agirlikli olarak
pasif etkilenen ya da bagimh degisen gibi nesnelestirici bir pozisyonunda
gormeleri nedeniyle, hareketlerin cok boyutlu ve etkilesimsel yapilar1 goz
ardi edilebilmektedir. Modern diinyada dini sosyal hareketler ve tezahiirler,
makro teorilerden, mikro teorilere, yapidan 6zneye gecis halinde olan
paradigmatik evrimi daha da sarsintili bir siirece sokmaktadir. Kuramsal
bakimdan atilmas1 gereken adimlardan biri, yeni dini olusumlar ve sosyal
hareketlerin patolojik, arizi tezahiirler gibi goriilmesi yerine normal sosyal
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olusumlar olarak kabulidiir. Dini olusumlar bireyden kiiresele uzanan
etkilesimler aginda anlamanin 6znesi haline getirilmek durumundadir.
Gruplarin sosyal, ekonomik, kiiltiirel, siyasal ve kiiresel etkilesimlerle bagin-
tis1 nesnel diizeyde anlama konusu yapilirken, 6znel diizeyde dini muhteva,
mubhayyile, terminoloji ve tecriibelerin tarihsel ve kiiltiirel referanslarinin
analize tasinmasi tartisiimalidir.
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THE WAY OF DIALOGUE: RELIGIOUS STUDIES &
GLOBAL PEACE

Crossing Boundaries Without Going to War?

Prof. Dr. M. Darrol BRYANT

Centre for Dialogue and Spirituality in the World Religions
University of Waterloo, Canada

Abstract

A defining feature of political life is borders. It is the border that defines
where the nation of Canada ends and the USA begins. Nation states often quarrel
about borders as is happening in Canada in relation to our northern boundaries
(with our American, Russian, and Danish neighbors in the North). We are mostly
all citizens of particular nations, though some are stateless. And, historically, the
only way political borders are altered is through war. But borders and boundaries
are not only features of political life; they are also features of cultural, religious
and spiritual life. Sometimes, as in East and South Asian, those cultural, religious,
and spiritual borders are more porous. But the political borders remain firm and
often become the source of conflict. China & Japan currently contend over islands
in the China sea, and India and China still dispute the Himalayan boundaries.
Western cultural, religious, and spiritual borders tend to be less porous and more
firm. The question is: is there a way to cross borders and negotiate boundaries
without going to war?

My contribution to this international seminar will outline the Way of Dia-
logue that has emerged in the post-WW Il era. It will include something of my own
journey to the Way of Dialogue and those institutional events that have opened
the Way of Dialogue. It will also discuss the controversy within the study of reli-
gion in relation to the Way of Dialogue. And demonstrate the promise of dialogue
for the study of religion and for global peace. It will conclude with some recom-
mendations for ways in which the study of religion might contribute to the quest
for global peace.
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Let me begin with a word of thanks for the invitation from the Faculty of
Theology at the Necmettin Erbakan University to be part of this event.! As
an “international seminar” on “religious studies and global peace,” it already
points in the direction we need to go. It is a symposium which moves across
national borders as it involves participants from other countries, invites the
perspectives of different disciplines, and orients us to the challenges that
confront us in the new global era. Central to those challenges is the quest for
peace.

Peace is a huge challenge, since as I write this, people are dying in the
civil war in Syria, North Korea is threatening war, and the Palestini-
an/Israeli conflict continues. Peace is not simply the absence of war, as
desirable as that is. It is the rhythm & dynamic of a peaceful society and
world that arises when we know, love, and live the many things that make
for peace: show respect for the dignity of all and our environment, embrace
diversity, know and show mercy, and give to all their due. Peace arises only
as we learn how to cross those borders and boundaries - they are not only
political but also social, cultural, and religious - that keep us from acknowl-
edging our shared humanity and our common destiny.

Here [ want to explore four issues. First, I want to explore my conviction
that the Way of Dialogue that has emerged in the post WWII era is due to
changing attitudes towards the religious other. Secondly, I will share some
moments in my own journey to the Way of Dialogue. Thirdly, I want to point
out that the Way of Dialogue challenges some aspects of the modern study
of religion. And finally, I will outline some recommendations for ways in
which the religions and the study of religion might contribute to the quest
for global peace.

I. ENTERING A NEW ERA: CHANGING ATTITUDES & THE WAY
OF DIALOGUE

We are entering a new era. The modern era is in transition, and we don’t
yet know the way to characterize the dawning new era.2 But I believe it is

! Let me also say how delighted | am to have this opportunity to return to Turkey — it is a remarkable
country — and to Konya, the place of Rumi. | have visited Turkey six times and Konya once before. |
came here a few years ago to make my own personal pilgrimage to the place of Rumi. | have been
engaged in an on-going dialogue with Muslims since the mid-1980s. And one of the most significant
conferences | have attended was one in Turkey on the “Children of Abraham.” It was held in Harran
(Sanlurfa) & Istanbul and had an outstanding array of Muslim, Jewish, & Christian scholars and
religious leaders. | earlier published, with S. A. Ali, Muslim Christian Dialogue: Promise and Prob-
lems, (St. Paul, MN: Paragon House, 1998).

2 A recent publication by Kurt Johnson and David Robert Ord, The Coming Interspiritual Age
(Vancouver, Canada: Namaste, 2012) calls this dawning new age the “interspiritual age.” They then
go on to characterize this coming age in the following way: “...In the context of religion, interspiritu-
ality is the common heritage of humankind’s spiritual wisdom and the sharing of wisdom resources
across traditions. In terms of our developing human consciousness, interspirituality is the move-
ment of all these discussions (scientific, religious, philosophical, etc.) toward the experience of
profound interconnectedness, unity consciousness, and oneness.” p. 9.
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one in which the many peoples, cultures, religions, and voices of humankind
are being called to create a planetary society, a truly global civilization. This
task will challenge us all as we have never been challenged before. We will
have to learn to cross borders without going to war, to embrace the rich
diversity of peoples and cultures, to give a human face to technology, to
move from exploiting nature to respecting the earth. It is an era in which the
politics of dominance must give way to a politics of co-operation for the sake
of the unity of the human family that is our collective destiny.

Crucial to this process is a needed change in the attitude of the great re-
ligions to the religious other. First, what has been the attitude of the great
religions towards the religious other? In the West, Christians have largely
assumed, since the time of Constantine that since their religion is true than
other religious Ways are false. But at the 2»d Vatican Council (1962-65) the
largest body of Christians, the Catholic Church, finally acknowledged the
religious other. In the ground-breaking document Nostrae Aetate, we read
that “the Catholic Church rejects nothing which is true and holy in these
religions” - they specifically mention Muslims, Hindus, Buddhists and Jews -
and “looks with sincere respect upon those ways of conduct and of life” and
calls for “dialogue and collaboration” with other traditions. This statement
marked an unprecedented shift in the attitude of Catholic Christianity
towards other religions.3 And a few years later, the World Council of
Churches, the largest body of Protestant and Orthodox Christians, estab-
lished a programme for dialogue with “Living Faiths and Ideologies.”

In the East the attitudes of one religion towards another was more dif-
ferentiated. Hindus had long acknowledged a variety of paths to the divine,
but they usually meant varieties of Indian religious ways. During the long
period of Muslim rule in India there were rulers like Akbar who were open
towards other traditions and those like Aurangzeb who persecuted non-
Muslim Ways. Likewise, China found ways of weaving the traditions of
Confucius, Lao Tzu and Siddhartha Gautama, the Awakened One, into their
culture and by the 12th century the Three Sages were portrayed as comple-
mentary.

But with the end of colonialism and the resurgence of Islam things be-
gan to shift again with some more flexible attitudes towards the religious
other, and some hardening of attitudes towards the religious others.

The great religious and spiritual traditions of East and West, North and
South must shift their attitudes towards the religious other in order to
assume their responsibilities in this new era. I think there is abundant
evidence - despite the obvious and real counter-examples that we could cite
- that this possibility is beginning to emerge. [ have already alluded to these
changes but let me explore them more fully with one example from my own
Christian tradition and the other from the Buddhist Way.

3 See the Walter Abbott, ed. Documents of Vatican Il (New York: Guild Press/America Press, 1966),
especially Nostra Aetate or On the Churches Relation to Non-Christian Religions.
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This change in attitude towards the religious other is evident in the 2nd
Vatican Council of the Catholic Church (1962-65) that finally acknowledged,
in Nostrae Aetate (the Document on the Church’s Relation to the non-
Christian Religions), respect for the many religious traditions. It opens with
these words:

In our times, when every day men are being drawn closer together, and
the ties between various peoples are being multiplied, the Church is giving
deeper study to her relationship with non-Christian religions.

It then continues, “All peoples comprise a single community, and have a
single origin, since God made the whole race of men to dwell over the entire
face of the earth.”* Nostre Aetate then says that “the church regards with
esteem the Muslims...they adore the one God, living and subsisting in Him-
self...the Creator of Heaven and Earth... This document mentions Hinduism,
where human beings “contemplate the divine mystery,” and Buddhism that
“teaches a path” whereby human beings can “attain supreme enlighten-
ment.” It also mentions Jews and others. This ground-breaking document
within the Christian world concludes that “the Catholic Church rejects
nothing which is true and holy in these religions,” “looks with sincere re-
spect upon those ways of conduct and of life” and calls for “dialogue and
collaboration” with other traditions. This statement marked an unprece-
dented shift in the attitude of Catholic Christianity towards other religions.

Nostre Aetate was followed a few years later by the World Council of
Churches opening a program for Dialogue with Living Faiths and Ideologies,
now the programme for Interfaith Dialogue and Cooperation. Even earlier, a
program for dialogue between Jews and Christians had been established in
Great Britain. These are important initiatives in the Western world, ones
that have had global implications.

My second example is drawn from the Buddhist tradition. Over the past
25 years, I have had the opportunity to hear HH the Dalai Lama speak at
least six different times in India, Canada, and the USA. In those addresses he
has never failed to affirm the importance of dialogue with other faiths. His
writings also urge interfaith dialogue. His rationale is that all religions seek
to increase happiness and that different religions are needed, given the
differences of temperament to be found among human beings. His words
have had a huge impact in the Buddhist world and beyond.

And, I have heard the same from Muslim leaders in India and Turkey,
from Confucian scholars in China, from First Nations people in North Ameri-
ca, and Christian leaders in Africa and Latin America. It is not, to be sure,
everyone. But remember that earlier in the century, there were virtually no

4 Ibid., see Walter Abbott, ed. Documents of Vatican Il op.cit., especially Nostra Aetate or On the
Churches Relation to Non-Christian Religions. Compare the Qu’ran where we have these verses: “O
mankind! Lo! We have created you male and female and have made you nations that you may know
one another. (Q.49:13) and “Had Allah willed, He would have made you one community...so vie on
one another in good works...unto Allah we will all return. (Q.5.48)
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voices calling for dialogue.>

However, Gandhi’s ashram with its acceptance of untouchables and per-
sons from different religious traditions in the 1920s foreshadowed the Way
of Dialogue.

But in the West, the Way of Dialogue is a post-WWII initiative that has
led to intra- and inter-religious organizations emerging in all traditions -
Muslim, Hindu, Aboriginal, Buddhist, Christian, etc. around the world. Some-
thing new in the history of religions is afoot.

This kind of visionary, cooperative leadership from religious and spir-
itual sources both East and West is something new in the longer history of
the relationships between the religions. It is giving rise to a sea change in
the relations between the spiritual/wisdom/religious traditions. I call it the
Way of Dialogue.

The Way of Dialogue is a new way for men and women in the great wis-
dom/revelational traditions of humankind to relate to one another. Over our
long history, relations between the world’s communities of faith have been
ones of conflict, rivalry, replacement, hostility, and opposition. They have
only rarely been ones of curiosity, openness, respect, and co-operation.t

In our times, a new story of the relations between the world faiths is be-
ginning to unfold. It is one of new relationships that are grounded in a deep
and respectful listening, and listening, and listening. It is seeking to hear the
other in their terms rather than immediately translating what is said and
what is enacted in their ritual life into the listener’s terms.

The Way of Dialogue is seeking to discern the divine dynamic present in
the life of traditions other than one’s own. It is coming to respect the integri-
ty of other Ways and to acknowledge the other as fellow pilgrims into the
mystery of being and becoming. It is not debate or argument about doctrine
or about who is better. It is not saying NO to the various ways into the
mystery of being.

Dialogue is not one thing, but a thousand things, depending on the con-
text, circumstances, and the traditions involved. It is tradition specific and it
is on the ground in relation to one another. It means listening, learning,
walking in the shoes of another, and building bridges and relationships that
enhance our life together on this planet.

5 The important exception was the Ramakrishna Mission in India that had been initiated by Swami
Vivekananda in India in 1897.

& Of course there were some exceptions to this general characterization of the poor relations
between religions. In the time of Asoka (2" century BCE) Buddhism was adopted in ancient India,
the Tang Dynasty in China welcomed Muslims and Christians (“Light from the West”) to China, and
in Andalusia, Spain, Muslims, Jews, and Christians acknowledged one another. See my “Abrahamic
Traditions in China: Judaism, Islam & Daoist Christianity” in M. D. Bryant, J. M. Miller, and Yan Li,
eds., Along the Silk Road: Essays on History, Literature, and Culture in China (Kitchener, Ontario:
Pandora Press, 2010). See also my forthcoming encyclopedia on Religion in the Secular Era (or
perhaps Religion & Modernity) from Facts on File, New York, New York.
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In the Way of dialogue, we learn how to cross cultural and religious
boundaries and build relationships within religious traditions (intra-faith
dialogue) and across religious traditions (inter-faith dialogue). This is
crucial.

Itis a journey that many have begun in our time.

II. MY JOURNEY TO THE WAY OF DIALOGUE

I grew up under the boundless sky and endless horizon of North Dakota,
not far from the geographical centre of North America and on the Canadian
border. From the time I was six until I went away to college, [ lived in a town
of 1200 people. It had three Lutheran churches as well as Catholic, Presby-
terian, and Methodist churches. Nearby was the Turtle Mountain Indian
reservation. Though now mainly Catholic, it was their indigenous traditions
that interested me as a young boy. I much later in my life learned that the
family that ran the Golden Rule, a clothing store in town, was Muslim.

It was only when [ went to college that I begin to learn that we lived in a
religiously plural world. However, our college President once remarked in
chapel that we were 97% ALC Lutherans and he hoped we would get that
percentage up the following year.

It was in college that I first encountered the idea of dialogue when I read
the writings of the great Jewish scholar Martin Buber, who noted that “genu-
ine dialogue” happens “where each participant has in mind the others...and
turns to them with the intention of establishing a living mutual relation-
ship.” 7 This statement has always stayed with me. It places a “new relation-
ship” at the heart of genuine dialogue. It is not debate or proving that your
teaching is true and the other’s false or any of the other misconceptions that
people have. Dialogue is listening to the voice of the other and cultivating
life-giving relationships that deepen our respect and understanding of the
Other.

Later at Harvard Divinity School in the 1960s my religious horizon was
greatly expanded as I studied with students and faculty from across the
Christian world and rubbed shoulders with those from the Centre for World
Religions just across the street. I was immersed in an ecumenical Christiani-
ty that would open out into the wider ecumenism that came to be called
“interreligious or interfaith dialogue.” Key to my own opening towards the
great traditions of the East was my course with Raimundo Panikkar, the
remarkable Catholic scholar. He led an Easter service in the Harvard Divini-
ty School Chapel that incorporated texts from the Hindu world. This experi-
ence was my opening to a remarkable Hindu-Christian dialogue that I would
encounter in the 1980s in India.

I came to Canada to teach in 1967. I discovered that teaching was my

71 am not certain where this quote from Martin Buber, the great Jewish scholar, comes from but |
believe it is from his recently reissued volume Between Man & Man (New York: Routledge, 2002).
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calling. But the summer of 1968 would change me. The last project that
Martin Luther King and the SCLC initiated before he was killed that spring
was the Poor People’s Campaign. It was held in Washington DC and I was
asked to participate in this event by the Lutheran Council USA. That summer
[ spent my days at Resurrection City - the tent city on the Mall in DC - and
my evenings speaking to local churches about the Poor People’s Campaign.
This experience brought me into direct contact with African-American
Christianity as well as the suffering of the poor in America. It taught me a
great deal and deepened my commitments to social justice.?

This experience was extended and deepened by a year in Europe and
Latin America. A spring/ summer course on “Religion in Dialogue” with a
college classmate, Marcus Borg, brought me to Europe where we visited
Geneva, Rome, Prague & East Berlin. I learned more about the World Council
of Churches in Geneva, the excitement of Vatican II and the new Secretariat
for the Non-Christian Religions in Rome, and the Marxist-Christian Dialogue
in Eastern Europe. And [ was learning this on the ground and not from text
books.

While on this trip I was invited to work for the Lutheran World Federa-
tion in Geneva. My task was to organize a week in a rural setting and a week
in an urban setting across Latin America for the World Encounter of Luther-
an Youth.? I traveled to every Latin American country except for Paraguay
and the Guyanas. I was introduced to the Latin American Liberation theolo-
gians and the remarkable Brazilian Bishop Helder Camara, who dedicated
his ministry to the poor.

In the late 1970s, I was drawn into the controversies that surrounded
the “cults,” or as scholars of religion call them “the new religious move-
ments.” When I decided to find out about these groups I found them quite
different from the scary, “brain-washed,” automatons portrayed in the
public media. I came away from these encounters determined to defend
their civil rights and vowing never to speak ill of religious communities that
[ did not know directly.

But the most important life experience that led me into the Way of dia-
logue was a sabbatical year in India in the mid-1980s. Together with my
wife and four children, I spent time in different religious communities:
Muslim, Hindu, Tibetan Buddhist, Sikh, and Christian, across India. We met
and participated in their life and practice. We spent the first three months
living at a Muslim university and having three meals every day with the
Director of the Indian Institute of Islamic Studies and his family, the Ali
family. Doboom Tulku, the Director of Tibet House, became our guide into
the Tibetan Buddhist world, and we visited the Tibetan Buddhists in

8 My report on my experience that summer was turned into a little booklet: M. Darrol Bryant, To
Whom It May Concern: Poverty, Humanity, Community (Philadelphia: Fortress Press, 1969).

9 As part of my assignment for the LWF, | was asked to write a small book on poverty. It was called A
World Broken by Unshared Bread (Geneva: World Council of Churches, 1970).
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Dharamsala, participating in morning prayer and meditation at the Buddhist
Institute of Dialectics and the temple of HH the Dalai Lama.

Shrivatsa Goswami welcomed us into the vibrant Hindu life of Jai Singh
Ghera and the Radharama Temple in Vrindaban, where we learned some-
thing of the way of Krishna and Radha.

Through Dr. Mohinder Singh at the Guru Nanak Foundation, we stepped
into the world of the Sikhs and joined them in the Gurdwara for the singing
of their holy book, the Guru Granth Sahib, and the community meal of lan-
gar.

At the University of Madras, Dr. Devadoss welcomed us into the tradi-
tions of South India. And in Kerala we encountered the Thomas Christians
and the local work of dialogue in a Centre run by Father Albert Nambiapa-
rambil, who had implemented in India the Vatican Council decree for “dia-
logue and co-operation” with other faiths. We ended our time in India in a
Parsee home in Pune and visiting DeNobli College and its program in inter-
faith education.

On our way back to Canada, we spent two months in a small Italian vil-
lage north of Arezzo near the monastery of Camaldoli, a few hours away
from LaVerna, the place of St. Francis’s vision. I read Bonaventure’s Soul’s
Journey to God and talked to the monks of Camaldoli. This experiential
learning was transformative. Now these great religious traditions were not
simply abstractions learned through reading, but living and vital pathways
of the Spirit with individual human faces. 10

My commitment to the Way of Dialogue was now written in my experi-
ence and life - and that of my family. And when I think of these different
pathways of the spirit, I always have at hand my memories of the Alis, the
Goswamis, the Singhs, the Dhallas, Doboom Tulku and Kalsang Damdul,
Father Albert, Bishop Paulos mar Gregorios, and many, many others.

II1. CAN RELIGIOUS STUDIES CONTRIBUTE TO GLOBAL PEACE?
A CHALLENGE AND RESPONSIBILITY

When I returned to Canada, I found myself shifting my teaching to in-
clude more experiential components. When I taught my courses on The
Religious Quest, the Study of Religion, Religion & Politics, or Religion in East
Asia, I would always take my students to a Hindu mandir, a Muslim mosque,
a Jewish synagogue, a Buddhist temple, or invite people from the First
Nations or other religious traditions to my classes. And in my distance

10 During that year | also learned about three remarkable Christian pioneers in interfaith dialogue:
Fr. Henry LeSaux, better known as Swami Abhishiktananda, Fr. Bede Griffiths or Swami Dayanada,
and Sister Vandana Mataji. See Shirley du Boulay, The Cave of the Heart (the Life of Swami Abhishik-
tanada) (Maryknoll, NY: Orbis Books, 2007) and Beatrice Bruteau, ed., The Other Half of my Soul:
Bede Griffiths and the Hindu-Christian Dialogue (Wheaton, Ill.: Quest Books, 1996). Sister Vandana
& a colleague created Jivan Dhera, a Christian ashram, and wrote Living with Hindus (ISPCK: Delhi,
1999).
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education class, | required students to go to a religious service or conduct an
interview with a person in a tradition other than their own. I wanted to
introduce an experiential element to the student’s education and to teach
them a new way of relating to people of different faiths. [ wanted them to
know the Way of Dialogue.

But did this approach fit with the modern study of religion? Was it ap-
propriate in a Department of Religious Studies? I knew that within the
American Academy of Religion, some scholars were argueing that “interfaith
dialogue” was off limits for the modern scholar of religion. Why was that?
The reason was that the modern study of religion was to be historical,
descriptive and objective (In German, it was to be a science of religion
(religionswissenschaft).l! And some Americas saw introducing intra- and
interfaith as crossing the boundary and teaching religion rather than about
religion.

I disagreed. As I have written elsewhere, I feel that teaching that in-
cludes some direct encounter with practitioners of the many faiths is not
only appropriate but necessary for the on-going development of the study of
religion. It is time to get beyond that false objectivism and reductionism -
the tendency to reduce religion to a quest for power (“priest ridden” said
Voltaire), or a psychological illusion (Freud) or an “opiate of the people”
(Marx). (Such views are too much with the modern study of religion.) As I
wrote in my Religion in a New Key we must address the dark side of the
modern study of religion as well as celebrate its achievements.12

Moreover, it had become commonplace to bracket the question of God
in the modern study of religion. I have always been uneasy with this feature
of the modern study of religion. It seems to me as silly as bracketing life in
the study of biology, or psychology bracketing the psyche. How can one
engage in the study of religion without acknowledging the palpable pres-
ence of transcendence found in every tradition? As one of my teachers,
Wilfred Cantwell Smith, a scholar of Islam, has written: “There is a trans-
cendent dimension of human life - so far as I can see, from paleolithic times.
Most human beings on earth over the centuries have been aware of this and
have lived their lives less or more vividly, less or more effectively, in terms

1 |n a recent issue of Dialogue & Alliance, Prof. Marco Frenschkowski of Leipzig University writes
that modern studies of religion “...describe, interpret, compare and perhaps to some degree explain
religions but they generally do not evaluate them.” p. 19 of “Peace in the Near East, What the
Academic Study of Religion Can and Cannot Do,” Vol.26, No.2, 2012. He concludes his piece with
contributions that the modern study of religion can contribute to intra- and Interfaith work and
those things it cannot. | find myself in general agreement with his list.

12 See my Religion in a New Key 2™ ed. (Kitchener, Ontario: Pandora Press, 2001). It was written
after my first trip to India in 1986-87 and expanded in the 2" edition after my second sabbatical in
India in 1993-94. In an earlier article “To Hear the Stars Speak: Ontology in the Study of Religion(s)” |
had signaled my critique of the modern study of religion for its failure to address the transcendent
dimensions of the religious experience of humankind. It cannot be “bracketed” but must be
acknowledged. See Arvind Sharma, Fragments of Infinity: Essays in Religion & Philosophy (Bridport,
UK: Prism Press, 1991), pp. 46-62.
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of it.”13 While that dimension remains elusive to the methods of the modern
study of religion, we in the study of religion need to acknowledge although
we cannot explain it, nor explain it away.14

For me, it became impossible, given my cross-cultural/religious experi-
ence, to study religion without acknowledging its transcendent dimension.
As I had earlier written: “the modern study of religion...has been caught
within the assumptions of modernity, especially the denial of the Beyond” or
Transcendence.l> My sustained experiential encounter with traditions other

13 See Wilfred Cantwell Smith, “Theology and the World’s Religious History” in Toward a Universal
Theology of Religion, ed., Leonard Swidler (Maryknoll, NY: Orbis Books, 1987), p. 59. One should
also note Huston Smith, Forgotten Truth: The Common Vision of the World’s Religions (SanFrancis-
co: HarperSanFrancisco, 1976) for a critique of “scientism” or the view that reality is exhausted by
the methods of the natural sciences and a richer ontology in the study of religion. Let me share a
moment in my story: In 1986 our family (myself, Susan, Benjamin, Jessica, Lucas and Emma) packed
our bags and headed for India for my second sabbatical. We arrived at Jamia Hamdard, a new
Muslim university where we would stay for the next three months, before moving to the University
of Madras, then Kerala and Pune before we returned to Canada. We were welcomed by S. A. Ali, his
wife Naheed, and their two daughters. We hadn’t been on campus for more than a few days when |
went to say hello to Professor Vahiddudin, a Muslim scholar who had spent most of his career at
Delhi University but was now at Hamdard. We greeted one another and talked for awhile about my
reasons for coming to India. He was around 70, a learned and gracious man. At one point he turned
to me and said, “You are welcome to visit me anytime, except for the hour from 5:00 until 6:00,
that’s my time for prayer.” | smiled, said thank you, and took my leave.

As | left his apartment, | thought, “how remarkable, and how unusual.” | said this would never
happen in North America where scholars of religion either deny having any religious practice or are
reticent about expressing it or have long ago abandoned their religious faith. | thought it was
wonderful that Prof. Vahidudin had been so frank and at ease about his own religious practice. It
was an auspicious beginning to what turned out to be a year that very much changed my approach
to the study of religion. Over the months that we spent in India we encountered the living religious
life of India in its kaladiascope of manifestations: Muslim, Hindu, Sikh, Tibetan Buddhist, Jain,
Christian, etc. It changed my whole understanding of religion and led me into the dialogue of men
and women in all the religions. It made me realize the promise of the Way of Dialogue.

4 See the writings of Raimon Pannikar especially his Intrareligious Dialogue (New York: Paulist
Press, 1999 rev. ed.) and his The Trinity & the Religious Experience of Man (Maryknoll, NY: Orbis
Books, 1973). See also my “Interfaith Encounter and Dialogue in a Trinitarian Perspective,” in Peter
Phan, ed. Christianity & the Wider Ecumenism (New York: Paragon House, 1990), pp. 3-20. See also
M. Darrol Bryant & Frank Flinn, eds., Inter-Religious Dialogue: Voices from a New Frontier (New
York: Paragon House, 1989.)

15 See my “To Hear the Stars Speak: Ontology in the Study of Religion(s)” p. 59. There | argue that
much of the modern study of religion dismisses the transcendent dimensions of the sacred and
pursues reductionist ways of explaining away religion on psychological or economic grounds. Upon
returning to Canada, | discovered these words that make the critical case concerning the modern
study of religion: “since students of the contemporary social sciences are not generally comfortable
with the humanistic phase of their study, they tend to encompass the human order of things within
empirical science. This is one way of seeing the present situation of anthropology, the social
sciences, and even religious studies. These disciplines derive their method, their mood, and their
objectives from the social sciences, which themselves derive from the objectivist methods of
Newtonian physics. Within this context, the human quality of life as previously known is conside-
rably diminished, the intuitive experience of the real stifled, and the will and capacity for grandeur
lost.” Thomas Berry then continues “Thus in the present, insufficient thought is given to deeper
levels of cultural creativity....their scholarly life is without relation to any experiential roots...what is
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than my own has convinced me otherwise. We in the study of religion need
to re-visit this issue and recognize and affirm the centrality of Transcend-
ence in the religious life of humankind.

I now hold the view that only a chastened and renewed modern study of
religion can contribute to the Way of Dialogue and to the Global Quest for
Peace.

III. SOFT POWER/ HARD POWER: RELIGION IN A POLITICIZED
WORLD

In a recent issue of the journal Dialogue & Alliance, Dr. Thomas Walsh
situates intra- and interfaith dialogue in the context of “hard power/soft
power.”16 There he argues, rightly in my view, that religion is a “soft power,”
meaning a voice that relies on persuasion rather than force (hard power) in
the political realm. In the West, we have gone through a five-hundred-year
struggle for governments to separate themselves from the tutelage of the
Catholic Church. Sociologists and historians call it a process of seculariza-
tion. It is enshrined in the American constitution as the separation of church
and state; in Europe secularization is the impulse seen in the French Revolu-
tion and is often anti-clerical. It led to the decline of “established or state
religions” in Europe. But as Jeb Bartlett, the American president on the
popular TV show the West Wing said, “You can’t separate religion and
politics,”17 despite the efforts of many to keep the two wholly separated.

In his masterful Out of Revolution: Autobiography of Western Man, Eugen
Rosenstock-Huessy retold the story of Western man.!® He disclosed the
inner unity of the plurality of European states and their contributions to the

needed is an interaction of textual study and research with true humanistic insight and imagina-
tion.” Thomas Berry, “Religion in the Global Human Community” in The Sacred Universe (New York:
Columbia University Press, 2009), pp. 20-21. | concur.

16 See the issue of Dialogue & Alliance cited above: Dr. Thomas Walsh, “Interfaith, Multi-Track
Diplomacy & Peace,” where he says that “interfaith should be viewed as a relevant and important
instrument of soft power.” p .17.

7 It would take another paper to clarify this point about “religion and politics.” From the side of
politics, politicians always want to use religion to further their own ends, while religion seeks to
have the political order pay attention to the transcendent dimension or the politics of God.
However, religions often confuse the transcendent dimension with their own self-interest, and
politicians sometimes even have an intimation of something beyond self-interest. But the reason
that religion and politics can’t be wholly separated (though the institutions of church and state may
be and have been in the West) is that both have an interest in and perspective on the common
good. | am aware that this is a contentious issue across both the world of politics and of religion.
See the earlier volume J. Moltmann, et.al., Religion and Political Society (New York: Harper & Row,
1975) that includes my article “America as God’s Kingdom” pp. 45-94.

8 Eugen Rosenstock-Huessy, Out of Revolution: Autobiography of Western Man (Norwich, Vt: Argo
Books, 1969). Though little known, this book has its admirers. Reinhold Niebuhr, a great American
theologian, once said of Out of Revolution that it was “a remarkable book, full of profound insights
into the meaning of modern European history...ordinary historical interpretations are pale and
insipid in comparison with it.” See also the volume | edited with Hans Huessy, ERH’s son, Eugen
Rosenstock-Huessy: Studies in his Life & Thought (Lewiston, New York: Edwin Mellen Press, 1986).
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remaking of humanity by creating nations that are nurseries for a particular
human type. In this era of the emergence of national states - a phenomenon
that fully developed only in nineteenth century in Europe and with the end
of colonization after WW II in Africa and Asia - he also disclosed the mean-
ing of “love thy enemy in politics.” Namely, it “means that we must learn to
bear the existence of a conflicting form of government.” While we may have
learned this truth in some European nations, we have still to realize it in our
planetary society. Rather, many governments persist in the belief that theirs
- and only theirs - is the best and only form of government. Such views
generate conflict. We need to embrace the fact of the manifold forms of
governance that occur in our world.

We live in a highly politicized world of nation states. What is the role
and place of religion in that world? It seems to me that the religions must
embrace their “soft power” role of mediating transcendence, meaning, and
social justice within civil society. Again, the shape of that role will vary given
the political structures of a given society. In a recent trip to China I saw
considerable evidence that the great traditions of China - Confucian, Daoist,
Buddhist, Muslim, and Christian - are emerging to fulfill that role in a state
that is still uneasy about the role and place of spirituality. Turkey is also an
important example in relation to the Muslim world of how that hard/soft
power dialectic might work. The USA still needs to tone down its religious
patriotism. But these are complicated issues, and I have already said too
much.

Let me now return to our main issue: the Way of Dialogue and the Quest
for Peace

1V. THE WAY OF DIALOGUE: CROSSING BORDERS, CREATING
RELATIONS, MAKING PEACE

There are three major challenges to the religions today. The first is the
intra-faith challenge: to realize and effect mutuality within the traditions
that constitute the path or way of the Christian, Muslim, Buddhist, Hindu,
Confucian, Sikh, Daoist, and Aboriginal peoples. [ have seen a sea change in
intra-Christian and intra-Buddhist relations within my lifetime. While there
remain wonderful differences of doctrine and teaching, meaningful differ-
ences of practices and forms, there is a much higher degree of mutual re-
spect. Catholic, Protestant, and Orthodox Christians must continue to foster
and pursue intra-Christian ecumenism, just at the many forms of Buddhism
- Theravadin, Mahayana, and Vajrayana - as well national forms of Bud-
dhism must foster and pursue intra-Buddhist harmony. Muslims and Jews
need a more lively intra-faith dialogue. Hindu and Confucian traditions have
a better record in this respect, but there is still work to be done here. We all
need to learn how to cross boundaries and borders within our own tradi-
tions so that we acknowledge the diversity of ways to live the tradition. We
in the study of religion can and must support and encourage such activity as
we cross our own borders and discover new ways of proceeding.
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The second is the inter-faith challenge to realize and effect mutuality
across tradition. It is to pursue the way of dialogue so that we acknowledge
and respect one another, so that we can build bridges of understanding and
even learn from one another. Each religious tradition has its own integrity
and uniqueness - and needs to be respected on its own grounds. We are not
talking about blending or syncretizing. We are talking about respect. With a
genuine encounter with one another and a respectful dialogue, we can enter
this new era in the relations between the great religious/spiritual traditions
of humankind, one in which we will learn to recognize one another as
brothers and sisters in the spirit - and acknowledge the wisdom of one
another - even as we continue to walk the ways given to us. But we have
just begun that quest—and we have miles to go.1° And again, those engaged
in the study of religion need to recognize this new phenomenon in contem-
porary religious life and incorporate it into their research and teaching.

The third challenge is to realize the contributions of the religious tradi-
tions for societal and environmental well-being. The modern world has
brought about a profound shift in the place of religion in society. In the
West, religion (Christianity) no longer occupies a position of social or insti-
tutional privilege. (Yes, there is a cultural lag here that still privileges Chris-
tianity in many societies). Yet it is a major component of civil society. And in
society spirituality can be a leading force in crossing those cultural, gender,
ethnic, environmental and class boundaries that keep us from realizing the
common good. It must reach out especially to those on the margins of socie-
ty for economic, or ethnic, or gender or any of the other forms of marginali-
zation to insure justice in social life. And the religious/spiritual traditions
must also address the environmental challenges that threaten the bio-
sphere that sustains us all.

These environmental issues - global warming, the loss of species, the
destruction of our forests, desertification, etc. etc. also pose challenges to
the modern study of religion. One voice that has taken up this challenge is
the work of Thomas Berry, Dream of the Earth (San Francisco: Sierra Club,
1988) and other writings. 20

These are the challenges facing the religious world - and the study of
religion - as we move into this yet unnamed new era. It is also the contribu-
tion that religious communities can make to peace-building.

The term “peace-building” came into public discourse when the UN
General Secretary, Boutros Bourtros-Ghali used the phrase in his Agenda for
Peace in 1992. Recently, a number of publications have identified religion as

9 See the volume | edited along with S. A. Ali, Muslim-Christian Dialogue: Promise & Problems (New
York: Paragon Press, 1998) which also includes two of my essays.

20 See Thomas Berry, Dream of the Earth (San Francisco: Sierra Club, 1988), his later volume, The
Great Work: Our Way into the Future (New York: Bell Tower, 1999), and The Sacred Universe, Earth,
Spirituality, and Religion in the Twenty-First Century (New York: Columbia University Press, 2009).
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a positive contributor to the peace-building process in societies in conflict.2!
One of the main examples of a positive role that religion played was in South
Africa and “Truth and Reconciliation Commission” after the end of apart-
heid. We also know of situations where religious folk have initiated and
contributed to social conflict, as in Northern Ireland, Sri Lanka, and India.22
But where religion has been a positive soft-power, it has played a mediating
role between the government and elements of civil society.

As a mediating presence in contemporary societies, religious and spir-
itual traditions have the capacity to cross boundaries and borders that other
groups and institutions have difficulty crossing. I think of a Catholic Church I
often visit in downtown Toronto. It is run by Jesuits and is in a neighbour-
hood that has a significant Filipino population as well as WASPs and is near
a gay community. There are also nearby populations of Chinese and Carib-
bean people who attend. And every Sunday finds these diverse communities
participating in Sunday services, singing in the choir, and participating in
programs in the church that facilitate exchange between these populations.
As the church does its sacramental work, it is also serving as a peace-builder
in the society. Or, I think of the Sarvodaya (“Awakening of All”) Shrimadana
movement in Sri Lanka, a non-political people’s movement founded in 1958
by Dr. A. T. Ariyaratna, a Buddhist, that is transforming village life in Sri
Lanka. Or, consider the international movement (Hizmat) that has grown up
around the teachings of Fethuallah Gulen. [ was recently in India and met
with an old Parsee friend in Mumbai that told me he is engaged with the
Gulen movement in India in relation to human rights issues. A few weeks
after arriving back in Canada, I went to a “friendship dinner” sponsored by
the Intercultural Dialogue Institute in Kitcherner, Ontario. They see them-
selves as building bridges in civil society. And in China I encountered the
work of Father Paulus Lu in Datong, working to build relations between his
own Catholic tradition and traditional Chinese literature. These are quiet
but important peace-building activities.

It will be these kinds of lay groups and movements that grow out of the
religious/spiritual traditions and are inspired by them that will be key to the
future of peace-building and contribute to the huge task of giving birth to a
truly planetary society.

% See Luc Rechler & Thania Paffenholz, eds., Peace Building: A Field Guide (Boulder, Colorado: Lynne
Rienner Publications, 2001) and David Smock, ed., Interfaith Dialogue and Peacebuilding (Washing-
ton DC: US Institute of Peace Press, 2002).

22 See Colin Know & Padriac Quirk, Peace Building in Northern Ireland, Israel & South Africa:
Transition, Transformation & Reconciliation (New York: Palgrave/Macmillan, 2001).
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Abstract

In the article “The Plurality of Religions and the Global Peace” the author is
pointing out the difficulties that may arise when we accept inclusivism. Inclusiv-
ism, which is now the most common view on religions, is difficult to accept from
the point of view of the universal monotheism as it seems to undermine the justice
of revealing God and equality of all people before him. Inclusivism seems also to
compromise ethical values as it enhances a sense of superiority of one religion
over the other. On the other hand agnostic religious pluralism is also rejected as
the one that assumes almost total irrationality of religious people. The author is
arguing the religious pluralism is the only consequence that can be drawn from
the idea of God'’s justice. Referring to the pointillist technique of painting the au-
thor is arguing that the best way to solve difficulties of inclusivism and agnostic
religious pluralism would be to adopt a stance that can be called a religious plu-
ralism of supernatural dots. This pluralism assumes religions are man-made and
reflect a specific cultural environment they arose in but it also affirms that on
each of them, as if on a canvas, God has painted his dots, dots that have a super-
natural meaning and are a source of God’s grace. These dots account for a sense of
the authentic sacred that can experienced by religious people. Because of God’s
Justice they are in sufficient numbers everywhere and, therefore, do not allow for
an adherent of any religion to feel superior or inferior. God paints his supernatural
dots on different places on the canvases of religions responding to the needs of the
cultural setting and realizing his divine reason. The religious pluralism of super-
natural dots seems to be a good intellectual basis for the peace in the world full of
religions that nowadays are all too often in conflict.

Exclusivism, inclusivism and religious pluralism

I want to start out with a well-known threefold classification: exclusiv-
ism, inclusivism, and religious pluralism. Each of these represents a particu-
lar view regarding the nature of the relationship between truth and reli-
gions. The exclusivists think their own particular religion to be the only true
religion, as the inclusivists hold they possess the whole truth and others can
have only a piece of it, and finally the religious pluralists maintain that
followers of all diversity religions have the same access to truth. We are well
aware that there are really very few exclusivists nowadays in the world.
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Only members of narrow-minded sects can still hold exclusivism in modern
times. Only people with limited contact with the outside world, those de-
prived of all sense of empathy or/and full of religious arrogance may really
maintain this kind of view. It is therefore sad to notice that it has been
maintained by the overwhelming majority of Christians till the 20t century.
On the other hand there are not many religious pluralists, either. They
belong to rare Hindu or Buddhist groups or form a little band of independ-
ent intellectuals, loosely affiliated with any religion or denomination.

The absolute majority of human population is now inclusivists. One
should note that not all religions have equally long record of being inclusiv-
ists. We can observe some phenomena that may be striking to the Western
people who all too often are eager to see Muslims as incarnations of fanati-
cism. While Islam with its respect for the Peoples of the Book has been
inclusivist from the very beginning of its existencel, the Catholic Church
started being inclusivist only at the Second Vatican Council in the 1960s.

Inclusivism challenged by the universal monotheism

In the following reflections I will focus on the universal monotheisms
represented by Christianity and Islam. (Hence I will not refer to Judaism,
which though is a monotheistic religion, yet its message is basically limited
to a single nation). I will now try to show how major assumptions of these
two religions lead to a conclusion that seems to contradict the ideas of
superiority that both of them cherish.

We know all the universal monotheisms proclaim God who is just. Of
course they ascribe many other attributes to God, including mercy, the
loftiest one, but I shall concentrate on God’s justice. I want to do so because
the idea of justice seems to be more elementary and more precise than that
of love. The idea of justice is quite elementary in any conception of God
insofar as it is one of the features that makes God God. If we doubted about
God’s justice, we would have no justification for calling him “God”. For if God
were not just, He would have to be regarded as a capricious spirit, a great
being with some inclination to do benevolent and malicious things or just a
demon.

There is another assumption of the religious outlook of the universal
monotheisms that is strictly linked with the notion of divine justice. It is a
conviction that all people are God’s children and therefore they are all equal
before God. In fact, it seems that on the basis of Islam or genuine Christiani-
ty no particular group of people has the right to claim themselves to be
closer to God than others. My knowledge of the Gospels as well as my (lim-
ited) knowledge of the Quran and Islam let me suggest that in both religions
their holy scriptures do not identify any people in these terms (except the
personality of Jesus in the Gospels, of course). Therefore we can say that in

1See: Quran, 2, 110-111.
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the core of their scriptures they acknowledge the equality of people before
God.

The third assumption of the universal monotheisms is the crucial role
that revelation is playing in them. All monotheistic religions regards them-
selves as revealed by God. These religions say God can speak to humans,
God wants to speak to humans, and God in fact has spoken to humans. He
speaks to them because they cannot find a right track to him without his
revelation.

Let’s make a step further. It is my point that all these three assumptions
lead to a conclusion that seems to be destructive not only to any form of
exclusivism but also to inclusivism. It seems that the universal monotheisms
accepted assumptions that may abolish some very crucial elements of their
own religious doctrines. The conclusion is: if God is willing to speak to
humans, if He is just and if all people are equal, then there must be the
same access to truth in every religion. It seems that from the point of
view of the universal monotheism there should not be any religions - be
they monotheistic or not - that have a higher access to truth or that have the
whole truth. It looks essential that if God reveals himself at all, He should
reveal himself to the same extent everywhere. If we denied that, we would
have to accept the idea that either God is unjust, or He does not treat people
as equal. Hence all the three above mentioned assumptions of the universal
monotheisms lead to the self-cancelation of their traditional sense of
superiority.

It can be also noted the issue of God’s justice has relevance to the idea of
God’s love and his intimate relations with human beings. For if we agree to
the proposition that not every religion has the same access to truth, we
should not mind accepting the idea that those people of religions who are
said to have less truth should be described as enjoying God’s love to a
lesser extent. Because if God reveals less truth to any religion, why should
He offer it the same ‘portion’ of love? If God does not treat people in the
same manner as far as the truth goes, why should He treat people in the
same manner as far as this love goes? Therefore a professor of Indian
philosophy, Bibhuti S. Yadav said that a Catholic inclusivist theologian [like
Hans Kiing] “does love God, the almighty Father. In so doing, he would not
let God, the Father, pay equal attention to his other children”2. As we can
see, denying the same amount of divine love for all people seems to be a
very unjust, dreadful consequence of inclusivism.

Of course, the followers of inclusivism might disagree to the proposition
that the three mentioned important assumptions of the universal monothe-
isms lead in fact to an unavoidable, self-destructive acceptance of religious
pluralism. They would say that it is true that not all people have the same
access to the whole truth they represent but they would add that this fact

2 B. S. Yadav, Vaishnavism on Hans Kiing. A Hindu Theology of Religious Pluralism, in: Christianity
Through Non-Christian Eyes, ed. P. J. Griffiths, Maryknoll NY, Orbis Books, 1990, 243.

539



has nothing to do with God’s justice or with the status of an inclusivist
religion itself. They would probably say that we did not make enough
effort to make God’s message more available to people living far away from
us or that we did not present it to them in a way that is more appealing to
them. They would say lack of the Christian or the Muslim teaching in some
remote places of the world is a matter of Christians’ or Muslims’ fault or
negligence, not a choice of God. The Catholic Church, for example, calls on
permanently to missions. But, as we know, there are relatively very few
Christians in Asia. The missions that started in 16th century have not been
very successful. Christians are less than five percent of the general popula-
tion India or only two percent in Japan. At this pace (5 percent during 500
years in India and 2 percent during 500 years in Japan) full Christianization
of India might be possible in 11.500 and full Christianization of Japan in
26.500. And even now, in the face of such poor progress of the Catholic
Church in Asia, John Paul II has called on to a renovation of the missions to
this continent: “Just as in the first millennium the Cross was planted on the
soil of Europe, and in the second on that of the Americas and Africa, we can
pray that in the Third Christian Millennium a great harvest of faith will be
reaped in this vast and vital continent”3.

Another way of avoiding the destructive consequences we may draw
from the three assumptions of the universal monotheisms is an inclusivist
proposition that though other religions are partially wrong, their followers
can find salvation through them. It is believed they can go to heaven in
spite of the religious errors they maintain. They can be saved if they are
morally good, if they follow the precepts of their religions sincerely, and if
they reject the true religion out of ignorance (not out of depravation of their
heart). It does not matter that adherents of other religions do not have the
whole truth since they can gain the most important thing there is, namely,
their salvation. Thus God’s justice seems to be preserved.

The argument that the Christian or Muslim message has not reached all
of the people across the world owing to the Christian or the Muslim negli-
gence, and not because of God’s design, is not strong since they believe in
God all-mighty. The all-powerful God who decided to reveal himself to
people should not be hampered by any human negligence. Since He is
all-powerful God should be conceived of as a being able to spread his revela-
tion all over the world in spite of any obstacles.

The question must be repeated: do we affirm the greatness of God when
we say He can save all people when at the same time we say that He is
discriminative in revealing his truth to people? Do we really give glory to
God when we say that He revealed everything to us and only a little to
others? Aren’t we arrogant in thinking that in the sight of God we are wor-
thy of receiving the complete truth whilst those living far away from us are

3 John Paul I, Address to the Sixth Plenary Assembly of the Federation of Asian Bishops' Conferen-
ces (FABC), Manila (15 January 1995), 11: Insegnamenti XVIIl, 1 (1995), 159.
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not? And another question can be raised: [s granting salvation after death to
all people easier for the almighty God than granting some important truth to
people while they are still alive? If we think that the almighty God has
decided to offer truth only to the minority of humankind in this life, how can
we be sure He will ever give salvation to all people after death?

Voltaire once said a very well-known sentence: “God created man in his
own image, and man returned the favor.” I am afraid that to some extent this
is the case here with our problem. We must admit that by being inclusivists
(or exclusivists) we in fact create a God to some degree in our own image.
All the peoples across the world in the past and also, unfortunately, in the
present maintain that those living far away from them are completely or
partially mistaken. Moreover, moral integrity of those far-away people is
being called to doubt. Pascal expressed this idea ironically: ““Why are
you killing me for your own benefit? | am unarmed’. ‘Why, do you not live on
the other side of the water?””4. People thought - but to some extent they also
do now - that those who “live on the other side of the water” might not be
sufficiently rational and moral. They can even doubt - as it was the case
with the native peoples of America - whether they have a soul, i.e., whether
they are human beings at all. This biased and low opinion of far-away peo-
ples seems to have been projected into God by both the exclusivists and
inclusivists. They seem to think God is biased exactly in the same way as
they happen to be.

It seems that if we are to consider the divine justice really just, we need
to adopt an attitude that would confirm the idea that all people are equal
before God and they are given truth and love in the same “portions”, regard-
less of the place they are living in and religion they were born into. Hence it
seems necessary that, if we want to attribute glory to God, we need to be
religious pluralists.

Inclusivism challenged by ethics

So far I have been talking of the religious and theological objections to
exclusivism and inclusivism. Now I shall focus on the ethical objections to
them.

Let’s revisit the stance of inclusivism: By saying that we have the whole
truth and that our fellow man, who is an adherent of another religious
organization, is deprived of the whole truth, not only we deny God any
justice but also man his dignity. By saying that he can be saved in spite of his
errors, we are showing a lack of respect for him. The Pope John Paul I said:

man cannot be fully understood without Christ. Or rather, man is incapa-
ble of understanding himself fully without Christ®.

4 Quoted after: J. R. Maia Neto, The Christianization of Pyrrhonism. Scepticism and Faith in Pascal,
Kierkegaard, and Shestov, Dordrecht, Kluwer Academic Publishers, 1995, 52.
5 John Paul I, Pilgrim to Poland, Boston, St. Paul Editions, 1979, 67.
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What the Pope is saying about non-Christians can probably be said by
non-Christians about the Pope and other Christians. Does not every inclusiv-
ist maintain that without having the whole truth of his religion other per-
sons cannot understand themselves fully? It seems that is in fact the case.
Hence the consequence of inclusivism is that people belonging to an-
other religion are regarded partly as irrational beings. They cannot
grasp the essence of their own being, they cannot understand what is going
on in their thoughts and feelings. Consequently, in the inclusivist view there
is a suggestion that moral behavior of those persons might be improper. A
sound, scholastic principle says: Agitur sequitur esse. Action follows being. If
the being is conceived of in a wrong way, also actions that are rooted in this
wrong idea of being must be respectively wrong. Because if we do not
understand our being, how can we understand our feelings and passions,
how can we estimate the good or the evil of our deeds? Hence it seems that
inclusivism assumes low opinion of moral qualities of adherents of
other religions.

Inclusivism seems also to tend to undermine the communal life of
people who are supposed not to have the whole truth. People who,
according to the inclusivist’s judgment, are deprived of the whole truth very
often have a long religious tradition that binds their families and societies in
many aspects of their lives. It is clear that religion is one of the most im-
portant factors that create social bonds among most of peoples in the world.
In traditional societies everything is religious: sex, giving birth, working in
the field, dancing. Now, for example, an inclusivist who is a Catholic can say
to a Hindu that he might be right in some issues but his long religious tradi-
tions are basically wrong. What he is saying in fact to him is that most of the
religious doctrines and rituals that bind that Hindu'’s social life are based on
partially false premises. From that perspective the ancient respectable
rituals in which a Hindu expresses the meaning of his family life may easily
be seen futile (or at least partly futile).

Inclusivism in a clear way highlights the superiority of the inclusivist.
Having the whole truth he must think he is not only better in an intellectual
way but also in a psychological and ethical way. A sense of cognitive suc-
cesses can easily be changed into a psychological and ethical sense of supe-
riority because of a socio-psychological mechanism consisting in a universal
tendency to play. Ancient Greeks called it agon and it is what Johann
Huizinga rightly maintains to be one of the most important impulses of
human action®. When you play with someone, you win or you lose. More
often than not when you win, you feel superior to the one who lost. Because
you won you are respected whereas the one who lost is often looked down
upon. Losers are laughed at unless they arouse sympathy. Poor, non-

¢ Original Dutch edition: J. Huzinga, Homo ludens, proeve eener bepaling van het spel-element der
cultuur, Haarlem, H. D. Tjeenk Willink, 1938; English edition: J. Huizinga, Homo Ludens. A Study of
the Play Element in Culture, Beacon Press, Boston, 1955.
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beautiful, weak people do not arouse respect. Malicious jokes are told about
them. It seems that situation is not all together different from the one in
which we think about the meaning of “having the whole truth”. When you
think you have the whole truth, a tendency is born - if it has not been the
basis of your thinking all along - not to have respect for those who are far
away from truth. And the more someone is far from your truth, the less
respect he can get from you. Hence because of the strong human impulse to
play, inclusivism seems to assume a lack of respect, if not despise of
those who do not share an inclusivist’s point of view. The latter’s oppo-
nent is assumed to be inferior as he does not have the most valuable thing in
life: the whole truth. But to make things even more complicated, this very
opponent of an inclusivist is thinking the same about him. Sense of superi-
ority and permanent exchange of acts of disrespect seem to be a very
logical result of inclusivism. As it can be easily seen, this is not the right
social context for the peace to flourish.

Inclusivism and the Catholic theology of religions

Catholic version of inclusivism summarizes difficulties of inclusivism
that have just been outlined. According to the Catholic teaching the elements
of truth that are contained in non-Christians come in fact from Christ. That
truth is brought to them in a mysterious way by the Church?. There seems to
be only two groups of people in the whole world: one group having an
explicit faith in Christ and the other having an implicit faith in him8. As we
can see, an assumption here is that a non-Christian is an irrational being:
in fact he believes in someone unconsciously, in spite of his conscious
declarations. Bibhuti S. Yadav, was hardly able to hide his irritation when he
wrote about the Catholic theology of religion: “The Vedas are unconscious
Bible, the Ganges unconscious Jordan, and Banaras, of course, has always
been unconscious Rome. Such a vandalism of history in justification of the
collective wish to be ‘special’ not new (...)"°.

As we all know, there were some instances of interreligious meetings
organized by the Catholic Church, mainly in Assisi. Since the Second Vatican

7 But it is clear that today, as in the past, many people do not have an opportunity to come to know
or accept the gospel revelation or to enter the Church. The social and cultural conditions in which
they live do not permit this, and frequently they have been brought up in other religious traditions.
For such people salvation in Christ is accessible by virtue of a grace which (...) does not make them
formally part of the Church but enlightens them in a way which is accommodated to their spiritual
and material situation. This grace comes from Christ; it is the result of his Sacrifice and is communi-
cated by the Holy Spirit. It enables each person to attain salvation through his or her free coopera-
tion.

John Paul I, Redemptoris missio, 10;
http://www.vatican.va/holy_father/john_paul_ii/encyclicals/documents/hf_jp-
ii_enc_07121990_redemptoris-missio_en.html (29.04.2013).

8 John Paul Il, Crossing the Threshold of Hope, New York, Knopf, 1994, 83.

9 B. S. Yadav, Vaishnavism on Hans Kiing, 245.
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Council popes have called their faithful to the dialogue with non-Christians.
But the underlying assumption of all this effort is inclusivism: John Paul II
says: “Dialogue should be conducted and implemented with the conviction
thatthe Church is the ordinary means of salvationand that she
alone possesses the fullness of the means of salvation”10. The question
arises: how can you be sincere in your dialogue when you think you have
the whole truth, i.e. “the fullness of the means of salvation”? Why would you
decide to dialogue with anybody in the first place? The kind of dialogue the
Pope is propounding, intertwined with the missionary intentions, seems to
lead to a quite impossible situation, full of comical and morally suspicious
elements. Needless to say the partner of such a discussion is justified in
thinking that he is not treated seriously and in a respectful way. In any case
both inclusivist partners of interfaith dialogue may have a right impression
they are looked down upon by each other and have to deal with an arrogant
interlocutor. It seems we are here far away from the atmosphere of
peace even if a complex discourse on the value of dialogue is praised and
covered by the international media.

Problem of peace

We now probably agree that the idea of having the whole truth in a sin-
gle religion creates a very unfriendly atmosphere, far from the spirit of
peace. Claiming the whole truth for yourself, you think you are superior, you
make me feel inferior, you might think I am an irrational being whilst you
think you are completely rational, you don’t respect my world view (and
probably me, too), you want to undermine respectable rituals and customs
of my communal life. Also violence committed against me is a possible
danger:

Such a dialogue [with an inclusivist] is done in humility. Its anonymous
logic is not so humble, however. In effect what it says is this: ‘I am in the right
and you are in the wrong. When you are stronger you ought to tolerate me, for
it is your duty to tolerate truth. But when I am the stronger, I will prosecute
you, for it is my duty to prosecute error’. Prosecution need not always be
physical; it could be conceptual in the name of creating a universal humani-
tyll_

However, all this behavior of yours is regarded by me as illegitimate be-
cause my religion, the growing process of democratization as well as the
consciousness of the global village assure me to the contrary. I am sure we
are all equal, also before God. What I need to say now is that injustice has
been done to me by you. You harmed me and made me angry. You have
broken the principle of justice. Since justice is to give to each one’s due, I
need to repay you.

0 John Paul I, Redemptoris missio, 55.
11 B.S. Yadav, Vaishnavism on Hans Kiing, 245.
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Thus, as we can see, three universally respectable ideas: inclusivism,
equality and justice may unexpectedly give rise to anger and willing-
ness to “settle the score”.

Religious pluralism as a way to peace

Whereas inclusivism poses a number of theological and ethical prob-
lems, not every religious pluralism serves the idea of peace, either. One of
the most well known religious pluralisms represented by John Hick in spite
of all appearances also does not seem to enhance the idea of peace. Accord-
ing to John Hick, “the Buddhist concept of sunyata (...) provides a good
symbol for the Real”12. If God is an undifferentiated reality as Hick thinks He
is, then consequently no distinguishable properties can be attributed to him.
Hick’s stance is marked by agnosticism that is the source of different prob-
lematic, religious and ethical consequences.

First, if God is unknowable, then He may be evil. This means that any
religion can be conceived of as a possible form of Satanism. As we can easily
see from that, agnostic religious pluralism is far from being respectful to
millions of religious people around the world who are fully convinced they
have experienced and venerated God, not Satan13.

Second, by agnosticism or relativism we undermine the reason of exist-
ence of religion itself. If we do not know who God is, how can we expect He
will intervene in our life? If we cannot be sure whether He will ever inter-
vene, how can we pray to him? “If we are left with nothing to be said about
God or the Ultimate as it is in itself” - it is argued - “our religious belief more
closely approximates unbelief and becomes relatively indistinguishable
from atheism”14,

Third, on the basis of religious agnosticism we come back again to the
idea that other human beings are irrational. Inclusivism assumes some
irrationality of the most of religious people in the world but it is always
limited since it is believed all religious doctrines have at least a little truth in
them. But, in the framework of the agnostic religious pluralism religious
people seem to be much more irrational because what they believe in has
normally nothing to do with the true nature of the Real as John Hick de-
scribed it. Whilst religious agnosticism says God is unknowable or imper-

2 Quoted after: Robert C. Greer, Mapping Postmodernism. A Survey of Christian Options, InterVar-
sity Press, Downers Grove (lllinois), 2003, 136.

3 It is true that John Hick thinks the proper religion, religion worthy of its name, assumes “human
transformation from natural self centeredness to a new orientation centered in the Transcendent”
(J. Hick, The Possibility of Religious Pluralism: A Reply to Gavin d'Costa, Religious Studies, Vol. 33,
No. 2 (Jun., 1997), p. 162), but logically speaking Hick does not have the right to withdraw such a
ethical-religious conclusion from the human contact with ineffable Absolute. For if the latter is
really ineffable, contact with Him/It should lead to completely unpredictable results.

14 M. Peterson at al, Reason and Religious Belief. An Introduction to the Philosophy of Religion, New
York, Oxford University Press, 1991, 227.
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sonal, religious people around the world are pretty sure that God is personal
(or gods are personal) and that there is some kind of communication be-
tween humans and God (gods). What makes people religious at all is a
conviction that God or gods reveal themselves, give signs and listen to the
prayers of the faithful. Religious people would need in fact to be regarded as
very irrational if they took the products of their own imagination for the
actions of an absolute, rational being (or beings).

We do not have here enough time to elaborate on the idea of religious
pluralism more extensively. Let me shortly propose an idea of religious
pluralism that seems to be a more adequate answer to the three, above
mentioned assumptions of the universal monotheisms and that can have a
chance to constitute a better basis for the global peace than inclusivism or
agnostic religious pluralism can do.

As it was said before, the proper form of religious pluralism must
acknowledge that there is the same access to truth in every corner of the
world where no evil is preached. At the same time, as I also said above, it
must accept the proposition that religious people are in fact partly irration-
al in their views. Partial irrationality of religious beliefs must be admitted
since all religious beliefs that people maintain around the world are too
divergent to be true. Hence we must accept the fact that religious people
are partly irrational because apparently they believe strongly in many ideas
and deities that must be fictional. Of course also inclusivists say that about
adherents of religions they do not belong to. But we differ from the inclusiv-
ists’ standpoint by saying that not only the other is (partly or completely)
irrational but also we are (partly) irrational beings.

Religious pluralism of supernatural dots

Now I will be trying to present a theoretical elaboration of religious plu-
ralism that seems to correspond best to the indispensable assumptions of
the universal monotheism. The religious pluralism that is especially well
equipped to able to take account of the idea of God’s justice and the actual
religious experiences and at the same time rejecting the proposition that
religious people are completely irrational beings is the one that I would call
the religious pluralism of supernatural dots.

First it must be noted that difficulty of creating a comprehensive view
on religions lies in the tendency to compare it in such a way that we expect
to discover the sacred in another religion in exactly the same place as we
identify it in our own tradition. We assume that religions form similar
structures and we usually tend to think that whatever is regarded as holy in
our own religion must be also holy in other religions. For instance, when
people in the Catholic tradition experience the sacred transmitted to them
through the Holy Communion, they expect to find the same religious fact in a
non-Christian religion. When they do not find it there, they suppose that
that religion is deprived of an important element of the holy. Pessimism
about finding any unity among religions seems to come mainly from this
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simplistic, comparative attitude.

What I think is needed is a kind of comparative approach that distances
itself from this kind of “literalism” in interpreting religious facts. If religious
pluralism is marked by serious taking into account socio-cultural conditions
that inform human religious experience, it can make a step further in order
to realize that socio-cultural conditions can make religions hardly compara-
ble (if not always, then at least sometimes). Since those conditions are
different in different parts of the globe, we can suspect that a socio-cultural
element that is able to be a good basis for a supernatural experience in one
culture, might not be able to be a good basis for this experience in another
culture. In one culture its meaning might be full of richness whereas in
others it might be poor or dead. The fact is that neither the Holy Commun-
ion, nor lack of it is holy in itself. What is holy in itself is an act of revealing
God who can make himself felt in or outside of it for the benefit of a given
culture.

Religions are a development of historical processes in which people ex-
press their need of salvation on the conceptual basis of what they found in
their own cultural settings. Religions often express people’s emotions and
passions as well as their ignorance and superstitions. The cultural settings,
collective emotions, superstitions or power relations account for the differ-
ences between religious doctrines and the persistence of those differences.
For sure differences between religious doctrines and their persistence in the
world of religions might be a good argument for the proposition that reli-
gion is man-made. The differences of philosophical views on the same
subject have always been a classical skeptical argument against the value of
philosophy since Pyrrho. And so is the case with religious differences:
plurality of religions is the main argument of atheists and agnostics against
veracity of religion in general and in fact to a certain extent it seems to be a
good one. Since believers maintain there is one God, who both reveals
himself and who is all-mighty, there should be one revealed religion because
all-mighty God should be able to reveal himself in an absolutely efficient
way.

But apparently there are efficient obstacles for the omnipotence of God.
Friedrich Schiller once said: “Mit der Dummbheit kimpfen Gotter selbst
vergebens” (Against stupidity the gods themselves struggle in vain). And not
only against stupidity: also against cultural settings, collective emotions,
power relations etc. Although God is all-mighty, He seems to have decided
and still decides not to “invade” human environment by force. Maybe be-
cause this socio-psychological environment is so deeply rooted in the hu-
man being that any attempt to change it too radically would undermine the
very basis of his existence. An extreme modification of the socio-
psychological environment would probably be like taking the heart out of
the living body of the human spirit.
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God, the pointillist Painter

By calling the proposed version of religious pluralism a religious plural-
ism of supernatural dots I am referring to the pointillism. Pointillism is a
technique of painting developed by French painters Georges-Pierre Seurat
and Paul Signac that juxtaposes dots on a painting. Their paintings consist of
thousands of closely spaced small dots of color.

I would like to use the pointillist technique of painting as a metaphor in
the theology of religions. Namely, God seems to be a pointillist Painter who
paints his supernatural dots on all religions created by man. Contrary to a
pointillist work of art, however, God’s painting consists of loosely spaced
dots of color, widespread all over the globe. In other words, there is no
religion that would consist only of supernatural dots. God puts dots on the
canvas of man-made religions, but, contrary to what many a religious per-
son thinks, He never painted any religion as a whole. He puts supernatural
dots here and there and the location of the dots depends on the actual
religious potential of particular elements of socio-cultural setting. God has
never created any religion, nor is He the founder of any of them. It seems
that if we thought otherwise, we would just compromise God’s justice. If we
thought that God created all existing religions, we would also compromise
his rationality, for we would have to conclude He is a contradictory being
who created contradictory religious creeds. Of course people make mistakes
about their religions, and inclusivism or exclusivism also seem to belong to
ones. The crucial mistake of inclusivists and exclusivists consists in thinking
that because a single religion has been given some supernatural dots, it
is totally supernatural. The light and power that are emitted from super-
natural dots make adherents of a religion confused as they think that light
and power are coming from all elements of that religion. Adherents of a
religion are, as it were, blinded by them and can’t see things in the right
proportions. When sunlight enters a room through a window, its presence
can be noticed not only in the window from where it flows but also on each
item located in the room. In the same way exclusivists and inclusivists think
every piece of their religion is a transmitter of the divine light, although in
fact it is the case only with limited number of supernatural dots.

We can easily understand this sort of simplification. How could people
think otherwise if all sacred traditions of their religions have pronounced
for ages their single religion is the truest one? Our religious traditions
imprinted in us a series of biases against other religious traditions because
this was one of the ways in which they justified their superiority. Since
entering a foreign temple or church has been a sin in some religions for
centuries, recognizing a supernatural dot in another religion has become
traditionally a task worthy of a spiritual Hercules. People could not see any
truth in other religions also because the content of supernatural dots of one
religion is not always a content of supernatural dots of other religion. We
have the Holy Communion in Christianity, but not in Islam. In order to affirm
the existence of supernatural dots in other religions we need to encounter
their representatives, lead a dialogue, pray in their temples and churches. It
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is not easy to identify a dot in another religion since to identify it means to
experience it. In most cases in order for us to get to know those dots adher-
ents of other religions need to tell us through which elements they have
experienced the holy in their religions.

Believing persons have always had difficulties in distinguishing between
supernatural dots and cultural-religious canvas because neither dots, nor
canvas were able to inform them of their, proper to each of them, limita-
tions. Cultural-religious canvas was not able to do it because it is ethnocen-
tric by its very nature. Supernatural dots were not able to do it because that
would destroy the very basis of their existence: as soon as a dot has been
put on an element of a religion, people thought this very element to be holy,
too. They have always thought that a dot and a dotted element are one and
the same thing.

Since each religious canvas has been made in different cultural and his-
torical contexts, it should not be surprising that supernatural dots are
painted on different elements of religions. Through these dots transcend-
ent God is revealing himself to people in a religious experience that corre-
sponds to their socio-cultural setting. The idea of God’s justice makes us
assume that every religion whose teaching is not intentionally morally
evil has supernatural dots of that kind in a sufficient number or intensity. It
seems that religious pluralism of supernatural dots can be regarded as
the most fundamental reason for a friendly interfaith dialogue and a good
basis for the global peace. In its context a purpose of interfaith dialogue
would be not to try to convince others in a hidden way and not to meet
others in order to show off how open-minded we are, but just honest lis-
tening to what our partner has to say about his particular supernatural
dots that have been painted in his religion. Dots of our partner may not
be binding for us, as we have our own dots that have been given to us by just
God who reacts to our own socio-cultural situation, situation that within the
process of socialization has become our flesh. But it is sure that that kind of
interfaith dialogue can enrich our experience, broaden our perception of
God and form a proper basis for the world peace. Thus in a way the inter-
faith dialogue can be a religious experience in that it can be a way of
realizing the multiple forms in which God reveals himself. It can be regarded
as a part of faith itself. The interfaith dialogue, when being concentrated on
genuine supernatural dots that God painted in the world of religions, can
lead to the mystical experience of the richness of God (as it can also lead
to the sense of contingency of human efforts). What seems important is the
fact that this dialogue does not consists in getting some new knowledge that
would contribute to the salvation of our souls but rather in depriving us of
our old prejudices by our readiness to affirm supernatural dots in other
religions. Because what is needed for our salvation is always there in our
cultural surroundings.

Within the framework of the pluralism of supernatural dots I can say
that you are mistaken in some part of your religion, hence you are in part an
irrational being believing in things that were invented by the fallible found-

549



ers of your religion. Basically your religion is man-made. But that is the
case also with me: [ am also partly mistaken, in part an irrational being and
also my religious doctrine has been invented by fallible founding fathers. Let
us not forget the Bible: “I said in my haste, All men are liars” (Psalm 116,
11)15. But apart from it God in his justice did not leave either you, or me
empty-handed: He has flown, as it were, over the world painting his super-
natural dots on your and my religion according to its cultural asset and his
divine reason. In spite of our being partially and naturally wrong, our both
religions has a sufficient number of supernatural dots that let us experience
God.

As we can see, from the point of view of this position no one can be re-
garded as an completely irrational being, no one can be disrespected, no one
can feel superior or inferior. Hence no one needs to bear a grudge against
someone else, no one needs to look for the “justice to be done”. Eternal agon
is suspended when both partners agree they have enough divine light in
their closest cultural surroundings and when they are ready to admit error
is unavoidable element of their wandering on this earth. Here we can find a
basis for the religious unity of the world and the world peace.

Lastly, let me give you an example of how pluralism of supernatural dots
can solve some important problems that arose in the reflection on the
plurality of religions. One of the main problems in this reflection is how to
harmonize a personal idea of Absolute of Abrahamic religions with Eastern
ideas of impersonal Absolute. In order to find some unity between those
ideas John Hick gave prominence to the Eastern ideas of Absolute having to
give up the Western idea of God as the central idea of religious life. As we
have seen, he said sunyata, the Mahayana idea of the Absolute, is the best
description of the Real. But such compromise does not seem to be neces-
sary. The problem is that having the personal idea of Absolute we, people of
Abrahamic tradition, are hoping to discover the same personality of Abso-
lute in the Eastern tradition. But we may as well do something else. We can
suppose that a “theistic dot” has been painted by God in those traditions in
completely different places. Whereas in Abrahamic tradition it has been
painted on the idea of Absolute, in Eastern traditions it has been painted on
deities (gods, buddhas, boddhisatvas etc). Hence the theistic aspect of
divinity is available to the Eastern people as it is available to the Western
worshippers but it is to be found in different places on the their cultural
canvas. Thus in order to achieve unity between religions we do not need to
give up the Western idea of God.
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Abstract

Especially after September 11, 2001 the topic of Islam and pluralism has
been a topic of concern in the USA. However, after the recent Boston Marathon
terror bombings, discourse on Islam and pluralism will continue to be a matter of
interest. What appears to be seen with the workings of the anti-
Islam/Islamophobia efforts in America (described briefly in the paper) is
a widespread effect of degradation of Muslim presence in America. In response to
this and other challenges, including the fears caused by terrorism,
a multifaceted solution is proposed in this paper that includes utilizing expertise
and methodology within the fields of comparative religion and interfaith dialogue
to facilitate a better understanding between communities. This paper and the
accompanying lecture will touch on more than one of the areas in the suggested
aim and scope of the symposium.

Introduction: Fear and its Causes

September 11th, 2001 was a day that shocked America and caused the
Muslim minority in North America to realize that their future existence in
American society could be seriously challenged. This risk has been height-
ened since the very recent terror bombings at the Boston Marathon. Both
before and since that time well-planned and widely reaching Islamophobic
propaganda campaigns have appeared to become more evident and have
systematically promoted misinformation about and against Muslims. These
above-mentioned efforts have been described by a number of sources. For
example, an example of this effort is described in the publication, “Fear, Inc.:
The Roots of the Islamophobia Network in America” from the Center for
American Progress, Washington, DC in August 2011.1 The Muslim Public
Affairs Council in Washington D.C. has published an expose of what it calls
the "top 25 pseudo experts on Islam" who provide a type of misinformation.
This expose reveals more of who these people are and how they operate

1 “Fear, Inc. :The Roots of the Islamophobia Network in America” by Wajahat Ali, Eli Clifton,
Matthew Duss, Lee Fang, Scott Keyes, and Faiz Shakir, August 2011, The Center for American
Progress, Washington, DC. www.americanprogress.org
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with examples of their promoted fallacies.? The Southern Poverty Law
Center also has a report that describes its perspective regarding who some
of these people are and what they are producing and promoting.3 What is
clear is that these efforts at Islamophobic misinformation are well-planned
and well-financed,* with either an aim at or an outcome of degrading and
disestablishing Muslim presence in North America.5 Incidents of terror can
be very damaging for the position of the minority Muslim communities and
only play into the hands of anti-Muslims.

It is now common knowledge that, Islam is often perceived as being a
real threat to the Western way of life as lived in Western liberal democra-
cies. We need only consider the following example of scholarship “warn-
ing” us of the dangers of Muslim communities in the West;

“...these communities must be a major focus of efforts to counter the grow-
ing threat of Islamist radicalism generated within these diasporic communi-
ties. ...it is imperative in the United States, where the attitudes apparently are
not nearly so intense and entrenched, that such programs be implemented to
forestall deeper and more pervasive alienation and subsequent radicaliza-
tion.”

It is true that, outside of North America, attitudes exist amongst some
people in Muslim countries whereby they may have a negative or unfa-
vorable view of the United States.? However, the innocent majority of
Muslims are not radicalized. With respect to use of the term “radicalisation,”
it is important to note that the minority Muslim communities in the USA also
often feel forced to carry a psychological burden: this becomes clear to
anyone who is familiar with these communities on a regular basis. Githens-
Mazer and Lambert opine that, “..the label of ‘radicalization’ has become
instead a tool of power exercised by the state and non-Muslim communities

2 “Not Qualified: Exposing the Deception Behind America’s Top 25 Pseudo Experts on Islam,” The
Muslim Public Affairs Council, Washington DC, 2012, www.mpac.org

3 Robert Steinbach, "Jihad Against Islam," Southern Poverty Law Center; Intelligence Report,
Summer 2011, Issue Number 142: available at
http://www.splcenter.org/get-informed/intelligence-report/browse-all-issues/2011/summer/jihad-
against-islam

4"Fear, Inc.", pp. 2-3.

5"Fear, Inc.", page vi.

6 For more on this, see for example. Samuel Huntington, "The Clash of Civilizations," Foreign
Affairs, Summer 1993, pp. 22-49.; Bernard Lewis, “Freedom and Justice in Islam,” Social Science and
Modern Society, Volume 44, Number 2, pp.66-70.

7 Jerrold Post and Gabriel Sheffer, “The Risk of Radicalisation and Terrorism in U.S. Muslim Commu-
nities,” The Brown Journal of World Affairs, Spring/Summer 2007, Volume 8 Issue 2 pp. 110-111.

8 Evidence for this position may be found in, for example, John L. Esposito & Dalia Mogahed, "Who
Speaks for Islam? What a Billion Muslims Really Think," New York, NY: Gallup Press, 2007, pp. 69-70.
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against, and to control, Muslim communities.”® This “radicalization” rheto-
ric, or similar talk, probably only adds to the problem of Americans’ fear of
Muslims. While I will opine similarly to Jerrold Post and Gabriel Sheffer on
the need for "engagement" with Muslim communities, or what they describe
as “community based interventions,”1? we should be wary of falling into any
unproductive discourse on “radicalization” that does not apply to the majo-
rity.

Post and Sheffer are probably right about the need for "community ba-
sed interventions." However, the proposed methodology in this paper for
promoting “community based interventions” in terms of suggesting interfa-
ith projects is probably also different from what Post and Sheffer have
intended. This would have to be planned carefully. Any “community-based
interventions” or "engagement" that would end up chastising a community
about “radicalization” could actually promote fear, whereas others need to
be explored that would help diminish fear. Interfaith efforts are examples of
a better approach that usually tend to promote better understanding and
diminish fear.

There are people who do not believe that interfaith work is worthwhile.
In this respect, in terms of utilizing interfaith methodologies, I would like to
agree with the opinions of Maleiha Malik who makes a number of interest-
ing points, amongst which are that, "while intervening in the public
sphere"... "will seem futile," the point is not an immediate practical effect on
local conditions but one is putting into the public sphere a "unique vision of
nature of man or the common good" and "a faith perspective provides a
different type of public standard for evaluating the self and its actions."!!
The point would seem then to be the message that is made available for
interested persons, not numbers of followers or immediate measurable
impact.

Interfaith and Inter-Muslim Dialogue and Encounter.

There are methodologies for engagement. Generally negative attitudes
can be changed. For the purpose of ameliorating misplaced fear of Muslims
and the negative effects of terrorism, and to facilitate more openness to
inquiry into the religion within religious studies, more can be done by
scholars of religious studies to help Americans understand the difference
between peaceful and militant strains of Islam.12 In other words, this would

9 Jonathan Githens-Mazer and Robert Lambert, “Why conventional wisdom on radicalization fails:
the persistence of a failed discourse,” International Affairs 86: 4 (2010) 889-890; Blackwell
Publishing Ltd/The Royal Institute of International Affairs p. 901.

10 Jerrold Post and Gabriel Sheffer, 2007, pp. 110-111.

11 Maleiha Malik, Justice, in "Fields of Faith: Theology and Religious Studies for the Twenty-First
Century," edited by David F. Ford, Ben Quash and Janet Martin Soskice, Cambridge University Press,
Cambridge, UK, 2005, page 204.

12 Liakatali Takim, “From Conversion to Conversation: Interfaith Dialogue in Post 9-11 America,”
The Muslim World, Vol. 94, June 2004, p. 354.
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be the difference between the peaceful majority and persons with tenden-
cies towards radicalization. This is one way to create more nuanced under-
standings of the difference between the innocent and peaceful majority and
any radicalized minorities.

Often inter-religious dialogue is an activity prepared by Christians and
Muslims may be invited. The approach in this paper is more for Muslims to
take the initiative in dialogue and peace-building. In suggesting different
possible avenues of activity for religious studies scholars and other activists,
I would like to reference the important and relevant work of Muhammad
Shafiq and Muhammad Abu Nimer in describing the Muslim approach to
inter-faith and inter-Muslim dialogue from a Muslim perspective, and point-
ing to the need for being cautious about certain matters of Islamic ethics and
doctrine.13

Consultation by Muslims with other Muslims, which is also being sug-
gested in this paper, is not alien to the greater Muslim historical tradition, as
Muslims clearly are able to consult with each other, and neither was it alien
even earlier during the time of the Ottoman Empire. As Fatma Miige Gocek
describes the divan being used extensively during the Ottoman Empire.1*
Gocek notes that,

"Eighteenth-century chronicles ...reveal that the most common medium of
social interaction for officials in Constantinople was attending each other's
informally held courts (divan) and receiving days...through such periodic
visits, the office-household formed an information network that helped main-
tain and improve its position vis-a-vis the other households...visiting house-
holds also produced positive results..."15

This institution of the divan presents a practicable modality within a
practicable strategic framework for operationalizing inter-Muslim dialogue
and it has a clear precedent and a respected place in Ottoman history. The
inter-Muslim dialogue of the divan can be a way to interrogate, critique, and
change that process or any other important matters that concern Muslims.16
It is an example of a methodology that is available for engagement by Mus-
lims to diminish fear, from whatever source.

With the proper intellectual equipment and preparation and with the
methodology in place, including the possibility of the divan, it could even be
possible for Muslims to invite Christians for a change from the old pattern of
Christians inviting Muslims. There is a Christian counterpart side which

13 Muhammad Shafig and Muhammad Abu-Nimer, "Interfaith Dialogue: A Guide for Muslims," The
International Institute for Islamic Thought, Herndon, VA, 2007.

14 Fatma Mige Gogek,"Rise of the Bourgeoisie, Demise of Empire: Ottoman Westernization and
Social Change," New York and Oxford UK, Oxford University Press, 1996, pp. 54-55.

15 ibid.

16 With respect to "important matters" of interest to Muslims to be considered in a divan, what can
also be considered are Edward Said's words concerning how local intellectuals participate in their
own "orientalizing," see Edward W. Said, "Orientalism," New York, Vintage Books/Division of
Random House, 1978, page 325.
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describes the need for openness and flexibility. Jay Rock calls for more
"dynamism of the tradition" and "making ever new application of the tradi-
tion for the ever new historical moment."!? Jay Rock’s opinion calls for
flexibility on the part of Christians. We could also consider the Christian
opinion of Kimball who states, “... the way forward is not blocked. ...we can
and must build on the lessons learned from a difficult history and from fifty
years of intentional efforts at interfaith dialogue.”?® [ am going to say that
Rock and Kimball are probably right. Flexibility and openness to dialogue
may well be beneficial for Christians who want a dialogue with Muslims that
is not blocked. Muslims could more often be the hosts for Christians in
encounter and dialogue.

Sources of Misplaced Fear

Islamophobia efforts are not a new project in Western countries. Justin
McCarthy describes much of this history of Islamophobia in America di-
rected at Turks and the persons and groups involved.!® Edward Said has
described Orientalism and some of its distortions and misrepresentations of
Muslims.2? What is important to consider is the question of who represents
Muslims in North America. Much can be said of Orientalism generally,
which has represented Muslims often in unacceptable ways.2! However,
what we find is that it is not merely some anomalous recent Orientalists
and/or a system of different interests that have represented Muslims poorly
in recent history.?2 This representation could appear to be part of a longer
trend. Justin McCarthy notes that, "The missionary establishment and the
British propagandists created an enduring Myth of the Terrible Turk..the
myth built on a dislike of Muslims that had developed for nearly a millenni-
um before Americans adopted it."23 Fear of Muslims has been manufactured
and fomented for a long time.

It must be noted that the sources of generalized misplaced fear of Mus-
lims are not all from misinformation provided by the Islamophobia efforts
and not all fear is unfairly attributed, even if this fear needs to and should be
addressed. The definition of terrorism offered by Enders and Sandler, this
being “the premeditated use or threat to use violence by individuals or sub-

17 Jay T. Rock, “Christian-Muslim Relations in the Land of Selective History,” The Muslim World,
volume 94 July 2004, Page 311.

18 Charles Kimball, “Obstacles and Opportunities in Christian-Muslim Relations,” The Muslim World,
volume 94 July 2004, Page, 385.

19 Justin McCarthy, "The Turk in America: The Creation of an Enduring Prejudice," University of
Utah Press, Salt Lake City, Utah, 2010.

20 Edward W. Said, "Orientalism," New York, Vintage Books/Division of Random House, 1978.

21 Said, 1978.

22 For a description of the European pattern of domination and representation, see Hamid Dabashi,
"Post-Orientalism: Knowledge and Power in Time of Terror," Transaction Publishers, New
Brunswick, New Jersey, 2009, page xi. and Edward W. Said, 1978, pp. 3-4.

23 Justin McCarthy, 2010, page 287.
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national groups in order to obtain a political or social objective through the
intimidation of a large audience beyond that of the immediate victims,”
defines one scope of the problem to which our proposed solutions applica-
tions may be geared.?* Unfortunately we must also assume that terrorism?>
is a long-term phenomenon that will plague us: it appears that, as long as
there are persons with grievances who will choose to use this as a tactic for
fighting,26 there will continue to be fear because of it.27 This is the constant,
ongoing reality that Muslims in America and America’s Muslim allies face, a
battle against fear and ignorance.

Acts of terror like the Boston marathon bombing affect people psycho-
logically far and wide beyond the immediate area affected by the original act
of terror.28 Associated with this injustice and psychological scathing (fear)
in multiple communities are subsequent needs for reconciliation amongst
various innocent groups and parties. It is within this process and for this
purpose that religious studies, pluralism, interfaith relations and inter-
Muslim relations are important and relevant. There is a need to overcome
the fear that is being fomented from the more recent Islamophobia efforts in
addition to that which is being created by the irresponsible actions of a few
misguided individual terrorists.2?

For the purpose of decreasing this resultant fear, compared to the ama-
teurishness, unsupported assumptions and prescriptions of the Islamopho-
bia efforts, which can end up oppressing the innocent majority in Muslim
communities, the perspectives of religious studies should be able to con-
tribute something more acceptable and interesting to anyone who wants a
more intelligent and truer understanding of Islam and Muslims. Our appro-
aches in teaching the more enriched perspectives of religious studies can
offer much better alternatives to any narrow and impoverished view of

24 Walter Enders and Todd Sandler, "The Political Economy of Terrorism," Cambridge, UK: Cambrid-
ge University Press, 2006, p. 3.

25 Jamshid A. Marvasti and Valerie L. Dripchak, Controversy in Definitions of Suicide Bom-
bers/Warriors in Jamshid A. Marvasti, "Psycho-Political Aspects of Suicide Warriors, Terrorism and
Martyrdom," Springfield, IL: Charles Thomas Publishers, 2008, pp. 3-9.

26 Enders and Sandler, 2006, page. 257.

27 Enders and Sandler, page 257; Jamshid A. Marvasti, What Motivates the Suicide Bomber? in
"Psycho-Political Aspects of Suicide Warriors, Terrorism and Martyrdom," Springfield, IL: Charles
Thomas Publishers, 2008, page 52.

28 See for example, Michelle Slone, Anat Shoshani, “Indirect Victimization from Terrorism: A
Proposed Post-Exposure Intervention,” Journal of Mental Health Counseling, Volume 30, Number 3,
July 2008, pp. 255-256.; See for example Asmundson, Carleton, Wright, and Taylor, “Psychological
Sequelae of Remote Exposure to the September 11t Terrorist Attacks in Canadians with and
Without Panic,” Cognitive Behaviour Therapy Vol 33, No 2, 2004 pp. 51-59.

29 With the recent Boston marathon bombings, it is clear to anyone who watches the news in
America that we are not safe against terrorism. It is also very clear to Americans from various news
reports that the two main suspects were Muslims of Chechen background. See “Did Boston
Marathon bombing suspects’ mother push them toward jihad?” By Brad Knickerbocker, Staff writer,
Christian Science Monitor, April 28, 2013; http://www.csmonitor.com/USA/2013/0428/Did-Boston-
Marathon-bombing-suspects-mother-push-them-toward-jihad-video

558



Islam and of Muslims from any source.

Religious Studies and Other disciplines

With certain cautionary notes, the field of religious studies can be used
to inform the practical planning of interfaith encounter and dialogue and it
may provide some content for these dialogues. Using religious studies this
way is a matter often requiring more advanced training within religious
studies. This means an acquisition of the academic expertise and content of
religious studies but also having a vision and a set of necessary practical
skills with interfaith work. Formulating strategies for utilizing different
genres of dialogue requires having knowledge of varied strategic factors, but
strategies can be formulated for planning interfaith dialogue in many situa-
tions.3 As I describe in my article from 2009, within the planning and
programming of encounter within religious studies, the different genres of
interreligious dialogue described by Jane I. Smith can be considered as
possible choices for planning encounter and these are described in more
detail in her writing.3! However, the seven categories put forward by Ninian
Smart could be used either in addition to or to inform and provide content
for these different genres of dialogue described by Jane I. Smith. Smart’s
sevenfold scheme of study is in the following categories: Doctrinal; Mytho-
logical ; Ethical; Ritual; Experiential; Institutional or Material.32 These can be
helpful guidelines for stategic planning.

There are limits to the utilization of religious studies for Muslims. Im-
portantly, Fitzgerald offers a critique of religious studies with respect to
Ninian Smart's work where he claims to make,

" a detailed analysis of the work of Ninian Smart and other theorists

to show that, even in the work of scholars who are explicitly non-
theological, halfdisguised

theological presuppositions persistently distort the analytical pitch..in
particular I argue that we cannot continue to muddle through on the current
phenomenological compromise between theology and sociology...basically we
have to choose between theology on the one hand and a critical humanities on
the other, based largely but not exclusively on history, sociology, and social
and cultural anthropology."33

Within this scope of planning encounter, the content provided by the

30 Argon, Kemal, 'Strategies for Interreligious and Inter-Muslim Dialogue: A Proposed Methodo-
logy',Journal of Muslim Minority Affairs, 2009, Vol. 29:3, 2009; pp. 355-367.

31 Jane I. Smith, Muslims as Partners in Interfaith Encounter: Models for Dialogue, in "Muslims’
Place in the American Public Square: Hope, Fears, and Aspirations," eds Z. H. Bukhari, S. S. Nyang,M.
Ahmad and J. L. Esposito, New York, NY: Altamira Press, 2004, pp. 164-197.

32 These are explained at length within Ninian Smart, "Worldviews: Crosscultural Explorations of
Human Belief." New Jersey: Prentice Hall, 1998.

33 Timoth Fitzgerald, "The Ideology of Religious Studies," Oxford University Press, New York/Oxford,
2000, page x, pages 54-71

559



academic field of religious studies is potentially very useful for providing a
nuanced and enriched encounter. However, Fitzgerald is most probably
right, religious studies is a western science, coming from a largely Christian
environment and there are often theological presuppositions and/or a
compromise between theology and sociology as he describes in the above
quote. This must be remembered when considering Ninian Smart's catego-
ries for planning dialogue or encounter and certainly if considering the use
of any content from religious studies in interfaith work. Nonetheless, whet-
her carried out by Christians or Muslims, the intended outcome of these
works is for encounter to benevolently affect a community. The interfaith
encounter and dialogue are also events where such misunderstandings
within the field of religious studies and elsewhere can be brought to light
and corrected.

While the field of religious studies is first and foremost a western aca-
demic discipline with the problems outlined by Fitzgerald above, there
remains the potentially benevolent use of religious studies expanding the
utilization of knowledge in religious studies beyond the scope of academia.
If mistakes and misconceptions are corrected, using the academic discipline
of religious studies in conjunction with more activist interfaith encounter
projects, i.e. informing the planning and execution of interfaith work, could
be interesting as it offers multiple areas of enriched content for applications
in genres of interfaith work. The evidence for benefits of interreligious
dialogue for addressing fear is mostly anecdotal and there is a need for
further inquiry and research into the effects of interreligious encounter and
dialogue, this preferably to include also the presence of religious studies
content as a factor or component. We can directly ask those academics
involved in religious studies whether or not the use of religous studies and
interreligious encounter and dialogue can or could ameliorate some of the
fear caused by any source, either the Islamophobia efforts or acts of terro-
rism. Many would certainly opine affirmatively and perhaps even answer
with anecdotes in the affirmative, that their experience is that the effect is
positive.

Issues of Effectiveness

For this interfaith encounter in religious studies to be more effective,
there are certain practical matters that should be understood beforehand.
Encounter and dialogue in the interest of peace-building can be expected to
happen upon certain repetitive obstacles. As Abu-Nimer notes, "..two main
challenges face Muslims today: identifying the obstacles that prevent their
economic, social and political development and designing and implementing
effective strategies and intervention within the framework of values and
principles to overcome such obstacles."3* Clearly religious studies in the

34 Muhammad Abu-Nimer, "Nonviolence and Peace-Building in Islam: Theory and Practice,"
University Press of Florida, Gainesville, FL, 2003, page 84.

560



West is not the same as what many contemporary Muslim scholars work
with who are currently trained in the classical tradition. This system of
classical Islamic training should be kept intact but might be augmented with
more skills and information to facilitate interfaith work and ultimately a
more dynamic and productive inter-Muslim dialogue, overcoming obstacles
to interfaith and inter-Muslim work. Here the work of Muhammad Shafiq
and Muhammad Abu-Nimer that outlines the objections that Muslims often
have of interfaith dialogue and their guidelines is well advised for Muslims
to maintain their ethics and the integrity and moral fiber of their religion.35

One type of obstacle obstructing interfaith work is associated with the
interpretation of scripture and truth claims by Muslims of their scriptures
and also by Christians of their scriptures.3¢ There are different approaches
to dealing with obstacles and different possible strategies for overcoming
obstacles. If necessary, obstacles caused by necessary inflexibility in Islamic
or Christian truth claims can sometimes be sidestepped by another choice of
dialogue genre, allowing a beneficial interfaith dialogue to take place, which
does not contradict these Islamic (or Christian) truth claims. Even if there
are apparent obstacles, multiple genres of dialogue exist as alternatives
which are not necessarily impeded by necessary inflexibility in Islamic or
Christian truth claims regarding scripture. These alternatives could allow
betterment of relations without being stopped by obstacles of scriptural
interpretation.3?

For more intellectually equipped and better trained Islamic scholars,
there is another possible way to deal with obstacles of scriptural interpreta-
tion and truth claims, instead of sidestepping them, and that might be to be
more flexible. However this increased flexibility is indicated only if and
where this is actually possible. Liakatali Takim opines of a need for Muslims
to more clearly differentiate between sacred scripture and later exegesis.38
The need or use for this possible differentiation becomes clear when look-
ing at how many scholars are trained. Talking about the context of Arab
universities, Abu Rabi' states,

"Religion is always taught as dogma, as a profession of faith...very often,
these students and their professors have not been accustomed to thinking
about the rapport between religion and society, but are taught to think ins-

35 Muhammad Shafig and Muhammad Abu-Nimer, 2007. See lbrahim Abu Rabi’, Editor, Professor
Dr. Khurshid Ahmad, "Islamic Resurgence: Challenges, Directions & Future Perspectives," Institute
of Policy Studies, Islamabad Pakistan, 1995, pp. 68-69.

36 See Douglass Pratt, “Necessary Non-Apodicity: Hermeneutic Priority and Textual Authority in
Christian-Muslim Dialogue,” Islam and Christian-Muslim Relations, Vol. 20, No. 3, July 2009, pp. 291-
303. See also, Liakatali Takim, “From Conversion to Conversation: Interfaith Dialogue in Post 9-11
America,” The Muslim World, Vol. 94, June 2004, pp. 343-355.

37 For more on use of dialogue genres, see Argon, Kemal, 'Strategies for Interreligious and Inter-
Muslim Dialogue: A Proposed Methodology.’

38 Liakatali Takim, “From Conversion to Conversation: Interfaith Dialogue in Post 9-11 America,”
The Muslim World, Vol. 94, June 2004, p. 354.
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tead about how to impose faith or dogma upon society.3°

This attitude makes dialogue difficult and uninteresting unless everyone
already agrees.

Abu Rabi' continues,

"..the textual method, although having its own logic and intellectual refe-
rences, misses one crucial dimension: the social dimensions of Islam in the
contemporary Arab world and the way religion is manipulated or used by a
plethora of social, political, and religious forces to achieve specific goals and
objectives."40

This statement above about the textual method used by certain gradua-
tes of Arab universities describes a limiting or resistant factor in methodo-
logy preventing inter-Muslim dialogue and interfaith dialogue from effecti-
vely developing and solving the problem of fear. While an inter-Muslim
dialogue could overcome the "gap between the traditional and modern
intelligentsia” as Abu Rabi' stated earlier in 2002,%! as described above by
Abu Rabi' in 2004, many scholars and their students are simply not trained
to think in more sophisticated ways.

With respect to this inflexibility described by Abu Rabi' above, an open-
ness and flexibility in inquiry and interpretation as implied by Liakatali
Takim is potentially relevant and important for inter-Muslim encounter and
dialogue and also potentially for interfaith encounter. This openness, how-
ever, must be bounded by certain moral and ethical guidelines so as to
maintain the integrity and moral fiber of Islam.#? This flexibility in inquiry,
informed to some extent by religious studies, could keep the dialogues and
encounters more interesting for all parties. In the current milieu, failure to
interest Westerners and losing them as dialogue partners could result in not
having a practicable strategy for dealing with the fear and countering the
serious challenges to the continued existence of Muslim communities in the
West.

In addition to the problem of perspective by scholars using "the textual
method," as described by Abu Rabi' above, towards understanding Islamic
doctrine, a similar (or same) potential major obstacle of successful interfaith
work but especially of inter-Muslim encounter by members of different
Islamic movements is the lack of understanding of the existence and use of
ideologies that are almost invariably associated with various Islamic move-

39 Ibrahim M. Abu Rabi', "Contemporary Arab Thought: Studies in Post-1967 Arab Intellectual
History," London and Sterling VA, Pluto Press, 2004 page 9.

40 Ibid.

41 lbrahim Abu-Rabi', A Post-September 11 Critical Assessment of Modern Islamic History in
"September 11: Religious Perspectives on the Causes and Consequences," eds I. Markham and |. M.
Abu Rabi' Oxford: Oneworld Publications, 2002, page 45.

42 See lbrahim Abu Rabi’, Editor, Professor Dr. Khurshid Ahmad, "Islamic Resurgence: Challenges,
Directions & Future Perspectives," Institute of Policy Studies, Islamabad Pakistan, 1995, pp. 68-69.
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ments.#3 The difference between classical Islamic doctrine and ideologies
may be misunderstood by both non-Muslims and Muslims. This inflexible
adherence to ideologies is similar (or the same) to the problem that Liya-
katali Takim is describing above as "later exegesis." While scholars and the
organizers and adherents of movements may find ideologies helpful, they
should understand how these are constructed and utilized and realize the
difference between these intellectual constructs and classical Islamic doc-
trine and truth claims that cannot and must not be changed. The result of
this activity could be more flexibility in interpretation at the level of reli-
gious activism.

An advantage of flexibility with religious studies can be seen within the
academic setting, as stated by Aminah McCloud. McCloud describes, “Most
Muslim communities..have little respect for any discussion of various
viewpoints...yet, in my classroom I can demand dialogue even on sensitive
issues with an eye toward new understandings.”** What McCloud points to
is a major advantage in the field of religious studies, a certain scholarly
flexibility. This is a flexibility which suggests topics for further inquiry. This
flexibility within religious studies is what we might hope for scholars to
achieve, while maintaining the moral and ethical fiber of the religion.*> At
least in academia, Muslim scholars can be flexible. If they take the advice of
scholars like Liyakatali Takim, they might be able to find Islamicly accepta-
ble ways to be more flexible as activists outside of academia.

When Obstacles are overcome: What then?

With obstacles removed, there can be very positive outcomes. Liakatali
Takim describes, “a paradigm shift away from attempts at converting others
to conversation with others.”#¢ The openness of religious studies can provi-
de more venues and opportunities for this more open inquiry and discus-
sion. This can be seen described according to Takim as, “.. engaging in
dialogue with non-Muslims is a relatively new experience for most Muslims,
since many of them are accustomed to preaching Islam and to refuting the
beliefs of the other.”47 If Muslims would be open, the openness of religious
studies also has the potential to foster or otherwise work with this para-
digm shift over to an interesting encounter with plurality, fostering a plura-
listic discourse which has not been pursued often enough recently. This
pluralistic discourse could be not only inter-faith but also inter-Muslim.

Religious studies therefore may be useful for Muslims who are intellec-

43 |deology as a concept is explained by Najibullah Lafraie, "Revolutionary Ideology and Islamic
Militancy: The Iranian Revolution and Interpretations of the Qur'an," I.B. Tauris, London and New
York, 2009, pages 5-10.

44 Aminah McCloud, “Reflections on Dialogue”, The Muslim World, Volume 94, July 2004 page341.
45 See Ibrahim Abu Rabi’, Editor, Professor Dr. Khurshid Ahmad, 1995, pp. 68-69.

46 Liakatali Takim, 2004, p.345.

47 |bid.
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tually equipped by their training in classical Islam to maintain the integrity
and moral fiber of the tradition but who also would like to pursue a fruitful
discourse with non-Muslims leading to a greater understanding that invol-
ves mutual respect and cooperation.*8 This effort utilizing religious studies
can be with the intention to begin to ameliorate some of the generalized fear
that has come to exist about Muslims and point the way towards more
openness in inquiry about the tradition generally. We could hope for a
venue of increased understanding. Then the ultimate assessment has to be
made, asking if this dialogue effort effectively makes a positive and mea-
ningful difference by decreasing fear and improving relations amongst
communities.

The question may be asked of where this interfaith and inter-Muslim
encounter and dialogue would lead to. As one example, Najibullah Lafraie
opines,

"For those who seek true freedom and justice throughout the world, the
vision of the good society is remarkably homogeneous. Some of the ideals of
the Islamic Revolution in Iran do not differ greatly from those set out in The
Catechism of the Catholic Church...these and similar religious teachings—as
well as humanist ideals—have encouraged thousands of activists around the
world to protest against the domination and injustice imposed by the powerful
over the weak."*°

The goal of encounter and dialogue with the other is not merely to ame-
liorate fear but to find common cause and interests.

For finding common cause and interests, Bora Kanra describes using
"binary deliberation” as a methodology to achieve better out-
comes/relations amongst groups in society.’® As an example of thinking
about pluralistic encounter, Bora Kanra describes prospects in Turkey for
cooperation across different groups,

"..establishing empathy between parties that are involved in deliberation
becomes an essential part of building solidarity...the social learning phase of
deliberation offers the natural venue for this vital process.... it is essential that
groups who are traditionally considered as being in opposite camps should be
given opportunity to meet together in order to understand their differences or
similarities clearly...through their interaction, groups would be able to find out
how to reconcile their differences as long as they were able to abide by the
principle that governs their interaction.">!

What Kanra is suggesting is a sophisticated methodology that could be
applied for interfaith and inter-Muslim encounter and dialogue to bring

48 See lbrahim Abu Rabi’, Editor, Professor Dr. Khurshid Ahmad, "Islamic Resurgence: Challenges,
Directions & Future Perspectives," Institute of Policy Studies, Islamabad Pakistan, 1995, pp. 68-69.
49Najibullah Lafraie, 2009, page 218.

50Bora Kanra, "Islam Democracy and Dialogue in Turkey: Deliberating in Divided Societies,"
Ashgate, Surrey, UK, Burlington, VT, 2009, pp. 149-154.

51 ibid. page 141.
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different groups in a divided society closer. As I have opined earlier, this
dialogue could be informed by religious studies.

As Kanra's theories and thinking about the use of "binary deliberation”
could be interesting for very useful for interfaith and inter-Muslim work,
one need only think of the many rifts in the Muslim world between Muslims
to see where this methodology would be applicable.

More could also be said about the reality of pluralism and too often bit-
ter sectarianism in the present Muslim world. One need only think to the
problems of the Sunni-Shii divide which has existed for many centuries. It is
common knowledge that the Muslim world is divided into different religious
groups and there are many examples of sectarian rifts and splits exist in the
modern Muslim world.52 The current situation in Syria is one commonly
known example. Inter-Muslim dialogue that would help to heal these rifts
and divisions would be a goal of this interfaith and inter-Muslim effort.

Inter-Muslim dialogue can be useful is for creating understanding and
new thinking relevant and pertinent to the interests of Muslims in different
communities. For example, Edward Said noted in 1978 that,

"the Arab and Islamic world as a whole is hooked into the Western market
system...the relationship is a one-sided one with the United States a very
selective customer of a very few products..the Arabs highly diversified con-
sumers of a vast range of United States products, material and ideological."53

Said describes the "intelligentsia itself is an auxiliary to what it consid-
ers to be the main trends stamped out in the West...the modern Orient
participates in its own Orientalizing.">* Muslims need to be able to promote
acceptable alternatives to the Orientalist perspectives that already exist.
Inter-Muslim dialogue could provide venues for interrogating and stopping
self-orientalizing, developing alternative perspectives and understandings
with other Muslims. This is an example of what would be one of the out-
comes of new thinking and understanding resulting from inter-Muslim
dialogues between these separated Muslim communities.

Generally, with respect to overcoming obstacles, I would like to agree
with Louay Safi when he stated that,

"Dealing with respect and positive engagement does not mean that differ-
ences in doctrine and interpretation are unimportant..rather, it means that
those differences must be addressed through free and open dialogue...(citing
Qur'an 16:125)... it is this open, free, and dignified dialogue that allows the
followers of religious traditions to affirm their diversity and discuss their
similarities and differences. ">

52For an historical overview of Islamic societies, see Ira M. Lapidus, "A History of Islamic Societies,"
2nd Edition Cambridge UK, Cambridge University Press. 2002.

53 Edward W. Said, "Orientalism," New York, Vintage Books/Division of Random House, 1978, page
324.

54ibid. page 325

55 Louay Safi in Shafig and Abu-Nimer, "Interfaith Dialogue: A Guide for Muslims," page v.
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The Urgency and Necessity of this Work

The necessity and urgency of this work, as perceived within the Ameri-
can Muslim community, can be seen for example in the following article in
the Huffington Post, posted 4/16/2013, “U.S. Muslims Mobilize To Prevent
Boston Marathon Backlash” (by David Gibson and Lauren Markoe- Religion
News Service) the situation of American Muslims is described.

“No sooner had the reality of the Boston Marathon bombing sunk in on
Monday (April 15) afternoon than Muslim activists in the U.S. began sending
out a slew of news releases, tweets and Facebook messages urging prayers and
aid for the victims -- and condemning whoever was behind the horrific at-
tack...It's a familiar race against time for Muslim groups...”>®

In another article “Boston Bombings Leave Muslim Groups Struggling To
Respond” by Jaweed Kaleem,57 we see the strategy taken by the Council on
American Islamic Relations. “CAIR (the Council of American-Islamic Relati-
ons) also has honed in on a particular message in interviews and news relea-
ses: Islam shouldn't be blamed for terrorism like the bombings in Boston.”>8

The urgency of this work can be seen as described in these above artic-
les and in many other examples too numerous to cite here. Generally, how-
ever, the impact on American Muslims can be seen in the statement by the
report from the Center for America Progress, "Fear, Inc.", which states, "In
September 2010, a Washington Post-ABC News poll showed that 49 percent
of Americans held an unfavorable view of Islam, a significant

increase from 39 percent in October of 2002."5 Muslims need to carry
on with interfaith work. This should be a sustained effort, not merely reac-
ting to such disasters. Teaching religious studies in academia is an example
of such a sustained effort that can create better understanding as opposed
to misunderstanding and fear, especially if it has its misunderstandings and
misconceptions corrected.

Whether sophisticated as described earlier by Bora Kanra or less so-
phisticated in planning and content, Muslims should have a larger strategy
that has a sustained effort at improving relations with non-Muslims and
other Muslims, not merely reacting to disasters as they arise. Justine Fran-
gouli-Argyris writes about a larger problem in American society. In “The

56 David Gibson and Lauren Markoe- Religion News Service, 4/16/2013, “U.S. Muslims Mobilize To
Prevent Boston Marathon Backlash” See. http://www.huffingtonpost.com/2013/04/16/us-muslims-
mobilize-to-prevent-boston-marathon-backlash_n_3096429.html

57 Jaweed Kaleem, "Boston Bombings Leave Muslims Struggling to Respond, Huffington Post,

4/25/2103. See http://www.huffingtonpost.com/2013/04/25/boston-bombings-muslim-
response_n_3156182.html?utm_hp_ref=religion).
58 Ibid.

59 Fear, Inc. :The Roots of the Islamophobia Network in America” by Wajahat Ali, Eli Clifton,
Matthew Duss, Lee Fang, Scott Keyes, and Faiz Shakir, August 2011, the Center for American
Progress, Washington, DC. www.americanprogress.org, page vi.
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Boston Marathon: Who Will Be the Next Mass Killer?”¢0 she describes prob-
lems in our American society that, “..we seem to be forgetting to instruct the
most basic elements of human behavior, neglecting to emphasize the value
of human life....(we have) abandoned the idea of a "human-centered" educa-
tion.” 61 This point by Frangouli-Argyris of “human-centered education” is
worth considering for religious studies scholars and for associated persons.
The readers of this paper might think about this "human-centered educa-
tion" when considering the purpose of the title, “Religious Studies,
Pluralism, Interfaith and Intra-Muslim Relations.” We can discuss with non-
Muslims (and other Muslims) in an academic setting various concepts that
»emphasize the value of human life.“62 All of this begins to overcome the fear
that has been and is being manufactured by the Islamophobia efforts and
which unfortunately has resulted from acts of terror.

A ,human-centered education“ should include, amongst many other
things, a truer and more accurate, non-distorted view of Islam and Muslims
in minority communities. We can see the urgency of the situation amongst
American Muslims and the necessity of competent scholarship. The acade-
mic field of religious studies can immediately help Americans to differentia-
te truth from misinformation about Islam both overseas and domestically.
Distortions in views of Islam and Muslims in the modern world can come
from any source, from within the Muslim community and from outside. The
methodology of religious studies can debunk misconceptions or myths both
amongst Muslims and amongst non-Muslims.

This encounter will often be new and potentially very positive for many
Westerners. We can expect some people to make statements such as,

“as my experience in Pakistan unfolded, what stung even more was finding
that I had been sold a bleak picture of the Muslim world so at odds with my
experience of the Pakistani people...what also stung was encountering hund-
reds of Pakistanis who had never before honestly interacted with someone
from my country or of my faith.”63

The interfaith encounter can be life-changing (for the better) reducing
fear.

For achieving more of a human-centered education, simply researching
and providing good information and facts is often a way to dispel miscon-
ceptions and stereotypes. An example of well-researched and more factual
scholarship about American 1 can be seen in the report, The American

60 Justine Frangouli-Argyris , “The Boston Marathon: Who Will Be the Next Mass Killer? 04/23/2013

See http://www.huffingtonpost.com/justine-frangouliargyris/the-boston-marathon-who-
w_b_3128590.html)

61 Ibid.

62 ibid.

63 Joshua T. White, “Living with Islamists,” Christianity Today, April 2007, page 38.
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Mosque 2011: Report Number 2 from the US Mosque Study 2011, "Administra-
tion and Vitality of the American Mosque" by Ihasan Bagby, (May 2012)64 As
an example, to achieve a more human-centered education dispelling possib-
le negative stereotypes of Muslims, concerning the issue of domestic abuse,
we can consider the following statement from the study:

“Approximately 88% of mosque leaders responded positively that abuse
should be addressed. Many responded emphatically that it is a must. Many
others indicated that it was not really a problem in their community, but it
still needed to be addressed. Others started with the same view that it was not
really a problem, but concluded differently by saying that it should not be
addressed.”%5

These are the facts from research, not spurious anecdotes and stereo-
types.

Another example of an area of misconceptions that can be changed with
better information (a human-centered education) is in the area of Islam and
politics, for example with the alleged threat of Islam to democracy. One
example can be seen in the Atlantic Monthly that noted Grare’s earlier
research, “The risk of an Islamist takeover in Pakistan"—long a familiar
worst-case scenario among foreign-policy experts—"is a myth," according
to a new policy brief by the Carnegie Endowment for International Peace,
which argues that the Pakistani military has grossly exaggerated the threat
of radical Islam in order to consolidate power at home and win foreign
support for the regime.”6¢ Many concepts and misconceptions in the area of
“Islam and politics,” abroad or domestically could be better understood to
reduce fear.

Conclusion

With this general problem of fear of Islam and Muslims, the academic
discipline of religious studies should be seen as relevant as it can be part of
offering a solution for the problem of fear from whatever source. The pro-
posal in this paper is one including long-term and sustained proactive and
positive responses to the ongoing manufactured fear of Muslims in the West.
This suggestion includes utilizing the academic discipline of religious stu-
dies in interfaith encounter as part of a strategy for addressing some of
these root causes of manufactured fear and ameliorating some of the effects
of fear in multiple communities. While religious studies is an academic
discipline, it can be very informative for activist projects of interfaith en-

64 |hsan Bagby, The American Mosque 2011: Report Number 2 from the US Mosque Study 2011,
"Activities, Administration and Vitality of the American Mosque," the Islamic society of North
America, May 2012.

65 Ihsan Bagby, p.11.

66 "Pakistan: The Myth of an Islamist Peril," by Frederic Grare, in Policy Outlook, Policy Brief 45,
February 13, 2006, Carnegie Endowment for International Peace, cited in The Atlantic Monthly, July-
August, 2006, page 54.
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counter and dialogue. With inter-religious encounter and dialogue, which
includes the work of religious studies, an understanding of the end results
and a qualitative assessment of these is important.

The fear generated with every terrorist attack adds to the urgency for
the Muslim community of carrying out this kind of work. In my more recent
Huffington Post article, “What Can We Do About the Terror and Unjust Perse-
cution of the Boston Marathon Bombings?” (Posted: 04/23/2013).67 | take a
perspective consistent with these points that I have made and I write that,

“Everyone who was present on that day or who has watched the news of
the terror bombings at the 2013 Boston Marathon, and who has seen the
victimization and destruction and has felt any shock, sadness, grief or outrage,
is a victim of nothing less than unjust persecution. My reason for describing
this as unjust persecution is to suggest that we have a broader scope of non-
violent resources with which to actively resist this unjust persecution and also
to attempt to ameliorate the impact of terror generally.”®8

In contrast to this fear, Mahmoud Ayoub's describes a hope for accep-
ting each other as friends and partners, not opponents in dialogue would be
a major accomplishment of mutual acceptance and respect, helping to
overcome fear.6 [ would also add that the end results, if the whole process
of preparing for and engaging in encounter is done properly, should have
results and outcomes that would be acceptable (not objectionable) to classi-
cally trained Muslim scholars, not only to liberals and secularized Muslims.
As friends and partners, in multiple genres of dialogue, religious studies can
begin to address the fear, the main obstacle, that exists in North America of
Muslims.

These efforts at interfaith work need to be sustained over time. Abu-
Nimer describes an "Islamic peace-building framework,” in which he de-
scribes Islamic values conducive to peacebuilding.”® Abu-Nimer opines that,
"an Islamic peace-building framework, applied to a context of community
socioeconomic development, can promote objectives such as an increase in
the solidarity among members of the community...relieving the suffering of
people and spare human lives...promoting equality among all members of
the community, and encourage the values of diversity and tolerance."7!
These values of diversity and tolerance are a better alternative to fear and

67 Kemal Argon, Huffington Post, April 23, 2013. See: http://www.huffingtonpost.com/kemal-
argon/we-do-have-resources-for-_b_3134690.html

68 lbid.

69 Mahmoud Ayoub, “Christian-Muslim Dialogue: Goals and Obstacles,” The Muslim World, Vol. 94;
July 2004, pp. 314-316.

70 Muhammad Abu-Nimer, "Nonviolence and Peace Building in Islam: Theory and Practice,"
University Press of Florida, Gainesville, FL, 2003, page 48-84. See also the essay by Frederick M.
Denny, Islam and Peacebuilding: Continuities and Transitions, in "Religion and Peacebuilding,"
edited by Harold Coward and Gordon S. Smith, State University of New York Press, Albany New
York, 2004, page 129-146.

71Abu-Nimer, pages 82-83.
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certainly misplaced fears.

Within the field of religious studies we have content and understanding
of religions that can be used to work towards a better understanding and
acceptance, overcoming fear and allowing a more open appreciation of the
religion. This is one possibility of a human-centered education as called for
by Frangouli-Argyris. In religious studies informing interfaith encounter and
dialogue as well as inter-Muslim dialogue, we can also have not only a good
presentation of factual information and remove distortions from multiple
sources (both within and without the Muslim fold), we can have love and
compassion for persecuted people as we pursue a human-centered educa-
tion.
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Abstract

The biographies of prophets and religious figures provide role models and
traditions for educating the young generation toward a better future. For reli-
gious peace education, personal stories could be more effective than abstract reli-
gious philosophy.

The study focuses on Jacob and Esau, the Biblical Israel and Edom, as a scrip-
tures’ role model for religious education aimed at enhancing values-based pros-
perity, peace and reconciliation. It demonstrates that this ancient family saga fits
into cutting edge UNESCO-derived international standards for peace and toler-
ance in school education, also known as the IMPACT-SE methodology. Hence, it is
argued that this ancient religious story could serve the purpose of religious peace
education for students and to display the effectiveness of the UNESCO-based
IMPACT-SE methodology for monitoring and planning peace-promoting religious
curricula.

Of special interest are the practical and spiritual strategies for conflict reso-
lution and prevention. The IMPACT-SE methodology, here applied, has also con-
firmed the conclusions of Biblical and literary scholars as regards the dominant
role of women figures in Biblical family sagas. The study compares the role of Re-
becca and other figures in the saga with the role of women figures in two other
genres, that of the Iranian Ta'ziye passion plays and the ancient Greek tragedy.
Finally, the Jacob-Esau saga teaches that God looks at us from our brother's face.

The biographies of prophets and religious figures provide role models
and set traditions for educating the young generation. It could even be
argued that for religious peace education, personal stories could be more
effective than abstract religious philosophy.

My study focuses on the story of Jacob and Esau, the Biblical Israel and
Edom, as a model for religious education aimed at enhancing values-based
prosperity, peace and reconciliation. I will demonstrate that this ancient
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family saga fits into cutting edge UNESCO-derived international standards
for peace and tolerance in school education - the IMPACT-SE Methodology.! 1
argue that this ancient religious story could serve the purpose of religious
peace education for students and to display the effectiveness of the
UNESCO-based IMPACT-SE Methodology for monitoring and planning peace-
promoting religious curricula.

1.1 Why Jacob-Israel?

At first sight, one could choose the Biblical stories of either Abraham or
Moses. For Jews, Abraham is the father of the Hebrew nation, being the first
to listen to and obey the commands of God, he establishes the Abrahamic
Covenant (Genesis 12-17), receives the blessing for his people, and leaves
his homeland for the Promised Land. Abraham is the direct father of all the
Jews (Avraham Avinu, "X om(x, in Hebrew literally means "Abraham our
father"). Still, while Abraham remains the "first Jew,"? Abraham is the father
of many nations. In recent years, with the emergence of the concept of
Abrahamic religions to denote the monotheistic religions combined into one
tradition,® Abraham, also featured in other religions, acquired a quality that
goes beyond Judaism. If Adam is the father of all humanity, Abraham turns

! See discussion below. IMPACT-SE is the Institute for Monitoring Peace and Cultural Tolerance in
School Education.
2 Yanki Tauber, "HaYehudi HaRishon (The First Jew)," Beit Chabad:
http://www.he.chabad.org/library/article_cdo/aid/578793, (no date, downloaded July 15, 2013).
Abraham was associated in Nazi Europe strictly with the Jews. In 1938 Germany, the Nazis legislated
the addition of Abraham and Sarah to the names of all adult Jews (male and female respectively) in
the Reich. Abraham J. Edelheit and Hershel Edelheit, History of the Holocaust: A Handbook and
Dictionary, Boulder, Colorado: Westview Press, 1994, pp.438-439.
3" Abrahamic" typically refers to the three main monotheistic religions (in chronological order of
their appearance): Judaism, Christianity and Islam. As a unifying interfaith term, "Abrahamic" has
emerged in the mid-20™ century as part of the efforts to heal the trauma of WWII Holocaust. The
term was used in the Vatican Council Il of 1962. The category gathered momentum among Muslims
and Jews in Israel in the late 1990s with the establishment of the Abrahamic Way (Derech Avra-
ham/Al-Tariga Al-lbrahimiyyah) and across the world (Khalid Durédn, Children of Abraham: An
Introduction to Islam for Jews; Reuven Firestone, Children of Abraham: An Introduction to Judaism
for Muslims, Hoboken NJ: Ktav, 2001). Then, after the events of September 9, 2001 across the world
as a way to heal the East West chasm (Bruce Feiler, Abraham: A Journey to the Heart of Three
Faiths, New York Harper Collins, 2002). More recently, other subgroups and religious faiths such as
the Druze, Baha'i, Mormon and Unificationists, are also included. Some scholars advise caution with
the category. Adam Dodds, "The Abrahamic faiths? Continuity and discontinuity in Christian and
Islamic doctrine," Evangelical Quarterly 81, no. 3 (2009): 230-253. Aaron W. Hughes argues that the
"Abrahamic" academic category is "artificial and imprecise, a modern projection that we then
transcribe onto the historical record." (Abrahamic Religions: On the Uses and Abuses of History,
New York: Oxford University Press, 2012, p.3). Jon D. Levenson demonstrates that while about half
the people of the planet consider Abraham to be the father of their faith, they are not reading the
same textual base. Each of the different Abrahams represents a particular individuation and identity
of its related faith (Inheriting Abraham: The Legacy of the Patriarch in Judaism, Christianity, and
Islam, Princeton NJ.: Princeton University Press, 2012). Brian Arthur Brown et al. (eds.), Three
Testaments: Torah, Gospel, and Quran, Lanham Maryland: Rowman & Littlefield, 2012.
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into the father of all monotheists, almost a prophet of a new creed, Abra-
hamism. Besides, Abraham has no meaningful "other." The actual birth of
Judaism, as a faith and a nation, is often assumed to occur with the Exodus
from Egypt and hence, "The religion of Moses" (Dat Moshe, 7w [, in He-
brew), which is predicated on the Mosaic Covenant, the Ten Command-
ments and the Torah. Israelites or Jews, when described in a non-pejorative
way among Muslims, are often associated with Moses: Musevi (Turkish),
Musawi, Kalimi (o« «gsuss, Arabic) and Kalimi (S, Persian). The Exodus of

the Israelite slaves is seen by Jewish sages as the birth of the people of
Israel, accompanied by blood, water and pain. The first to take this line of
interpretation was the Prophet Ezekiel (16:4-6) comparing the people of
Israel to an embryo thrown out of the womb and left abandoned, covered by
its blood, in the desert: "in the day that thou wast born [..] I said unto thee
when thou wast in thy blood, Live."* Moses, with God behind him, is also the
father of the Jews.5

Admittedly, then, Abraham and Moses could be considered as having
superior qualities to Jacob for religious education, yet I chose Jacob mainly
because of the riveting process he experiences in dealing with his "Other,"
Esau. Jacob, being a twin brother, has to grapple from birth with a competi-
tor brother. While competing, he learns useful peace strategies. In some
cases, as [ show in sections 3.5.3 and 3.5.4, handling the "Other" in a peace-
ful manner forces Jacob to rely on his resourceful mind and face inner fears
and anxieties. Hence, Jacob serves as a quintessential example for living in
peace with the "Other," while attaining prosperity and spiritual growth - as
is reflected in his actions in Padanaram and his encounter with Esau.

The second reason for choosing Jacob-Israel as a role model is that his
name is identical to his target audience: the Biblical and the modern-day
Israel. Jacob stands out as representing the beginning of the nation of Israel
as a community of memory. Beginning with Jacob, the Bible no longer uses
the term "Hebrews," but the "Children of Israel,"® even if Hebrew continues
to be the language of the Jews.

4 Based on "take him a nation from the midst of another nation" (Deuteronomy, 4:34), Yalkut
Shimoni (2211100 ,AML), an ancient Midrash (homiletic exegesis) collection, compares this to "an
embryo, located in the bowel of an animal, and the shepherd comes forth to deliver it." See also
Midrash Psalms, 114 (Venice, Daniel Bomberini, 1546). Rabbi Bar Aba in the name of Rabbi Bar Akha
"What is 'a nation from the midst of another nation'? Like a man who delivers the embryo from the
bowel of an animal, so did God take Israel out of Egypt." Similar interpretations can be found in
Sefer Arvei Nahal by the 17" century Hassidic Rabbi David Solomon Eibenschutz (1755-1813) as well
as in the Pesach Haggadah commentary by Rabbi Yitzchak Isaac Chaver (1789-1853).

SInterestingly, argues Pardes, following Freud and Melanie Klein, if Moses [or God] plays the role of
the father of the people of Israel, then Pharaonic Egypt plays that of the mother: "The Israelites are
delivered collectively out of the womb of Egypt." Illana Pardes, The Biography of Ancient Israel:
National Narratives in the Bible, Berkeley and Los Angeles, University of California Press, 2000, p.
26.

® Elliot N. Dorff and Arthur Rosett, A Living Tree: The Roots and Growth of Jewish Law, Albany: SUNY
Press, 1988, p. 17.
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The third reason relates to Esau and the Edomites as "the Other". The
portrayal of Esau, as a round character that elicits empathy and sympathy,
fear and love, laughter and compassion, is helpful for educational purposes.
I explain in section 3.1 below that this type of description is required by
international educational standards in order to avoid demonization, bigotry
and group labeling.

Moreover, 1 believe modern-day Middle-Easterners could benefit from
the historical background of twin Levantine peoples struggling and making
peace with each other over a millennium and developing cultural tools to
maintain peace. It is no less significant that this cultural tool was written in
Hebrew, "The language of Canaan,"” which was the language of the protago-
nists and the language binding together all Israelis and hence easily accessi-
ble in the original to all of them - Muslims, Christians, Druse and Jews - as
well as many Palestinians. Hebrew, alongside Arabic, is Israel's official and
most popular language.

Another advantage of the character of Jacob to our discussion is the ut-
terly human and accessible nature of that personality, which could serve as
arole model.

A fifth reason for choosing Jacob concerns the prominent role of women
in his family saga. In some of the central junctures of his life, Jacob abides by
the advice of women in matters pertaining to himself and the destiny of the
people of Israel. Rebecca, the mother of Jacob and Esau, is a key mover and
shaker in the story. Rachel, Jacob's second wife, is one of the most important
Biblical female characters for Jewish women. In fact, one can see that wom-
en's status - in Jacob's biography as well as in our contemporary Middle
East - forms a critical component in peace education.

Finally, Jacob is one of the first role models for the typically Jewish pat-
tern recurring throughout the ages of wandering cycles, ascending to
(aliyyah, 7»7v) and descending from (yeridah, 77) the Promised Land.8
Hence, the story is a powerful example of the multi-generational effect of
behavioral patterns instilled in educational texts. It also proves to be rele-
vant to some of the current tensions around the existence of the modern
state of Israel, a fruit of similar wandering cycles. The exodus of entire
Jewish communities, fleeing persecution by chauvinistic nationalisms in
Europe and the Middle East, generated similar constellations of neighbors-
brothers in conflict. It is not a coincidence that the Jacob-Esau encounter-

’In Hebrew, Sefat Knd an, 1913 [Dw(Isaiah, 19:18).

8 Zakovitch points out that "even a rough sketch of the patriarchs' wanderings coincides with the
broad lines traced by later generations." Yair Zakovitch, Jacob: Unexpected Patriarch, New Haven
and London, Yale University Press, 2012, pp. 6-7. In the Hebrew edition of his book, he states that
these wanderings manifest a "table of contents" and a "genetic code" for Israelites' history in
Biblical times (Hebrew ed., p. 13). A longue durée historical perspective, however, can teach us that
wandering cycles—"ascending" to and "descending" from the Land of Canaan, alongside other
wandering waves—extends beyond Biblical times. These wanderings have always been, and still
remain, a hallmark of Jewish/Israelite collective experience.
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reconciliation occurred on the border of Canaan, at the Jabbok tributary of
the Jordan River, as the first Israelite clan was returning to the Land.

My discussion begins with a methodological grounding: A short presen-
tation of the last version of the Applied International Educational Standards
based on UNESCO Declarations and Recommendations, as developed by
Yohanan Manor and the scholars of The Institute for Monitoring Peace and
Cultural Tolerance in School Education (IMPACT-SE). These standards con-
tribute to the examination of any story from the perspective of an educa-
tional text.

1.2. Methodological Grounding: Applied International Educational
Standards Based on UNESCO Declarations and Recommendations

This article argues that the story of Jacob-Israel and Esau served the ed-
ucational purpose of teaching the Israelites that their Edomites neighbors
should not become an object of hate, regardless of the rivalry and conflagra-
tions which at times erupted between the two peoples. Indeed, the story
may have served as a tool for safeguarding the peace by educating the
Israelites that their neighbors have legitimate rights and grievances.

One way to examine a text in this light is the Applied International Edu-
cational Standards based on UNESCO Declarations and Recommendations.
These educational standards were extracted in the last two decades from
publications issued by the United Nations Educational, Scientific and Cultural
Organization (UNESCO) at The Institute for Monitoring Peace and Cultural
Tolerance in School Education (IMPACT-SE).° They are used regularly to test
modern school textbooks in various modern Middle Eastern curricula in
order to find out whether students are being educated toward a future of
peace and coexistence.

Hence, in reading the Jacob-Israel story using this methodology, we
benefit from a rare opportunity to examine an ancient educational text that
teaches peace and tolerance toward a neighboring nation, intriguingly
enough, following the most advanced 21st century standards for peace
education.

However, it should come as no surprise that an ancient Biblical narra-
tive abides by modern-day UNESCO international standards. This paper
argues that education for peace and tolerance, just as that for human rights
principles, can in fact be traced back to Biblical narratives.10

The following is a short version of the international standards, which

% http://www.impact-se.org/research/methodology.html. More references below.

10 Micheline R. Ishay, The History of Human Rights: From Ancient Times to the Globalization Era,
Berkeley and Los Angeles: University of California Press, 2004. Interestingly, as Ishay points out, it
was UNESCO that had been charged by the declaration's authors to conduct an inquiry into the
diversity of human rights viewpoints across the globe.
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can serve us as a roadmap for understanding the story of Jacob-Israel.11

(1) RESPECT: The curriculum should promote tolerance, understanding
and respect toward the “other,” its culture, achievements, values and ways
of life.12

(2) INDIVIDUAL OTHER: The curriculum should foster personal attach-
ment toward the “Other” as an individual, to be familiar, loved and appreci-

ated.”

(3) NO HATE: The curriculum should be free of wording, imagery and
ideologies that would likely create prejudices and misconceptions, stereo-
types, misunderstandings, mistrust, racial hatred, religious bigotry, and
national hatred, as well as any sort of hatred or contempt for other groups
or peoples.1*

(4) PEACE MAKING: The curriculum should develop capabilities for
non-violent conflict resolution and promote the peace.15

(5) UNBIASED INFORMATION: Educational materials (textbooks, work-
books, teachers’ guides, maps, illustrations, aids) should be up-to-date,
accurate, complete, balanced, and unprejudiced, and do they use equal
standards so as to promote mutual knowledge and understanding between
different peoples.16

(6) GENDER: The curriculum should foster equality and mutual respect
between females and males. It should refrain from stereotyped gender

1 This is an updated version of the standards prepared by this author.

275 defined in the Declaration of Principles on Tolerance Proclaimed and signed by Member States
of UNESCO on 16 November 1995, Articles 1, 4.2. See also the UN Declaration on the Promotion
among Youth of the Ideals of Peace, Mutual Respect and Understanding Between Peoples (1965),
Principles I, Ill. Universal Declaration of Human Rights (1948): Education shall be directed to the full
development of human personality and to the strengthening of respect for human rights and
fundamental freedoms. It shall promote understanding, tolerance and friendship among all nations,
racial and religious groups, and shall further the activities of the United Nations for the maintenance
of peace.

3The goal of education for peace is the development in an individual of values which are universally
recognized, regardless of different socio-cultural contexts. See ibid. Article 6. See also, on exchanges
between youth, the UN Declaration on the Promotion among Youth of the Ideals of Peace, Mutual
Respect and Understanding between Peoples (1965), Principles IV, V.

14 Based on ibid. Articles 1Il.6, IV.7 and VII.39; and on the Integrated Framework for Action on
Education for Peace, Human Rights and Democracy, approved by the General Conference of
UNESCO at its twenty-eight session, Paris, November 1995, Article 18.

15 Based on the Integrated Framework for Action on Education for Peace, Human Rights and
Democracy, approved by the General Conference of UNESCO at its twenty-eight session, Paris,
November 1995, Article 9; and on the Declaration of Principles on Tolerance Proclaimed and signed
by Member States of UNESCO on 16 November 1995, Article 5.

16 Based on UNESCO Recommendation concerning education for international understanding,
cooperation and peace and education relating to human rights and fundamental freedoms, adopted
by the General Conference at its eighteenth session, Paris, 19 November 1974, Article V.14.
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roles.!”

(7) SOUND PROSPERITY and COOPERATION: The curriculum should
educate for sound and sustainable economic conduct and the preservation
of the environment for future generations. It should encourage regional and
local cooperation to that effect.18

2.1 The Biblical Family Saga

The primary goal of the Hebrew Bible is educational. The genre of Patri-
archal narratives, such as the story of Jacob and Esau, is the family saga.
Note that the term saga, borrowed from the Norse saga, does not prejudge
the historicity of the narrative.l® The family saga aims at educating the
listeners by making them see themselves in the narrative and gain
knowledge and experience as a result. It nurtures "awareness of the histori-
cal continuity of the community” and of their own history.20 Especially
important to our case is that Biblical family sagas tell of the progenitors of
peoples and especially those of Israel. The relations of peoples were regard-
ed as "the relations of individuals: two races it is said are brothers, i.e., are
closely related and are equal."?! This kind of education was needed because
of the cultural affinity of the often-competing peoples. Hence, Jacob-Israel
represents the entire people of Israel; Esau represents all the Edomites, Lot
represents the Ammonites and Moabites and Ishmael represent the Arabs.22

2.2 Biblical Characters: Why are they not perfect?

One of the main characteristics of Biblical heroes is the emphasis put by
the text on the shortcomings of each and every individual portrayed. Two
main explanations for this literary strategy are typically presented. The first

17 The preamble to the Declaration of Principles on Tolerance Proclaimed and signed by Member
States of UNESCO on 16 November 1995, notes the Convention on the Elimination of Any Form of
Discrimination against Women and emphasizes respect for human rights and fundamental free-
doms for all, without distinction as to gender.

8 Based on UNESCO Recommendation concerning education for international understanding,
cooperation and peace and education relating to human rights and fundamental freedoms, adopted
by the General Conference at its eighteenth session, Paris, 19 November 1974, Articles IIl.6, and
IV.7. On the imperative for developing "systematic and rational tolerance teaching methods that
will address the cultural, social, economic, political and religious sources of intolerance," see the
Declaration of Principles on Tolerance Proclaimed and Signed by Member States of UNESCO on 16
November 1995, Article 4.2. On education for international cooperation, see also the UN Declara-
tion on the Promotion among Youth of the Ideals of Peace, Mutual Respect and Understanding
between Peoples (1965), Principle II.

19 William F. Albright, Introduction to Hermann Gunkel, The Legends of Genesis: the Biblical Saga
and History,[translated by W.H. Carruth] New York: Schocken Books, 1964, pp. xi-xii.

2 Rolf Rendtorff, The Old Testament: An Introduction (Translated by J Bowden), London 1985,
Philadelphia: Fortress Press 1986 [1983], p. 85.

2 Gunkel, The Legends, p. 18.

22 Firestone, Abraham, p 11. Susan Niditch, War in the Hebrew Bible: A Study in the Ethics of
Violence, Oxford and New York: Oxford University Press, 1993, p. 19.
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relates to the theological question of sharing perfection with God, and hence
holiness and veneration. Presenting individuals as saints may lead to cult of
personality and the worship of shrines. The second relates to education for
the price of sin. The Bible's heroes sin and transgress particularly in order to
allow the narrator to present the consequences — the punishment — that
result from these sins. Indeed, all are punished, one way or another, "[...] for
there is no man who does not sin" (I Kings 8:46).23 In other words, the Bible
teaches us how to behave and what is the price of misbehavior.

To these two explanations regarding the personal sphere, we may in-
troduce three additional points. One point is that overly perfect role models
may intimidate youth striving to walk in their footsteps. The presentation of
a nation's greatest achievers —patriarchs, kings, priests — as fallible, teach-
es the young student that everything is possible. While humans have weak-
nesses, they can still achieve great things for their people. The second point
pertains more directly to the cause of peace. Fallibility of all humans allows
for empathy, forgiveness and reconciliation. In fact, despite the well known
biblical notion of "An eye for an eye," from early on, Judaism has actually
been unenthusiastic about vengeance and punishment.2* The third point is
literary: round and complicated characters rooted in time and place - as in
good fiction - are critical for a good story and, therefore, an effective mes-
sage.25 Literary depth brings out the mysteriousness of God and world,
surprises the readers and makes them engage in a dialogical investigative
process, looking for key words, questions and answers.2¢ In other words: the
Jacob and Esau saga makes for a good read.

3. The Saga of Jacob and Esau and the UNESCO-derived Standards

For the current discussion, [ generally treat the Jacob and Esau family
saga as an indivisible canonical text, disregarding theories about its emer-
gence.?’ Generally speaking, there is not much debate about the antiquity of

2 7akovitch, Jacob, p.11.

2% For instance, Abraham asks God to spare Sodom and Gomorra, and Jacob's disapproval of the
vengeful deeds performed in the case of Dinah. Additionally, capital punishment is seen as somet-
hing that should be avoided at all costs. Mishnah, tractate Makkoth 1:10, Babylonian Talmud,
Makkoth 7b.

% Robert Alter, The Art of Biblical Narrative, New York: Basic Books, 1981, pp. 28-9, 44.

% Jonathan Cohen, "Is the Bible a Jewish Book? On the Literary Character of Biblical Narrative in the
Thought of Franz Rosenzweig and Leo Strauss," The Journal of Religion, Vol. 87, No. 4 (October
2007), pp. 592-632. Rosenzweig's literary analysis of Jacob's deceit, p. 605 note 39. On the theologi-
cal impact of the Biblical narrative according to Rosenzweig and Martin Buber, as precursors of Alter
(above, note 25): Mara H. Benjamin, "The Tacit Agenda of a Literary Approach to the Bible,"
Prooftexts, Vol. 27, No. 2, Special Issue: Before and after The Art of Biblical Narrative (Spring 2007),
pp. 254-274. Alter, The Art.

" In a separate research project, | elaborate on the historical context of this saga considering at
length text criticism. Probably the best introduction to Biblical Criticism is, Alexander Rofé, Introduc-
tion to the Literature of the Hebrew Bible, Jerusalem: Simor, 2009. [Updated Hebrew edition, 2012].
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the text and its largely positive attitude toward Esau, which forms crux of
our argument.?® Zakovitz demonstrates that in all likelihood, the original
oral tradition of the text was much more critical of Jacob, and hence more
understanding toward Esau, the "Other," than the text we hold today.2? Also,
the current article aims at recommending this text for religious education
today, and there is little point in analyzing a host of theories that are largely
irrelevant to most believers. No less important, the canonical Biblical text
commands literary power and grace that should not be tampered with. The
literary quality of the revealed text is essential for eliciting religious feelings
and insights that unleash the educational process: "The Jewish element in
the Bible—the dialogical, revelational element, that aspect that engenders
the event of living speech—is to be found woven into the epic."30

3.1 Esau as a Round Individual Character with Rights and Emo-
tions31!

Among other goals, the Jacob family saga was probably fashioned for
teaching the Israelites about their relationship with the Edomites. Surpris-
ingly, as pointed out by Haller, the text often takes the Edomite side or
narrative: "Yes, Esau-Edom is even Isaac's preferred child, not Jacob."32 In
Fokkelman's words, Esau "displays that much-esteemed quality that Jacob
lacks so shockingly, considerateness toward his father."33

The description of Esau in the saga is positive, albeit not without humor
particularly when it comes to the hunter outsmarted by his brother, who is a
mere shepherd.3* Yet this type of light derision should be examined against
the background of the Bible presenting the Edomites as a particularly wise
people.3s It is also possible that the Edomite God, Kos or Kose, was also

See also, Rendtorff, The Old Testament. Brevard S. Childs, Introduction to the Old Testament as
Scripture, Philadelphia: Fortress Press, 1979.

28 Alexander Rofé, "Storia d'Israele e critica biblica," Henoch, 25(2003): 361-371. Jacob M. Myers,
"Edom and Judah in the Sixth-Fifth Centuries B.C.", in H. Goedicke (ed.), Near Eastern Studies in
Honor of William Foxwell Albright, Baltimore and London, 1971, p. 377. Jacob Liver, "The Wars of
Israel and Edom," in J. Liver (ed.), The Military History of the Land of Israel in Biblical Times (Heb-
rew), Tel Aviv: 1964, p. 190. For a different opinion: Bert Dicou, The Role of Edom in Biblical
Prophecy and Story, Sheffield, JSOT Press, 1994.

29 7akovitch, Jacob, pp. 18-13. Based on Hosea (12:4), Isaiah (48:8) and Jeremiah (9:3), as well as a
comparison of the birth of Perez and Zerah (Genesis 38:29, 1 Chronicles 2:4), twins of Tamar and
Judah, to the birth Jacob Esau.

30 Cohen, Is the Bible, p. 631.

31 See above UNESCO-derived IMPACT-SE standard number II.

32 Ja, Esau-Edom ist sogar Isaaks bevorzugtes Kind, nicht Jakob, in Max Haller, "Edom im Urteil der
Propheten," in Karl Budde (ed.), Vom Alten Testament, Giessen: Toplemann, 1925, pp. 109-117
[109].

3 Jan P. Fokkelman, Narrative Art in Genesis: Specimens of Stylistic and Structural Analysis, 2"
Edition, Sheffield: Sheffield academic Press, 1991 [1975], p. 119.

3% Gunkel, The Legends, p. 44

3 | Kings, 5:10 on the wisdom of Bnei Qedem (o7p 1[). Also, the Job story, Obadiah 5:8, Jeremiah
49:7.
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known to have some relation to this image.3¢ In other words, the simpleton
outsmarts his smarter brother. Besides, as pointed out by Alter, Jacob is
ridiculed as well, since he is described as "innocent," although he is anything
but innocent.37 Nevertheless, despite the criticism directed towards Jacob
and the victimhood of Esau, Jacob remains the national "Self" of Israel and
hence the favorite and the one presented as peaceful. In Wellhausen's
words, "Jacob is a peaceful shepherd, not only because of the idyllic form of
the narrative, but in his own being and character. He forms the strongest
contrast to his brother Esau, who in spite of the idyllic form is a man of
war."3% The genre is that of peace seeking. The national "Other," Esau, is
presented as a red and hairy, dynamic, passionate, emotional and impulsive
hunter-warrior - a straightforward man of the field who is considerate to
his father. This national father of Edom, the national "Other," has therefore
been wronged by Jacob-Israel, the national "Self."

The Israeli audience is called upon to take note. It should extend the
maximum toleration to the national "Other" (wronged, emotional, warrior)
and exert the maximum restraint by the national "Self" (wrong, sophisticat-
ed, peaceful). In other words, we see already at this stage that the text
follows the UNESCO standards. It features respect, describes the individual
other, displays no hate regardless of existing political tensions, and encour-
ages peace-making. Below we will see more about the unbiased information,
39 but first it is time to discuss the gender standard. 40

3.2 Women and World Peace: Rebecca's Role in Shaping Jacob's
Destiny and Peace Strategies

The role of Rebecca, Jacob's mother, in writing the history of Israel is
central and dramatic. The scripture tells us again and again that Jacob
listens to his mother and obeys her. Respect, love and appreciation for the
opinion of other women are also vital for the saga, in particular Jacob's love
for Rachel and respect for Leah, Rachel's sister and his first wife. The story
of Jacob's daughter Dinah also teaches us about Jacob's attitude towards
women's rights.

Jacob's love for Rachel has become the foundation of Jewish family life.
The Tomb of Rachel in Ephrat, near Bethlehem, grew into the holiest suppli-
cation place for generations of Jewish women. The Bible - emphasizing the
critical role of love as a foundation of family life - informs us that, "Jacob
served seven years for Rachel; and they seemed unto him but a few days, for
the love he had to her" (29:20). This grand love allows Jacob to overcome

3% Halle, Edom, p. 110.

37 Alter, The Art, p. 43.

38 Julius Wellhausen, Prolegomena to the History of Ancient Israel, translated by Black and Menzies,
New, translated by Black and Menzies, New York: Meridian Books, 1957 [1878], pp. 318-19.

39 See UNESCO-derived IMPACT-SE standards 1-5 in section 1.2. Methodological Grounding.

40 See UNESCO-derived IMPACT-SE standard 6 in section 1.2. Methodological Grounding.
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peacefully his disappointment when Laban - the brother of Rebecca, Jacob's
mother - deceitfully gives him Leah, his elder sister, instead of Rachel.
However, despite this deceit, for Jacob, the centrality of the woman leads to
a peaceful attitude.

Moreover, Rachel embodies a mirror figure of Jacob - Jacoba as Fokkel-
man calls her - since she also competes with her sister, Leah, and displays
perseverance and ambition.#! Both Leah and Rachel, as wives, express their
own will and conduct active lives. They put pressure on Jacob, struggle with
each other - but also collaborate - over their husband's love.#? Jacob con-
sults them in regard to leaving and returning to his homeland. The wives'
voices are heard loud and clear and include an approval based on analysis of
their lack of prospects to obtain any portion or inheritance in their father’s
house (31:4-16). Rachel then nearly unleashes a family feud when she
stealthily steals Laban's gods once the family leaves back to the Land of
Israel (31:19, 26-35).

Jacob's attitude toward women finds expression also in the case of Di-
nah, his daughter from Leah, who conducts a love affair with Shechem,
Hamor’s son. Her brothers take revenge against the family of Shechem, but
Jacob condemns the violence. Dinah herself is not punished, in contrast with
current Middle Eastern honor practices (34:30). The value of peace, and
implicitly women's interests, supersedes patriarchal honor.43

There is, however, a sea of difference between Rebecca and the other
female characters of this saga. Rebecca constitutes the pivot of the narrative
and, similar to Sarah, serves as the female embodiment of God's will (25:23),
which corresponds with attention to the needs and wishes of the people and
curbing patriarchal rule. In Alter's words, "She is to become the shrewdest
and the most potent of the matriarchs."#4

Women characters often personify the nation, the common people and
the latter's earthly day-to-day concerns.*> Male characters often represent

41 Fokkelman, Narrative Art, pp. 130-141.

42 See especially the mandrakes episode, 30: 14-16, 22-23. For an exhaustive analysis of Rachel's
activism: llana Pardes, Countertraditions in the Bible: A Feminist Approach, Cambridge Mass.:
Harvard University Press, 1992, pp. 60-78, 116. Pardes and Fokkelman (Narrative Art, p. 137)
present Jacob as humiliated by his wives' control, yet this seems to be the rule, hence no humilia-
tion. Compare God's instruction to Abraham: "in all that Sarah hath said unto thee, hearken unto
her voice" (Genesis, 21:12). Both texts are believed to have been incorporated into the E document.
43 Note that some scholars believe that this episode should be dated to the time of Nehemiah.

4 Alter, The Art, p. 54. And yet, Sarah represents independent will supported by God.

4 Eldad J. Pardo, "Iranian Cinema, 1968-1978: Female Characters and Social Dilemmas on the Eve of
the Revolution," Middle Eastern Studies 40, no. 3 (2004): 29-54, especially p. 30, notes 4,5. Young
boy characters can also personify the nation in young nations. Hence, Israeli nation in the Pentate-
uch is presented as the child of God, but is the time of Hosea, Jeremiah and Ezekiel the people is
metaphorized as God's adopted daughter, a bride and an unfaithful wife, and again as a child
forgiven. In the Midrash, God is metaphorized as Rachel, the wife hurt by Jacob-Israel. Moshe
Halbertal and Avishai Margalit, /dolatry, Cambridge, Mass.: Harvard University Press, 1992, 9-36.
See also the modern Israeli caricature character Srulik (Little Israel, W), by Kariel Gardosh

581



the ruler or abstract moral ideas of the patriarchal order that require war
and sacrifice. These Biblical stories should teach our students to listen to
their mothers and sisters, respect and obey them, to listen to the needs of
the people, to always seek harmony and to find peaceful solutions to a
crisis.46

Jacob's career as the father of the Jewish nation begins with his mother,
Rebecca, who receives God's revelation at an early stage of her pregnancy:
"And the LORD said unto her, Two nations are in thy womb [...] and the
elder shall serve the younger" (25:23). Rebecca assumes the mission of
fulfilling the prophecy and assigning the proper roles to her twin-boys.
Furthermore, she succeeds in changing the course of the saga, without
bloodshed.

27:5 And Rebekah heard when Isaac spake to Esau his son. And Esau went
to the field to hunt for venison, and to bring it.

27:6 And Rebekah spake unto Jacob her son, saying, Behold, I heard thy fa-
ther speak unto Esau thy brother, saying, 27:7 Bring me venison, and make me
savoury meat, that I may eat, and bless thee before the LORD before my death.

27:8 Now therefore, my son, obey my voice according to that which |
command thee.

[.]

27:13 And his mother said unto him, Upon me be thy curse, my son: only
obey my voice, and go fetch me them.

27:14 And he went, and fetched, and brought them to his mother: and his
mother made savoury meat, such as his father loved.

27:15 And Rebekah took goodly raiment of her eldest son Esau, which
were with her in the house, and put them upon Jacob her younger son: 27:16
And she put the skins of the kids of the goats upon his hands, and upon the
smooth of his neck: 27:17 And she gave the savoury meat and the bread, which
she had prepared, into the hand of her son Jacob.

Rebecca comes out of this description as a top notch strategist and a
compelling leader: "obey my voice." She takes responsibility for cutting
corners: "Upon me be thy curse.” She is also extremely fast and efficient as
deduced by the rapid chain of verbs in the text, here and elsewhere, when
time is of the essence.*” She listens, plans, gives orders and acts herself.

(Dosh), and the Palestinian Hanzala (uw ), by caricaturist Naji Ali, who also created a less famous
mother nation, Fatimah (b)) 3ldl 2kl). In modern Israel too, female personification for the
nation/land exists, although no particular character, to my knowledge, is paramount. Listen to
Yankele Rotblit and Shmulik Kraus' 1994 "Are you at Peace?" (ha-shalom lakh?).

¢ Female personifications of the nation, homeland and freedom, also serve the purpose of enlisting
men to fight to defend that female (see: Eugene Delacroix, Liberty Leading the People, 28 July
1830). This is clearly not the case here.

47 Alter, The Art, pp. 53-54.

582



Fuchs argues that Biblical women figures are characterized as deceptive,
which "perpetuates the subordination of women based on their alleged
moral deficiency."*8 Yet her three valid examples - Rebecca, Ruth and Es-
ther, and one could add Tamar as well - suggest that Biblical women's
activism, deception and all, solves cardinal problems and demonstrates that
"the divinely appointed process of election cannot be thwarted by human
will and social convention."4?

Intriguing indeed is Rebecca's keen perception and swift action. First to
see Esau's rage, she forcefully takes command of the situation and sends
Jacob away in order to save both her children from a bloody confrontation,
"obey my voice; arise, flee ":

27:41 And Esau hated Jacob because of the blessing wherewith his father
blessed him: and Esau said in his heart, The days of mourning for my father
are at hand; then will I slay my brother Jacob.

27:42 And these words of Esau her elder son were told to Rebekah: and she
sent and called Jacob her younger son, and said unto him, Behold, thy brother
Esau, as touching thee, doth comfort himself, purposing to kill thee.

27:43 Now therefore, my son, obey my voice; arise, flee thou to Laban my
brother to Haran; 27:44 And tarry with him a few days, until thy brother’s fury
turn away; 27:45 Until thy brother’s anger turn away from thee, and he forget
that which thou hast done to him: then I will send, and fetch thee from thence:
why should I be deprived also of you both in one day?

Again we see the same resoluteness: "Obey my voice." Interestingly,
Isaac cannot fathom the possibility of an inclusive blessing. He tells Esau
that he had already given the blessing to Jacob, which means that all the
brothers would become his slaves.

27:37 And Isaac answered and said unto Esau, Behold, I have made him
thy lord, and all his brethren have I given to him for servants

Esau then cries out asking for another blessing:

27:38 And Esau said unto his father, Hast thou but one blessing, my fa-
ther? bless me, even me also, O my father. And Esau lifted up his voice, and
wept.

In other words, Esau unknowingly adopts Rebecca's attitude of loving
both children and asks why should there be only one blessing? Indeed, Isaac

% Esther Fuchs, "Who is Hiding the Truth? Deceptive Women and Biblical Androcentrism," in
Feminist Perspectives on Biblical Scholarship, ed. Adela Yarboro Colins. Chico Cal.: Scholars Press,
1985, 137-144, 143.

4 Alter, The Art, p. 10.
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finally accepts Rebecca's logic and gives the blessing to Esau as well:

27:39 And Isaac his father answered and said unto him, Behold, thy dwell-
ing shall be the fatness of the earth, and of the dew of heaven from above;

27:40 And by thy sword shalt thou live, and shalt serve thy brother; and it
shall come to pass when thou shalt have the dominion, that thou shalt break
his yoke from off thy neck.

Still, as can be seen here, Isaac's logic does not include the permanent
and true peace, reconciliation and shared love to God, and hence love of
each other, and he predicts that Esau would live by the sword and "break
Jacob's yoke."

Jews and Israelis throughout most of the people's history of 3,500 years
or more have opted for peace - and for millennia even pacifism - over war
and military struggle. As can be seen also in the Biblical narrative, Esau also
gradually internalizes the wisdom of peace through generosity. He first sells
his birthright to Jacob, and then, while angry and sad at the loss of Isaac's
blessing, he still manages to extract from his father a nice blessing for him-
self. Esau's move is not unlike that of Jacob who overcomes his disappoint-
ment over not receiving Rachel by pressing head on for more hard work and
commitment. Later on, Esau will complete the reconciliation with his broth-
er Jacob signaling for generations of Jewish readers that war is indeed not
necessary. God's will, as formulated by Rebecca's action, demands that each
people and each individual would find their own destiny, prosperity and
spiritual mission.

The text, however, clarifies that men are typically very late to under-
stand God's endless wisdom. Jacob, who is closer to his mother, realizes the
consequences of a conflict. Esau, who is closer to his father, sees the world
in black and white and commits himself to killing his brother (27:41).

The Holy Scripture is unequivocal about this point: Rebecca's vision be-
comes an advice from both parents and the scripture tells us that Jacob
obeyed both his father and his mother:

28:7 And that Jacob obeyed his father and his mother, and was gone to
Padanaram.

To conclude this section, let us glance at a short comparison of the role
of the woman in this family saga and two other sagas, in fact tragedies, one
from the Greek mythology and the other from Shiite martyrology. Rebbeca
is the enabler of the people's wish against the patriarchy, without bloodshed
and martyrdom. This is not surprising. We know that women characters
often represent family or the nation, with their earthly human aspects,
particularly life, while strong males personify heavenly patriarchal ideals
that require sacrifice and killing.

In Sophocles' play, Antigone (Avtiyovn), the main character, the young
woman Antigone, also acts in the name of family and people's values and
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emotions.5? In the name of these values, Antigone breaches the order of the
King and buries the body of her brother Polynices. King Creon, who intends
to execute Antigone for breaching his orders, personifies state ideals and
patriarchal order. The play ends in tragedy as Antigone and her fiancé
commit suicide. Antigone dies for challenging the patriarchal order and for
trying to make the wish of people happen.

Similarly, in Iranian-Shiite passion plays on the martyrdom of Imam
Hossein (ta ziyeh, 4«), the women at Karbala try to keep the Imam alive.

Zeynab, Imam Hossein's sister, beseeches the Imam to have pity on the
family, and not to go all the way to martyrdom, but he does not heed her
call. In these plays, Hossein represents the patriarchal order and its wish of
him to be martyred for the sake of the believers.5!

This short comparison helps to bring out the role of Rebecca. Just like
Antigone and Zeynab, she challenges the patriarchal order: Isaac, the pater-
familias, decides that the blessing should go to his beloved elder son, Esau.
Rebecca - representing both the Israelite audience and God - differs. Unlike
the heroines of the Greek tragedy and Iranian Passion plays, this Biblical
heroine succeeds in challenging the patriarchy, winning her case and also
nipping violence in the bud by sending Jacob away. Rebecca serves as a
powerful educational tool for peaceful change.

3.3 Service, Loyalty and Economic Initiative

A relatively new UNESCO/IMPACT-SE standard pertains to the chal-
lenge of providing a responsible, sustainable and environmentally-friendly
economic education.>? Collaboration and global networking forms part of
this standard. Together with economic and environmental issues, fostering
self-reliance and international collaboration would facilitate spiritual
growth making hatemongering inconsequential. This Biblical family saga
approaches this challenge on three levels: hard work, collaboration-
globalism and nature-sensitive economic ingenuity. These three levels
remained the hallmark of Jewish experience in the last three millennia,
serving as another proof to the extremely powerful effect of religious educa-
tion.

On his way from the Land of Israel toward Haran, in Northern Syria or
Southern Turkey of today, Jacob sees in a dream "a ladder set up on the
earth, and the top of it reached to heaven: and behold the angels of God

%0 Sophocles, Antigone, Oedipus the King, Electra, translated by H.D.F Kitto and edited by Edith Hall,
Oxford: Oxford University Press, 1994, pp. 1-46.

51 Sadeq Homayuni, Taziyeh in Iran, 2" Edition, Shiraz: Navid, 1380/2001 (in Persian), Charles
Virolleaud, Le Theatre Persan ou Le Drame de Kerbéla, Paris: Adrien-Maisonneuve, 1950. Enrico
Fulchignoni, "Quelques considerations comparatives entre les rituels du Ta'ziyeh iranien at les
"Spectacles de la Passion" du Moyen-age chrétien en Occident," in Ta'ziyeh: Ritual and Drama in
Iran, edited by Peter J. Chelkowski, 131-136. New York: New York University Press, 1979.

52 See UNESCO-derived IMPACT-SE standard 7in section 1.2. Methodological Grounding.
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ascending and descending on it" (28:12). While the legendary Jacob's Dream
is rife with meaning, for our purpose it suffices that any spiritual growth
must "be set up on the earth." For this future to come true, a down-to-earth
economic responsibility will be vital. Economic responsibility, as displayed
later on in this saga, suggests hard work and self-reliance. But Jacob’s Dream
also stresses a permanent contribution of Israel to other nations:

28:14 And thy seed shall be as the dust of the earth, and thou shalt spread
abroad to the west, and to the east, and to the north, and to the south: and in
thee and in thy seed shall all the families of the earth be blessed.

The lesson for every child learning this paragraph is therefore that his
people shall serve as a source for blessing for all the families of the earth.

Certainly, Jacob's attitude toward life is one of energy and hard work. In
his first meeting with Rachel, "[H]e has an obstacle to overcome—the stone
on the mouth of the well... the man who seizes his fate, tackles his adver-
saries, with his own two hands.">3

Throughout his stay with Laban, for twenty years, Jacob will work hard.
The metaphor for this hard work, and hard life, is that of the stone. A wider
look will discover that "Jacob is a man who sleeps on stones, speaks in
stones, wrestles with stones, contending with the hard unyielding nature of
things."5*

The prophesy "and in thy seed shall all the families of the earth be
blessed" begins to materialize when Jacob works for Laban, his uncle who
lives in the faraway Haran. After 14 years of work, and as Jacob wishes to
return home, Laban asks him to stay longer because of his economic success.

30:27 And Laban said unto him, I pray thee, if I have found favour in thine
eyes, tarry: for I have learned by experience that the LORD hath blessed me for
thy sake.

We later learn that Jacob uses ingenuity, alongside with hard work, to
make the herds grow. His knowledge and attentiveness to nature and its
ways allow him also to strike a better deal for his future working years and
make his own share larger. Hence, the text educates us that self-reliance
requires hard work and ingenuity as well readiness for collaboration and
giving.

Joseph, Jacob's preferred son, becomes the visionary economic savior of
Egypt, and a precursor to many prominent Jews throughout history. Jacob
and Joseph serve as role models for economic, interfaith and international
wisdom and collaboration, environmental sensitivity and sustainability, at

53 Alter, The Art, p. 55.
5 Alter, The Art, p. 55, rephrasing an argument by Fokkelman.
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home and abroad. Combining responsible self-reliance and contribution to
the prosperity of the "Other" constitutes an important key to peace educa-
tion.

3.4 Conflict Resolution and Recognition of the Other: Jacob vs. La-
ban

Jacob's inclination to avoid conflicts runs like a leitmotif throughout his
Biblical biography. Even when the will of God is at stake or when justice is
clearly on his side, Jacob tries to avoid conflict. Instead of fighting his twin
brother, he buys his way out or just follows the instructions of his mother
including the one to just escape. Instead of demanding Laban to fulfill his
side of the bargain and give Rachel's hand to him as agreed, Jacob chooses a
compromise. The Rabbis, particularly Rabbi Shlomo Yitzhaqi ("Rashi,”
1040-1105), believe that Jacob had been aware of Laban's duplicity from
day one. Therefore, Jacob specified in great detail which of the two sisters he
wished to marry. The Holy Scripture tells us the following.

29:18 And Jacob loved Rachel; and said, I will serve thee seven years for
Rachel thy younger daughter.

The Rabbis argue that the extremely detailed specification that include
the name Rachel, the fact that she is Laban's daughter, as well as her being
the younger one - all suggest legal caution on the part of Jacob. The expres-
sion "for Rachel thy younger daughter (mwpz an2 “m72)" is widespread in
Hebrew and conveys the meaning of an explicit clause in a contract. Still, if
one follows the Biblical narrative, one cannot but be puzzled by the way
Jacob succumbs to his fate. Jacob just agrees to work seven more years for
free.

How can one explain Jacob's acceptance of Laban's deceit? Esau, when
deceived, bursts out in fury and threatens to kill his brother. Jacob, however,
acquiesces. One answer is love; Jacob wants Rachel. But, there is another
explanation: what goes around comes around. Jacob cunningly snatched
from Esau his birthright and blessing, albeit according to God's master-plan
and Rebecca's leadership. Now, "Jacob, master-deceiver, has found his
master."55 Here, we can appreciate the Bible's inclusion of human weak-
nesses and ability to change and develop. Jacob's awareness of his own
deceit makes him tolerant to that of others'. Awareness to individual flaws
makes Jacob mature and patient and therefore in a sense, recognition of
human flaws holds the key to compromise and peace. It is not that justice
lies with one party. All are human. Sins are punished, but Jacob, unlike Esau,
does not even consider revenge. For the interest of peace, he swallows his
pride, and moves on to many more years of hard work.

5 Fokkelman, Narrative Art, p. 129.
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Another conflict with Laban almost explodes when Jacob and his family
leave one day for the Land of Israel. Laban is enraged and Jacob must say
something.

31:31 And Jacob answered and said to Laban, Because I was afraid: for |
said, Peradventure thou wouldest take by force thy daughters from me.

Typically, Jacob first moves rapidly and energetically but then opts for
humility to keep the peace. All he has to show for himself are his achieve-
ments and his contribution to his host.

31:38 This twenty years have I been with thee; thy ewes and thy she goats
have not cast their young, and the rams of thy flock have I not eaten.

31:39 That which was torn of beasts I brought not unto thee; I bare the
loss of it; of my hand didst thou require it, whether stolen by day, or stolen by
night.

31:40 Thus I was; in the day the drought consumed me, and the frost by
night; and my sleep departed from mine eyes.

31:41 Thus have I been twenty years in thy house; I served thee fourteen
years for thy two daughters, and six years for thy cattle: and thou hast
changed my wages ten times.

31:42 Except the God of my father, the God of Abraham, and the fear of
Isaac, had been with me, surely thou hadst sent me away now empty. God hath
seen mine affliction and the labour of my hands, and rebuked thee yesternight.

Jacob speaks about the God of Abraham. Not about the one God. We
have to bear in mind that the religious environment was polytheistic. People
believed in many gods. The process of the emergence of the one God was
still slow and therefore, when speaking to people outside the religion, Jacob
takes a moderate attitude, thanking that God who helped him.

The Biblical story tells us that even in a pre-monotheistic environment,
the belief in the presence of the Divine, leads people to peaceful resolution
of conflicts. This section teaches us that conflict resolution tactics such as
finding the religious common denominator, self-awareness, patience and
hard-work are all important elements of making peace, hence disclosing the
educational value of the text.
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3.5 Conflict Resolution and a New Attitude towards God: Jacob vs.
Esau

3.5.1 Roots of the Conflict

Peace education standards require imparting conflict resolution and
peace making skills to the students.5¢ The Biblical text not only provides
much detail about the "Other," such as Esau's character, profession, suffer-
ing, frustration, success as well as his family and Edomite descendants' fate
and achievements. Most important of all, as mentioned above, Jacob never
comes out as a perfect side, beyond reproach. He is the second and his
brother is good looking, sophisticated and loved by the father.

25:26 And after that came his brother out, and his hand took hold on
Esau’s heel; and his name was called Jacob

[-]

25:27 And the boys grew: and Esau was a cunning hunter, a man of the
field; and Jacob was a plain man, dwelling in tents.

25:28 And Isaac loved Esau, because he did eat of his venison: but Rebekah
loved Jacob.

Then we learn that Jacob deceived his brother once and twice. The story
of stealing, first the birthright and then the blessing, is presented to us as the
wish of God. Still, our heart goes to the "Other," even if we identify with our
forefather:

27:38 And Esau said unto his father, Hast thou but one blessing, my fa-
ther? bless me, even me also, O my father. And Esau lifted up his voice, and
wept.

This heart-wrenching story explains to the readers that the enemy has a
good reason for having a grudge. Yet, it also teaches that the danger is there:

27:41 And Esau hated Jacob because of the blessing wherewith his father
blessed him: and Esau said in his heart, The days of mourning for my father
are at hand; then will I slay my brother Jacob.

If we consider the Biblical text as an educational text, we learn that orig-
inally God's wish is that Jacob prevails so that the people of Israel receive
the blessing. God promised to stay with the people, "I am with thee" (18:15),
and this is how things should be. We also learn that the goal does not justify
the means and, therefore, Jacob and the people of Israel, while being the

%6 See UNESCO-derived IMPACT-SE standards 4, 5 and 7 in section 1.2. Methodological Grounding.
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blessed ones, are not automatically exempt from the consequences of the
actions taken against someone else - a brother - in order to fulfill God's
will.57 This manner of presenting history encourages the listeners to protect
their rights, but also to understand that others have rights and grievances as
well. The challenge then is how to reconcile the conflicting interests and
hurt feelings. The first step is to be aware of the problem in order to fore-
stall possible violence. In this family saga, it appears that Jacob is cognizant
of the challenge he faces.

In other words, education for national-religious identity and preference
for one's own nation-religion do not contradict education for peace, under-
standing the other and conflict resolution.

3.5.2 Facing the Conflict

As we have also seen earlier, Jacob follows Rebecca's advice and chooses
peace first. After actively fulfilling God's wish to take over the birthright and
Isaac's blessing, and knowing all well that Esau may kill him, Jacob flees to
Haran. The idea of attacking his would-be-killer brother never even crosses
his mind. He follows Rebecca's directions to take a short break and put some
distance between himself and his brother. Violence is nipped in the bud, but
an unfinished business will remain lurking in the dark. Twenty years later -
after much suffering and effort — a vulnerable Jacob slowly moves towards
the Land of Israel, and, at the gates, has an unavoidable encounter with his
brother. Although he is physically strong, he is burdened with the care of a
large family that includes four women, many children and large herds of
sheep and cattle. The "short break” is over and Jacob must confront Esau,
now heading an army of 400 men. What to do? Rebecca is no longer on
Jacob's side. Nobody in the family is as wise, trustworthy and powerful as
Rebecca. He must face his destiny alone.

32:24 And Jacob was left alone.

In a few sentences, the Hebrew Bible presents how an extremely com-
plicated conflict-resolution process was achieved. Energetic and pragmatic
as usual, Jacob devises a plan that includes three tracks simultaneously:
Prayer-Gift-Security. The plan works fantastically well, but as it unfolds, we
discover that it covers only one dimension of what actually took place; the
pragmatic active dimension. A serious conflict resolution, according to the
Bible, must embrace another dimension, the spiritual one. And the latter
includes two levels, (a) a struggle with God and (b) remorse-apology. Let us
now explain this 3+2 Biblical structure for peace among the religions that
combines a grounded plan and a spiritual journey.

57 Fokkelman, Narrative Art, p. 118.
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3.5.3 Jacob's Pragmatic 3-Track Plan: Prayer-Gift-Security

Jacob's plan includes three tracks of action to be prepared simultane-
ously and implemented in a consecutive manner: Prayer-Gift-Security.>8
The first track is prayer. Understanding that the problem with Esau ema-
nates from God's wish to have him as the father of the people of Israel, Jacob
returns to God pleading for help.

32:9 And Jacob said, O God of my father Abraham, and God of my father
Isaac, the LORD which saidst unto me, Return unto thy country, and to thy
kindred, and I will deal well with thee: 32:10 I am not worthy of the least of all
the mercies, and of all the truth, which thou hast shewed unto thy servant; for
with my staff I passed over this Jordan; and now I am become two bands.

8 In Jewish tradition, Jacob's 3-track peace plan is known as Prayer-Gift-War (tefilah, doron,
milhamah; 3150 M7 ,09°00). What our family saga actually describes is far from being a war;
rather, the text pictures precautions taken with the aim of saving a few lives. No plan is conceived
that involves resistance or responding in kind to violence. It is beyond the scope of this article to
describe the multitude of interpretations given in Jewish tradition through the ages to this critical
episode in war and peace. A few points are in order: everyone agrees that the episode relates to
saving the peaceful weak (Israel) from the violent powerful (Esau as a metaphor for Israel's ene-
mies); "In any frontal confrontation between Esau and Jacob, it will take a miracle to save Jacob."
(below, Navon, p.129). The debate begins with Old Midrash Tanhuma (Buber edition, 1885)
Vayishlach 6 (believed to be composed before the 5% Century), "Prepared himself to three things, to
a prayer, a gift and a war." Rashi (Rabbi Shlomi Yitzhaqi, 1040-1105) changes the order, "Prepared
himself to three things, to a gift, a prayer, and a war" (Quoted in Porath, below). In other words,
Rashi argues that action for peace should precede prayer to God. There should be no hesitation
about it and, indeed, how can one face one's creator when neglecting one's commitment to peace.
As to the other pragmatic avenue, preparing for a war; in this case, one can deduce from Rashi,
prayer comes first. Rabbi Yitzhak Arama (15th century) explains that without effort there is no
benefit in prayer and hence the change of the order of things (quotation in Porath, below). In the
writing of Sages from the Hazal (Hebrew, %"m, acronym for "Our Sages, may their memory be
blessed") period (circa 200 BCE-600 BC), Jacob is criticized for humiliating himself (Rav Huna,
Genesis Rabba; 75, B) presenting himself as Esau's slave (Hebrew, avdekha, [%(¥, your slave), "Thy
servant Jacob saith thus" (32:4). Nahmanides (Rabbi Moshe Ben Nahman, 1194-1270) explains that
this criticism was directed towards policies during the 2" Temple period aimed at establishing an
alliance with Rome, the global superpower that ended up destroying the Temple and scattering the
remnants of Israel. Two views also emerged as regards Esau's conduct: can peace overtures by
implacable enemies be trusted? In Nehama Leibowitz's words, "an optimistic one, that saw a
revolutionary change for the better, and a pessimistic one that detected the old Esau behind it." She
quotes Rabbi Samson Raphael Hirsch (1808-1888) who believed that weeping cannot be artificial
and hence, sincere. Namely, modern 19" Century Europe (Esau) has finally become civilized and
humane. Leibowitz comments: "We shall not quarrel with Hirsch who didn't know what we know
today about the sword turning into Holocaust and not love." Mois A. Navon, "The Kiss of Esau,"
Jewish Bible Quarterly, Vol. 35 (2007), No. 2, pp. 127-131. Hanan Porath, "Prayer, Gift, and War:
What Comes First, Why?" (Hebrew), 2006, www.tora.co.il/parasha/meat/vayislach_66.doc. Nehama
Leibowitz, Studies in Bereshit (Genesis) in the Context of Ancient and Modern Jewish Bible Commen-
tary, translated by Aryeh Newman, Jerusalem: Joint Authority for Jewish Education, 1993. Le-
ibowitz's Direct quotations:
http://www.jafi.org/JewishAgency/English/Jewish+Education/Compelling+Content/Jewish+Time/le
wish+Sources/lyunum/Parashat+VaYishlach.htm.
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32:11 Deliver me, I pray thee, from the hand of my brother, from the hand
of Esau: for I fear him, lest he will come and smite me, and the mother with the
children.

32:12 And thou saidst, I will surely do thee good, and make thy seed as the
sand of the sea, which cannot be numbered for multitude.

In tandem with his prayer to God, Jacob prepares an enormous gift for
Esau. Wisely, the gift - a decent assortment of cattle, sheep and camels®? - is
being sent to Esau drove after drove, with messages of peace attached to
each of the shipments.

32:17 And he commanded the foremost, saying, When Esau my brother
meeteth thee, and asketh thee, saying, Whose art thou? and whither goest
thou? and whose are these before thee? 32:18 Then thou shalt say, They be thy
servant Jacob’s; it is a present sent unto my lord Esau: and, behold, also he is
behind us.

32:19 And so commanded he the second, and the third, and all that fol-
lowed the droves, saying, On this manner shall ye speak unto Esau, when ye
find him.

Finally he takes security measures and prepares his family for a war sit-
uation dividing them into two camps in order to minimize casualties, if
violence erupts.

he divided the people that was with him, and the flocks, and herds, and the
camels, into two bands; 32:8 And said, If Esau come to the one company, and
smite it, then the other company which is left shall escape.

Moreover, for extra security, Jacob makes a retreat in the critical night -
sending his family back beyond the river - and remains alone.

32:22 And he rose up that night, and took his two wives, and his two wom-
en-servants, and his eleven sons, and passed over the ford Jabbok.

32:23 And he took them, and sent them over the brook, and sent over that
he had.

This rapid retreat suggests that Jacob is not satisfied with pragmatic
preparations. He feels his sophisticated 3-Track Plan of Prayer-Gift-Security

% Two hundred she goats, and twenty he goats, two hundred ewes, and twenty rams, thirty milk
camels with their colts, forty cows, and ten bulls, twenty she asses, and ten foals (32: 14-15).
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does not cover all bases. Something needs to be fixed at the core of the
conflict.

3.5.4 Jacob's Spiritual Journey: A Struggle with God and Apology

The core of the drama of the encounter between Esau and Jacob lies in
the conflict between family and human values, on the one hand, and God's
will on the other. This archetypal conflict explains the tension inside Jacob's
mind. If we follow family and general human values, then what Jacob did to
Esau is wrong. Yet, if we follow God's logic, as perceived by Jacob and his
mother, what he did was right. The oracle was there since his birth. Now he
has to face Esau. What should he tell him? Apologizing means admitting that
the will of God amounts to a personal whim. How can one apologize for
doing God's wish? Not apologizing is not an option, either. He wronged his
brother and this is something that cannot be denied. Likewise, an apology
means carrying a heavy burden of guilt and facing the consequences.

The text simply tells us:

32:7 Then Jacob was greatly afraid and distressed.

Jacob is afraid and distressed. The solution provided by the Hebrew Bi-
ble is astounding. Jacob turns against God and struggles against his angel
throughout the night. In his great distress and his quest to apologize and

find peace with his brother, Jacob finds himself fighting with God. No more
prayer, now it is a fight.

32:24 And Jacob was left alone; and there wrestled a man with him until
the breaking of the day.

32:25 And when he saw that he prevailed not against him, he touched the
hollow of his thigh; and the hollow of Jacob’s thigh was out of joint, as he
wrestled with him.

32:26 And he said, Let me go, for the day breaketh. And he said, I will not
let thee go, except thou bless me.

32:27 And he said unto him, What is thy name? And he said, Jacob.

32:28 And he said, Thy name shall be called no more Jacob, but Israel: for
as a prince hast thou power with God and with men, and hast prevailed.

32:29 And Jacob asked him, and said, Tell me, I pray thee, thy name. And
he said, Wherefore is it that thou dost ask after my name? And he blessed him
there.

32:30 And Jacob called the name of the place Peniel: for I have seen God
face to face, and my life is preserved.

As the struggle with God is over, Jacob becomes Israel. The Bible ex-
plains that the meaning of Israel is the one struggled with people and with
God (723 ,owx-ov) oFo8-ay [7p—3). Linguists tell us that the meaning of the
word is actually that "God will rule" (2x "w~). Both versions complement
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each other: for God to rule, people must have freedom of choice. Humans
must choose God. In Jacob-Israel's case, the struggle with God makes Jacob
independent from God; obeying God out of free will. The God he struggles
with is the God that was supposed to assume responsibility for Jacob's
actions since the latter has no free will.

Jacob-Israel can now take responsibility for his actions against Esau that
were performed in God's orders. Once Jacob is independent, he becomes
personally responsible for actions taken in fulfilling God's wish. Jacob can
now apologize whole-heartedly to Esau and a happy ending ensues. Tragedy
is avoided. The woman's voice is translated into personal and national
transformation. Nobody dies.

Summary and Conclusions: Combining Religious and Humanistic
Values

Human beings, teaches us the Biblical family saga of Jacob and Esau,
cannot justify any of their wrong actions with the excuse of acting in the
name of God's revealed wish. All human actions must be judged according to
universal standards. These standards - as one can deduce from the IMPACT-
SE UNESCO-derived standards for peace and tolerance in school education -
are the result of a millennia-old process of human observation that is largely
based on revealed wisdom in the various civilizations. Therefore, if religious
education is to respect the message of the Holy Bible, it must abide by
international standards for peace and tolerance in school education.

The family saga of Jacob and Esau came into being sometime during the
second millennium BCE, and perhaps even earlier. As we have shown, the
story served for over a thousand years as an educational tool in ancient
Israel to explain the complicated relations between the two neighboring
peoples, Edom and Israel. Biblical scholars agree that the Genesis stories -
particularly the Jacob and Esau family saga - are peaceful and portray an
image of Edom that is generally positive. We monitored the family saga
according to the IMPACT-SE Methodology and found that, indeed, the saga
fully conforms to the UNESCO-derived standards for peace and tolerance in
school education.

In other words, the Jacob and Esau family saga teaches RESPECT for the
other, treats the "Other" as an INDIVIDUAL, espouses NO HATE, teaches
PEACE MAKING, provides UNBIASED INFORMATION about the conflict that
includes criticism on one's "national self," is GENDER sensitive and is aware
of the latter's critical role in peace. Finally, the Biblical saga educates for
sound economic development through ingenuity, hard work and deep
understanding of nature and the environment.

The IMPACT-SE Methodology, here applied, has also confirmed the con-
clusions of Biblical and literary scholars as regards the dominant role of
women figures in Biblical family sagas. We compared the role of Rebecca
and other figures in the saga with the role of women figures in two other
genres, that of the Iranian Ta'ziye passion plays and the ancient Greek
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tragedy. We found the role of Rebecca to be unique, being an enabler of both
God's wish and a universal guardian of peace. Combining the interests of the
common people with the wish of God as against the Patriarchal order, she
makes the saga move ahead smoothly; no tragedy or bloodshed occurs.

Instead, the Jacob and Esau family saga culminates with an emotional
reconciliation, "And Esau ran to meet him, and embraced him, and fell on his
neck, and kissed him: and they wept” (33:4). The religious significance of this
reconciliation is profound. In Jacob's words to Esau, "I have seen thy face, as
though I had seen the face of God, and thou wast pleased with me." (33:10)

Jacob - now Israel - sees God in Esau's face. Thus, the story teaches us
that God looks at us from our brother's face.
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Abstract

The widespread social and political unrest in the wake of failed and failing
states around the world, and violence justified in the name of religion at the dawn
of twenty first century demands both explanation and remedies for these scourges
of our time. To address these noxious predicaments, this paper explores contempo-
rary relevance and utility of simple but powerful theories of how to create and sus-
tain political stability, peace and economic prosperity-- by a Muslim Turkic sage
and a court politician of the 11t century, Yusuf Khass Hajib of Balasaghun and
Imam Ghazali (d.1111). Expressed poetically, Hajib’s theory is: “To keep the realm
need many soldiers, horse and foot; To keep these soldiers needs much money; To
get this money, the people must be rich; For the people to be rich, the laws must be
Jjust; If one of these is left undone, all four are undone; If these four are undone,
kingship [state] unravels”. These simple but elegant ideas are part and parcel of
many books of “Mirrors for Muslim Princes”, including Al Ghazali’s Book of Counsel
for Kings. It will be argued that lack of appreciation and inattention to incorpora-
te these earlier political discourses in the educational curricula of Muslim count-
ries together with calculated disregard of, and adherence to, these valuable politi-
cal counsels by sagacious Muslim leaders of many centuries ago, especially in
Central Asia and the Middle East, sheds much light to the troubled realities of per-
vasive armed violence, poverty and instability in these regions.

kskok

Troops are needed to maintain the state,

And wealth is needed to pay the troops

A prosperous people is needed to attain this wealth
For the people to be prosperous

You must attain justice

If any one of these is lacking, all four are left behind
And when this occurs, princely rule disintegrates!

1 This rendition of Yusuf Khass Hajib of Balasaghun’s counsel in Kutadgu Bilig (The Science of
Happiness dating from 1069AD) appears in Robert Dankoff’s (2009) translation as Wisdom of Royal
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You are the fountain...and the other officials (who help you govern [‘um-
maal]) are the streams (which flow from it). If the fountain is clear, there can
be no damage from silt in the channels; if the fountain is turbid, there will be
no hope (of maintaining) the channels [clear].”?

INTRODUCTION

Twenty First century began with the most shocking watershed violence
of September 11-2001, the dastardly attacks against targets in the United
States of America which drastically and permanently altered security envi-
ronments worldwide. The more pernicious crises, however, facing the
world at the dawn of the new century may arguably be not the terrorist
attacks of 9-11, but the pervasive and persistent crises of moral leadership,
appropriate and effective governance-- at local, national, regional, hemi-
spheric and global levels. The impulsive, ineffective, even seriously coun-
terproductive and vengeful policy of the so called “War on Terror” launched
in response to the terrorist crimes of 9-11-2001 by President George W.
Bush of the United States and other inept politicians and biased policy
makers in his administration have demonstrated the extent, depth and
breadth of the political, economic and social leadership crises facing us in
the world today. My aim in this paper is threefold: to assess the nature and
extent of political instability, moral decay and crises of governance with
indexes used to document them; to explore the relevance and utility of the
largely neglected genre Muslim Mirrors for the Princes literature from a
millennium ago to the explanation, understanding and mitigation of the
current predicaments facing the world; and to suggest, however briefly how
religious studies could make a difference in contributing to the global peace
through advocacy for a more rigorous and conscious moral education,
especially in the Muslim countries.

GLOBAL PREDICAMENTS OF THE TWENTY FIRST CENTURY

The Twenty First Century has begun with unprecedented stresses and
dislocations—demographic, ideological and sociopolitical. A very important

Glory, p. 107, beginning with line # 2057. The same verses also appear in Bernard Lewis (2001), p.
225 without providing accurate bibliographic reference as follows:

To keep the realm needs many soldiers, horse and foot;

To keep these soldiers needs much money;

To get this money, the people must be rich;

For the people to be rich, the laws must be just;

If one of these is left undone, all four are undone;

If these four are undone, kingship [state] unravels.

2 Shaqiq al Balkhi’s advice to Khalif Harun al-Rashid (786-809 AD r), in Ghazali’s Book of Council for
Kings (Nasihat Al-Muluk), translated by F.R.C. Bagley (London: Oxford University Press, 1964), pp.
19-20
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evidence for such a predicament could be the ever growing enterprise of
indexing risks of state instability, rising administrative corruption and state
failures around the world. Offering quick fixes as panacea to mitigate grow-
ing political uncertainty and instability has become a brisk business for
research units within universities, think tanks and media outlets, especially
in the United States and Western Europe. For example, Political Instability
Task Force (PITF) of The Center for Global Policy at George Mason Universi-
ty, a CIA funded entity in the US, has compiled information on each of the
four types of political instability, “ethnic wars, revolutionary wars, geno-
cides and politicides® and adverse regime changes, for all countries with a
total population of 500,000 or greater” since 1955. Using a predictive
model developed by PITF for forecasting political instability, the PITF pro-
duces and disseminates an annual report to the policy making circles (both
governments and especially the business community). The Intelligence Unit
of the Economist magazine issues its own annual Political Instability Index in
which it “seeks to identify and quantify the main social, economic and
political factors and traits that are causally associated with, or that can
predict, political instability” (Economist Intelligence Unit 2009/10).4

Major concerns about the underlying problematic assumptions, possible
ideological bias/neutrality, conceptual rigor, research methodology and
questionable analysis aside, the picture presented in these indexes are grim
but largely reflective of the extent of pervasive state instability, questionable
moral leadership in much of the world today. More importantly, significant
policies are formulated and implemented utilizing these reports to mitigate
political instability around the world. The 2013 Freedom House report on
Freedom in the World 2013 ratings for 195 countries and 14 disputed terri-
tories offers the following disturbing figures: Out of more than 200 coun-
tries covered only 90 countries (46%) are deemed “Free” while 58 countries
(30%) are regarded “Partly Free” and 47 countries (24%) are rated as “Not
Free”. From 26 Muslim majority countries in the Middle East and North
Africa (MENA), Central and Southwestern Asia not a single country is
deemed to be among those considered “Free”. Indeed twenty (20) of the

3 PITF define these terms as follows: “In genocides, the victimized groups are defined primarily by
their communal (i.e., ethno-linguistic or religious) characteristics. In politicides, victims are defined
primarily in terms of their political opposition to the regime or dominant groups.” See
<http://globalpolicy.gmu.edu/political-instability-task-force-home/pitf-problem-set-annual-data/>.
4 This same Economic Intelligence Unit document makes use of data from the following entities:
World Development Indicators (produced by the World Bank), CIA Factbook, The Euro, Latino, Africa
and Asia Barometer polls, World Value Survey, Minorities Risk Projects (MRP), previously mentioned
Political Instability Task Force (PITF), Economic Intelligence Unit Risk Briefings, Vulnerability Index,
Economic Intelligence Unit’s Index of Democracy, and Polity IV. Other institutions producing
indexes not mentioned in the above document are Maplecroft Global Risk Analytic (maplec-
roft.com), Freedom House indexes rating freedom, political rights, and civil liberties at
<http://www.freedomhouse.org/report-types/freedom-world>; Foreign Policy magazines Index of
Failed States at http://www.foreignpolicy.com/failed_states_index_2012_interactive., the Transpa-
rency International’s annual Corruption Perceptions Index of the most- and least-corrupt countries
in the world, see <http://www.transparency.org/cpi2012/results>. among others.

599



Muslim nations are rated “Not Free” and the remaining six (6) are consid-
ered only “Partly Free” (see, Puddington 2013). The Economist’s Political
Stability index for 2009/10 covering 165 countries provides the following
depressing statistics: 27 countries are listed as “Very High Risk” for instabil-
ity, 4 of them (Afghanistan, Iraq, Pakistan and Bangladesh) are Muslim
majority. Another 67 countries are considered “High Risk” with 13 of them
being Muslim majority nations. Nine (9) of the 53 “Moderate Risk” countries
for instability are also Muslim majority. Amongst the 17 “Low Risk” coun-
tries on this index for instability only one Muslim majority county (Oman)
appears (see, The Economist Intelligence Unit, 2009/10).

The Eighths Annual “Failed States Index” for 2012, collaboratively pro-
duced by Foreign Policy magazine and Fund for Peace includes ranking for
177 countries. Some 60 countries are rated as critically failing states and
eleven of them (Afghanistan, Iraq, Pakistan, Syria, Bangladesh, Egypt, Iran,
Uzbekistan, Kyrgyzstan, Tajikistan, and Libya) are Muslim states. Among
the 46 countries rated “In Danger” of failure, seven are Muslim majority
countries. Three Muslim countries (Kazakhstan, Bahrain and Kuwait) are
deemed borderline candidates for failure. And only one Muslim country, the
United Arab Emirates (UAE) oil rich sheikhdoms makes it to the list of 29
“Stable” countries and non among the 15 “Most Stable” countries in this
index. (Foreign Policy magazine 2012).

The Corruption Perception Index published by the Transparency Inter-
national offers another evidence of the extent of malaise effecting political
instability and moral depravity around the world, especially in Muslim
countries of the Middle East and Central Asia. Among the 176 countries
covered in their 2012 index six Muslim countries (Somalia, Afghanistan,
Sudan, Uzbekistan, Turkmenistan and Iraq) are among the eight most
corrupt countries in the world with CPI scores ranging from 8 to 18 out of
100. The other two countries with such notoriety were North Korea and
Myanmar. Another thirteen Muslim countries were among 49 highly cor-
rupt countries with CPI scores ranging between 9 to 32 points out of 100.
With the exception of UAE and Qatar, the rest of the nine Muslim countries
were listed among 76 countries with CPI scores of less than 51 points.
These statistics means that “two-thirds of countries score below 50 [points],
indicating a serious corruption problem” across the world. As the authors of
this important report also points out “corruption is a major threat facing
humanity. ... [it] destroys lives and communities, and undermines countries
and institutions. It generates popular anger that threatens to further desta-
bilize societies and exacerbate violent conflicts” (see, Transparency Interna-
tional 2012).

These accounts are clear evidence of a serious crisis of leadership and
governance around the world today. If it is not checked and corrected in a
timely manner, it can, and will, further threaten security and stability of all
nations for generations to come. The critical challenge for the world in
general and Muslim nations of Central Asia and the Middle East in particular
is how to address the pernicious crises of political and moral leadership
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facing us and our peoples now? I strongly believe that religious studies can
play a very significant part in mitigating this situation for the sake of world
peace. But how? It is my contention that religious studies in general and
Islamic studies in particular can both further and deepen our understanding
of the root causes of the problems of state instability. They can also help us
rise to the challenges of moral leadership for the twenty first century by
reviving and returning to some of the classical sources of our moral educa-
tion to which [ wish to turn for the remainder of this presentation.

NEGLECTED MUSLIM THEORIES OF STATECRAFT AND
POLITICAL STABILITY

The widespread social and political unrest in the wake of failed and fail-
ing states around the world, and violence often justified in the name of
religion, by individuals and governments alike, demands both explanation,
mitigation of, or remedies for, these scourges of our time. To address these
noxious predicaments, in this paper I will explore the contemporary rele-
vance and utility of some simple but powerful theories--of how to create and
sustain political stability, peace and economic prosperity-- by a Muslim
Turkic sage and court politician of the 11t century, Yusuf Khass Hajib of
Balasaghun and Abu Hamid Muhammad al-Ghazali and others whose works
have been for the most part utterly neglected, especially in recent Muslim
scholarship. Yusuf Khass Hajib of Balsaghun, penned the Kutadgu Bilig in
1069 AD. It has been translated by Robert Dankoff (2009) as Wisdom of
Royal Glory: A Turko-Islamic Mirror for the Princes® and is part of the well-
established genre of political writing in Islamic tradition which includes
among others the works of: Abu Hamid Muhammad Al-Ghazali’'s (1058-
1111) Nasihat Al-Muluk or Council for Kings (1964); the jurist al-Mawardi
(975-1058) of Basrah’s Al-Ahkam al-Suiltaniyah; Abu Yusuf’s (d.798AD)
Kitab al-Kharaj; al-Jahiz’s Kitab al-Taj (the Book of Throne); the Qabus-
namah composed in 1082 by Kay Ka'us Iskandar, and the Siyasatnamah of
Nizam al-Mulk (1018-1092) to just name a few®. Much of the materials
contained in these “Mirrors for the Princes” have passed into Muslim folk-
lore in the local vernacular languages and were also popularized in classical
didactic Persian adab texts such Sa’adi Sirazi’s Bustan and Gulistan among
others (see Bagley 1964: x)7. Sadly, since the onset of Western colonial
penetration of Muslim lands during the Nineteenth to mid-Twentieth centu-
ries, and subsequent promotion of the so called modern secular schools,
often at the expense of improving Islamic education, generations of Muslim

51t is also rendered some time as “The Science of Happiness”

® For an extensive discussion of the genre of “Mirrors for the Princes” in Arabo-Islamic and Persian
tradition please see the “Introduction” in Al-Ghazali’s Book of Counsel for Kings, by its translator,
F.R. C. Bagley (1964). Bagley notes on the authority of Ahmad Zaki Pasha the editor of Kitab al-Taj
that it is wrongly attributed to al Jahiz (see Bagley 1964:xi note #4).

7 For a discussion of didactic Islamic vernacular texts incorporating materials from these sources in
Central Asia and Afghanistan, see, Shahrani 1991.
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youth have been denied access to the moral and political teachings from
these important sources of knowledge and wise counsel. It is my contention
in this brief paper to argue that these long-neglected and under studied
texts produced by Muslim scholars of the previous centuries, could be
effectively mined for insights toward understanding the current predica-
ments facing the world, and especially the Muslim countries of the Middle
East and Central and Southwestern Asia.

Let us then begin with the simple but elegant poetically expressed theo-
ry of the causes of state stability and instability by Yusuf Khass Hajib of
Balsaghun in his Kutadgu Bilig with which I began this essay in the epigraph
above. Hajib asserts (Dankoff 2009, p. 107):

Troops are needed to maintain the state,

And wealth is needed to pay the troops

A prosperous people is needed to attain this wealth
For the people to be prosperous

You must attain justice

If any one of these is lacking, all four are left behind
And when this occurs, princely rule disintegrates

The power and relevance of Hajib’s theory focusing on the role of politi-
cal economy--.i.e., contingency of the prosperity of citizens/peoples on the
necessity of the attainment of justice--  for the stability of post-colonial
modern nation-states globally and the countries of Muslim Middle East and
Central Asia more specifically today is very clear. All the Muslim countries
listed among the countries lacking freedom, failed or failing states and
chronic political instability are very poor, often dependent on foreign aid,
and run by unjust, oppressive and exclusivist violent governments. The case
of Afghanistan, my own native country and the focus of my life-long re-
search and analysis which has suffered over thirty five (35) years of vio-
lence and chaos in the name of revolutions, rebellions, military interven-
tions, proxy wars, jihad and resistance, may offer the best proof for the
validity of Hajib Balsaghuni’'s theoretical assertion of a millennium ago.
That is, in its over 130 years of history of modern colonial and post-colonial
nation-statehood, Afghanistan’s leaders by relying on foreign subsidies
(from Britain, former USSR, France, Germany, and more recently the US and
European Union) have used violence, intimidation and unjust laws against
their subjects in order to hold on to power. They have pandered to the
wishes and whims of their foreign patrons while keeping their own people
impoverished and the ruling elite part of a long links to the chain of depend-
encies, both domestically and internationally. A relatively resource poor
country, but made-up of self-reliant subsistence peasant farmers and herd-
ers who produced surplus food until the mid-1950s. However, because of
government neglect, corruption and unwise so called development policies,
Afghanistan became food deficient and susceptible to leftist intrigues by the
late 1970s. During the last three decades of war, violence and military
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occupation, foreign aid and its “development-industry complex” of contract
handouts to myriad of clients, foreign and domestic, have become added
sources of unprecedented corruption at all levels of society, gaining Afghan-
istan the notoriety of being amongst the most corrupt nations in the
world.(see Shahrani 2009). The story of Afghanistan is not unique, rather
very common among the more than sixty failed states mentioned above. As
Hajib posits, the only reliable way to secure a nation against instability and
state failure is to have prosperous citizens who could pay their taxes so that
the state can maintain a reliable security force to defend its national sover-
eignty. More importantly, he adds that the citizens of a nation cannot be-
come wealthy unless their laws are just—i.e., an inclusive polity based on
justice that promotes mutual respect and ethical conduct within society.
The causal relationships he suggests between the presence of prosperous,
able and willing citizens as the function of the enforcement of just laws by
the rulers as the solid basis for the attainment of state stability speaks
volumes about the sad conditions of Afghanistan and similar countries
around the world today, nearly a thousand years since.

It is also important to note here that the Eleventh century, “the
highpoint in Islamic mirror writing”, when Hajib, al-Ghazali and other
Muslim thinkers were composing their Mirrors for the Muslim Princes, had
uncanny resemblances to the political instabilities of our own time (see
Dankoff 2009:9). For example, the Khalif (Muslim ruler) in Eleventh century
“no longer had any political authority, and the Sultan[s] had no religious
sanction for...[their] rule” (Dankoff 2009:32), similar to the current indexes
indicating pervasive lack of national freedom, political instability and ab-
sence of legitimate political authority. Therefore, one of the most important
function of the mirrors for the princes genre of literature among Muslims a
thousand years ago may have been “to raise the moral stature of dowla
[state] to its original high position, as the ‘twin-brother’ of din [faith]” (ibid).
Indeed as Dankoff (2009:9) points out, the main theme in al-Ghazali’'s Na-
sihat al-Muluk, and Hajib’s Kutadgue Bilig, and others of this genre is that
“just sovereignty and right religion are twins, born of the same womb, and
cannot be separated” (emphasis is mine).

It is also important however here to point out that what is advocated by
Muslim political sages a thousand years ago is not a call for amalgamation or
joining of Religion/Church and state as was experienced in Medieval Chris-
tian Europe. Far from it, because there is no “Church” or its equivalent,
especially in Sunni Islam to join the state. Therefore, what is advocated is
the insistence on honest, mindful, God-fearing and exemplary just leader-
ship in the model of the Prophet and Muslim rulers of the old. For example,
when Harun al-Rashid seeks counsel from Shaqiq Balkhi about statecraft, he
tell the Khalif to be Siddiq (Truthful) as Abu Baker, Discerning as ‘Umar in
differentiating between right and wrong, modest and generous as Othman,
and to have the knowledge and justice of Ali ibn Abi-Talib, because God on
High has seated you in their place. He also reminds Harun al-Rashid that
God has
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“given you three things-the Public Treasury, the sword and the whip.
He has told you to keep people out of Hell with these three things. When an
indigent person comes to you, do not deny him access to the Public Funds;
when a person disobeys Gods Commands, chastise him with the whip; and
when persons wrongfully kills another, put him to death with the sword if
so requested by the murdered person’s executor [next of kin]” (Bagley 1964,
p- 19).

That is, these Mirrors are calling for Muslim leaders who are knowl-
edgeable, awake, alert, consciously embodying and implementing funda-
mental Islamic moral and ethical values of fairness and justice in their
realm. Indeed, these wise counsels are cautions against the current increas-
ingly instrumental uses of Islam by rulers and extremist agitators alike to
mobilize and justify acts of injustice and violence in the name of religion or
Islam while ignoring or even trampling on the clearly articulated ethical and
moral teachings of their faith. In fact, Hajib in Kutadgu Bilig, advocates and
expects the Muslim ruler (the King) to “demonstrate that he is [embodiment
of] ‘Justice” (Dankoff 2009:27). It is only in this sense that we can appreci-
ate the critical importance of Shaqiq al-Balkhi’s another advice to Harun al-
Rashid (see epigraph above) where he tell the Khalif that: “You are the
fountain..and the other officials (who help you govern [‘ummaal]) are the
streams (which flow from it). If the fountain is clear, there can be no dam-
age from silt in the channels; if the fountain is turbid, there will be no hope
(of maintaining) the channels [clear and functioning]” (Bagley 1964, pp. 19-
20).

To further highlight the centrality of justice for political stability in Mus-
lim societies, Al-Ghazali lists ten “principles of justice and of equitable
treatment of subjects” in the following order:

1.The ruler should be cognizant of the blessing, and also the danger,
of authority (wilayat) entrusted in him. On the positive side, al Ghazali
mentions the Hadith that “One day of just rule by an equitable Sultan is
more meritorious than sixty years of continual worship” and that “the
person dearest to God on High is the just Sultan, and that the person who is
most hateful and contemptible in the sight of the True God is the unjust
Sultan [ruler]”. On the gravity of the dangers of authority/power, Al Ghazali
offers the following Hadith: “There are three persons on whom God will not
look at the Resurrection Day: the Sultan who is a liar, the old women/men
who is an adulteress/adulterer, and the dervish [a Sufi mystic] who is a
boaster and braggart.”

2.The ruler should be always seeking devout ‘ulama to ask them for
advice but should avoid ‘ulama with worldly ambitions who might mislead,
flatter and see to please him in order to gain control over his domain by
stealth and deceit. Al Ghazali recounts an episode in which the virtuous
Khalif ‘Umar ibn Abdulaziz asks a Muhammad ibn al Ka’b Qurazi to describe
justice for him. Qurazi replies that justice is being to every Muslim who is
younger than you, a father; to those older than you as a son, to the ones the
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same age as you as brother. He also adds that “Punish every offender in
proportion to his crime; and beware lest you inflict a whipping in anger, for
your place will then be in Hell”.

3.The king should understand that he must not be content with person-
ally refraining from injustice, but must discipline his troops, servants, and
officials and never tolerate unjust conduct by them; for he will be interro-
gated not only about his own unjust deeds but also about those of his staff.

4.The holder of authority should not be dominated by pride; because
pride gives rise to anger and entice the person to revenge. Because “anger is
the evil genius and blight of the intellect”.

5.The ruler in exercising his authority should heed to the Hadith that
one “must never sanction for any Muslim that which he would not sanction
for himself.” That is, the ruler must be able to empathize with sub-
jects/citizens.

6.The ruler should be vigilant about the attendance of petitioners at
his court (office).

7.The ruler should not form a habit of indulging the passions (i.e.,
dress more finely, eat more compulsively, etc.) and that he should be con-
tent with what he has as without contentment, just conduct will not be
possible.

8.The ruler should make the utmost effort to behave gently and avoid
governing harshly. The Prophet (SAWS) in an invocation is said to have
prayed: “O Lord God, treat gently all holders of authority who treat their
subjects gently, and treat harshly all who treat their subjects harshly.”

9.The ruler should endeavor to keep all the subjects pleased with him.
Al Ghazali bases this on the following Hadith when giving advice to a newly
appointed official to a distant province, the Prophet (pbuh) says: “The best
of my community are those who love you and who [you love], and the worst
of my community are those who hate you and whom you curse.”

10.The ruler should not give satisfaction to any person if a contraven-
tion of God’s law (shari’a) would be required to please him. Khalif ‘Umar al
Khattab is reported to have said “A man would be exceedingly foolish if, for
the sake of satisfying human creatures, he failed to satisfy the True God”
(summarized from al Ghazali 1964: 14-31).

Similar themes are echoed by Hajib (Dankoff 2009, p. 231), where the
Highly Praised in addressing the King tells him:

“If you would be a prince renowned forever, four things are required.
First is to have a straight tongue and honest speech. Second is to administer
justice in the realm in accordance with your royal glory. Third is to be open-
handed and compassionate toward the people. Fourth is to be brave and
strong, to bend the foeman’s neck and deal sternly with his affair. The
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prince who is remiss in any of these four lays his realm open to decline.”8

In these classical Muslim Mirrors, God-consciousness is expected to con-
stitute the essence of just and humane Muslim leadership. The question
then remains, why the neglect of these literary gems for the training and
implementation of moral leadership/trusteeship in contemporary Muslim
societies? What can Religious Studies do to mitigate this lamentable reality?

RELIGIOUS STUDIES AND RESOURCES/CAPITAL FOR SECURING
GLOBAL PEACE

The drive for modernity, secularism, rationalism, individualism and
separation of Church and State in stable democracies in Europe and North
America aside, their governments’ ability to govern with relative justice, at
least domestically has produced rich and prosperous societies and citizens.
Tax revenues from the wealthy citizens and their productive enterprises
have enabled these nations to maintain large and effective security forces to
maintain and defend their national freedom, dignity and prosperity, even if
at times at the expense of other distant formerly colonized countries. These
advanced, effectively led countries educate their youth systematically in
their civic responsibilities and instill in them moral values derived from
their religious faiths®. Indeed, in order to combat moral malaise constantly
in the leadership ranks, their scholarly community produces surprisingly
large bodies of literature akin to those of the classical Muslim “Mirrors for

8 Compare Bourdieu’s articulation of “state power” as the sum of the processes consisting of four
types of capital: physical/military, economic, knowledge/informational and symbolic/cultural (for a
very useful recent review of Pierre Bourdieu’s theoretical contributions recalling ideas from the
neglected Muslim Mirror for the Prince literature, see Arnholtz and Hammersleve 2012). For other
recent attempts trying to examine state-society relations and the causes of prosperity and poverty
in societies or state failures which were anticipated/theorized a thousand years ago by Muslim
political sages briefly discussed here also see, Acemoglu and Robinson 2012, various articles in the
edited volume by Sharma and Gupta 2006, and ethnographic accounts by Gupta 2012, Hull 2012
and Li 2007 as manifestations of contemporary predicaments facing the world during the twenty
first century.

% In addition to formal instructions about civics within schools, museums, national monuments and
parks engage their youth and adults alike in promotion of humane values. For example “The Idea of
America” by the Colonial Williamsburg Foundation offers “A digital, high school history program
that inspire and prepares students for active citizenship”. It was here that a few years ago during a
visit, this author learned about the claim that America was the first country in human history to
have been created for the promotion and protection of set of values, principles and institution and
not serving the interests of a person, a family or dynasty—i.e., an ideal adhered to and promoted by
General George Washington, the founding President of the Republic who refused to be crowned as
the king when offered to him. More importantly, the literature produced by the “Idea of America”
program claims being an American is contingent on being constantly engaged in “The Great Debate”
about enduring fundamental values which are in paired tension—i.e., the values of unity vs.
diversity, private wealth vs. common wealth, law vs. ethics and freedom vs. equality. It is through
active engagement in maintaining a healthy balance between these enduring issues, values and
principles that American democratic system and national prosperity is produced and maintained.
For details look up, www.pearsonschool.com/ideaofamerica.
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the Princes” genre on a wide variety of leadership topics!?. The message of
these modern “Mirrors” for the interested civil servants, government insti-
tutions, businesses, families and personal leadership are filled with moral
and ethical teachings, warning and admonitions similar to those of the
forgotten Muslim Mirrors of bygone ages. In addition to formal training by
offering civic classes in schools and institutions of higher education, count-
less on going seminars, workshops, discussions and debates are organized
and run for leadership training at all levels of society to insure the smooth
and ethical running of these stable, secure and prosperous societies.

In countries chronically suffering from instability, war, violence, corrup-
tion and oppression, not surprisingly, such publications, civic education for
the youth and other institutional infrastructure for moral education are
seriously lacking. The reasons for this state of affairs are many and com-
plex, both historical and contemporary. The oppressive and exploitative
global institutional structures combined with dishonest avaricious leader-
ship and exclusive domestic political and economic systems have created
what Darren Acemoglu and James Robinson (2012) have termed “a vicious
circle” inhibiting realization of national freedom, personal liberties and
economic self-reliance in most Muslim countries of the Middle East and
Central Asia. For these Muslim masses the inability to create “a virtuous
circle” of more inclusive political and economic institutions run by leaders
and citizens committed to upholding and adhering to fundamental Islamic
values of justice and fairness have doomed them to becoming among the
impoverished, dependent failed nations. Such spectacular state failures
accompanied by violence have been systematically but unfairly blamed on
Islam, not only by outsiders but also by the capricious local rulers, perpetu-
ating misconceptions and greater tragedies of extremism and terrorism in
Muslim societies.

The challenge facing the Muslim nations at the dawn of twenty first cen-
tury, therefore is how to break the heavy burdens of this vicious cycle of
injustice, inhumanity, poverty and oppression gripping the region. More
than a century of desperate attempts to catch-up with the stable, prosperous
and democratic societies of Europe and America by imitation has only added
to the suffering and discontent of the generations. Neglect and indeed
conscious abandonment of the rich intellectual heritage of their own Muslim
scholarship of the past millennium while placing false hopes in chasing

10 Some of the most recent titles include the following: Leadership: Theory and Practice (Northouse
2012); The Leadership Challenge,4th Edition (Kouzes and Posner 2007), Leadership Without Easy
Answers (Heifetz 1998), Failures of Leadership: History’s Worst Rulers and How Their People
Suffered For It (Parker 2013), Resonant Leadership: Renewing Yourself and Connecting with Others
through Mindfulness and Compassion (Boytzis and McKee (2005), Leadership in Dangerous Situa-
tions: A Handbook for the Armed Forces, Emergency Services and First Responders (Sweeney,
Matthews and Lester 2011), Innovative Leadership Fieldbook (Metcalf and Palmer 2011) and my
favorite, Leadership from the Inside Out: Becoming a Leader for Life (Cashman 2008), just to name a
few.
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Westoxification as the panacea of modernity and prosperity has only aggra-
vated the growing humiliation. Therefore, in order to alter the trajectories of
political and economic failures, I am convinced that religious studies in
general and Islamic studies in particular can play a very constructive role to
help break the pervasive debilitating vicious circles of poverty, dependency
and oppression. What is sorely needed is moral courage and concerted
effort to rediscover and redeploy the considerable knowledge and cultural
capital/resources of our Islamic heritage through education and training to
transform ourselves in becoming conscious Muslims (Musulamni
Shu’uri/she’urli Muslalman) by choice and commitment without the bur-
dens of adherence to myriad dysfunctional local traditions. A kind of Islamic
educational effort that renews individual and collective hope as Muslims,
motivates them by compassion and systematically addresses their human
needs holistically—i.e., physical/material, economic, emotional, intellectual,
moral/ethical and spiritual. A kind of Islamic studies education and training
program that can begin by re-introducing and popularizing the tried and
tested enduring Muslim values, moral and ethical norms through school
curricula, effective use of higher education institutions and the modern
digital media. The current bankrupt and obsolete person-centered, selfish
and corrupt exclusivist political and economic practices must be abandoned
if we are to deny the few extremist reactionaries (e.g., the Taliban and Al
Qaeda terrorists) cause for abusing the name of Islam. We must also by re-
centering our collective efforts, political and civic, on protection and promo-
tion of enduring Islamic values of justice, fairness, compassion, empathy and
trusteeship to become the blue print and the guiding principles for the
conduct of public discourse.

The ordinary Muslim citizens around the globe are ready for transform-
ative change. They are also looking for conscientious mindful moral leader-
ship based on Islamic values of justice, honesty, fairness and human dignity.
Indeed the most recent Pew Research Center Survey of Muslims (2013:9)
around the globe “finds that most adherents of the world’s second-largest
religion are deeply committed to their faith and want its teachings to shape
not only their personal lives but also their societies and politics.” Not
surprisingly, according to their survey results 99% of the peoples Afghani-
stan-- the country that has endured more than three decades of war, vio-
lence, occupation, the worst government corruption and serious instrumen-
tal abuse of Islam by its Jihadi and Taliban leaders, wish the Islamic sharia to
be the law of the land. The report also indicates that “solid majorities in
most of the countries surveyed across the Middle East and North Africa, sub-
Saharan Africa, South Asia and Southeast Asia favor the establishment of
sharia, including 71% of Muslims in Nigeria, 72% in Indonesia, 74% in
Egypt and 89% in the Palestinian territories.” It should be understood that
it is not a call for the return of Taliban and Talibanism, rather it is the loud-
est scream expressing a collective desire to live as “upright man” by the
most humane values and guidance serving the basic needs of humanity as a
whole. The challenge for the impoverished and humiliated Muslim masses
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living in so many failed “modern” nation-states, as Ysuf Khass Hajib of
Balsaghun is reminding us in the following couplet is, indeed monumental.

While many men walk standing up

An upright man is rarity

While many men are human beings

How many practice humanity? (Dankoff 2009, pp. 67-68) The question,
however, remains: Will the political leaders, economic and educational
institutions in Muslim majority societies in general, and their Religious

Studies programs and professionals in particular be able to rise to the
occasion?
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Abstract

The recent electoral victories in countries shaken, with a greater or lesser ex-
tent, by the revolts (or revolutions) occurring in the Arab world and denominate
as “Arab Spring”, have enabled the political Islam (as a political movements
and/or associations) in Tunisia, Egypt and Morocco, on the actual frontline. In this
sense, emerges strongly a role model, the so-called “Turkish model”, sui generis
case in the Islamist movements within the Arab and Islamic world that can also be
considered as an evolution of the political Islam in Turkey as thmli (moderate).
Therefore, the main objective of this paper is to determine or clarify not only the
famous “Turkish model”, also what is the AKP try to export from the itself (i.e. the
specificities of the contemporary Turkish political Islam) and if that model of Mus-
lim democracy (conservative) is feasible in terms of export to other Islamic or
countries with Muslim majority (all mixed up in the neo-ottomanism foreign policy
from the own party), because in the last months that model drift threatens to de-
rail thanks to the Syrian quagmire.

Keywords: Political Islam, Islamist movements/associations, AKP, Turkish
Model and neo-ottomanism

1. INTRODUCTION

The recent electoral victories in countries shaken, with a greater or
lesser extent, by the revolts (or revolutions) occurring in the Arab world
(Middle East and North Africa, MENA) and denominate as “Arab Spring”,
have enabled the political Islam (as a political movements and/or associa-
tions)! in Tunisia, Egypt and Morocco, on the actual frontline, based on two
key issues: first, the relationship that kept religion and politics in the new
political systems and which will establish the limits of the Arab societies

1 Although this notion, somewhat complex in its treatment, usually deducted in the Arabic texts
from adjectives like “Islamic” witch accompanying substantives like movement (haraka) or
association (yama‘a) (Macias Amoretti, 2008).
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regarding secularism. And secondly, determine the role of Islamist move-
ments in remodeling (regeneration) of policies and construction of new
democratic political contexts after leaving behind an authoritarian era
(Martin Mufioz, 1999).

In this sense, emerges strongly a role model, the so-called “Turkish
model”, sui generis case in the Islamist movements within the Arab and
Islamic world that can also be considered as an evolution of the political
Islam in Turkey as itlimli (moderate) as Thierry Zarcone has established as a
new stage of political Islam that could be called “neo-Islamism” (Zarcone,
2005: 252). But on the other hand, there are those who perform postulates
as Ihsan Yilmaz (Yilmaz, 2011), Olivier Roy (Roy and Haenni, 1998), Gilles
Kepel (Kepel, 2002) or Ardy Bayat (Bayat, 2007), whom also declared as a
new phase of Islamist movements, but under term “post-Islamism”. It is
necessary, therefore, to make a brief reference to the term, in order to give
greater clearly and properly identify general trends of contemporary Islam
and then to address them in the context of Turkish context (contemporary),
making a more specific treatment of the specificities of Islamist movements
and associations, though, no doubt, considering the complexity in the use of
such terms from a Western scientific view.

2. FUNDAMENTALISM AND ISLAMISM

In relation to the above, some academic studies on political Islam
(siyasal Islam) or islamism,? as well as some information displayed by the
Western mass media from the “Islamist threat” motivated by sensational
prejudices and reflected in the use of Arabic terminology merely filtered by
Western view, would have led in some cases to the mixture and subsequent
confusion of terms like “fundamentalism” or “Islamism” (Lewis, 1988).

Political Islam or Islamism developed by the generically named “Islamist
movement” would be considered by authors such as Francois Burgat (Bur-
gat, 2002: 33-39) and Bruno Etienne (Etienne, 1996: 167), as a socio-
political doctrine that holds that the reformist3 Islam has a complete state
political theory of the State, i.e., political Islam ideologically constructed
theories and political institutions, based on the Islamic legal and theological
corpus and develops into a concrete political program on the public re-
sponse, in most cases, from suffered trauma colonization process (Martin
Munoz, 1999). In turn, it would be one of several demonstrations in the
complex interaction between religion and politics in the contemporary
Islamic world based on the development of its own model, yet innovative,
development and modernization (Mernissi, 2007). The Islamists' political
action (islamci) is aimed at solving social and political problems by recourse

2 For an introductory study (Burgat, 2002) for a general survey work available in (Ayubi, 1996).
3 Reformism (isldhiyya) (reformizm) is regarded as a social and/or political that usually points to
make gradual changes in certain key areas to improve a system or society (Ramadan, 2000: 67-112).
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to religion and therefore expresses their self with a religious language.*
Meanwhile, Luz Gomez defined Islamist movements as:

“set of ideological and political projects whose legitimacy is Islamic par-
adigm. The term used to describe panoply of discourses and types of activ-
ism that have in common the claim of Sharia law as the axis of the State
system and the independence of religious discourse of traditional holders
(ulema, fugaha and magnets). Islam, the Islamisms, traverse the arc ranging
from proposals politically and theologically inclusive pluralistic autocratic
and exclusive models. (...) Will include it political parties, liberation move-
ments, paramilitary groups, terrorism cells or cultural and civil associations.
(-..) Has a notion of mobility, organized dynamism but not necessarily con-
tinuous and mutable. Per formative qualities are precisely-dynamism,
multiplicity, asistematizacién- those that characterize what we call “Islam-
ism” and strictly speaking we should call “Islamisms” with a plurality of
origins, nature and manifestations” (Gdmez Garcia, 2009: 167).

For Graham E. Fuller, “Islamist is one who believes that Islam is like a
body of faith that have something important to say about politics and socie-
ty are oriented in the contemporary Muslim world [and Islamic might add]
and seeks to implement this idea” (Fuller, 2004: 24). Meanwhile, Guilain
Denoeux states that “Islam is a form of instrumentalization of Islam by
individuals, groups and organizations that pursue political goals. Provides
policy responses to the challenges of imagining a future society whose
foundations are based on the appropriation and reinvention of concepts
from the Islamic tradition” (Denoeux, 2002: 61).

However, the definition of political Islam it is best suited to the “unique-
ness” of the “traditional” Turkish Islamist movement is provided by Olivier
Roy, who conceptualized as those who see in Islam a political ideology,
whereas the Islamization of society goes through the establishment of an
Islamic State and not only for the implementation of the Shari'a (Ser'i). The
rehabilitation of the constant confusion between religion and politics, in the
theological and historical Islamic set to the belief that the tradition has
failed to draw the necessary elements of claim of the inseparability of reli-
gion and politics: “[the [slamists] address contemporary social issues (status
of women, education, poverty, including drug addiction, etc..) in a different
way that is not to search the Ser7legal paradigms” (Roy, 2003: 33).

The Sufi religious orders (tarikats), in this sense, dominated the field of
what could be considered “traditional” Turkish political Islam from creation,
in 1969, of the National Order Party (Milli Nizam Partisi, MNP), to the crea-
tion of Happiness Party (Saadet Partisi, SP), in 2001. The entry into a crisis
from the Islamist project, was due to not been able to bring its political
project in the framework of a secular State looking for a stable and enduring
commitment to the military, guarantors of the principles of the Republic

4 This is what called Frangois Burgat “matrix identity from Muslim speech” (Burgat, 2006: 19-25).
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(Zarcone, 2005: 303).

The appearance of the Justice and Development Party (Adalet ve
Kalkinma Partisi, AKP), arose in response to the crisis and as a sign of re-
newal of this “traditional” political Islam. The construction of this party was
established by the rejection of the model of religious orders. For the current
of the actual premier, Recep Tayyip Erdogan, if Necmettin Erbakan repre-
sents the main ideological and traditional Islamic court, the “evolution” of
the AKP's political project is in the tradition of Turgut Ozal (to which could
be added among others, Adnan Menderes, victim of another military coup in
1960), who pioneered the harmonizing tradition and modernity pushing the
limits of religious freedom imposed from secularism. He tried to Sufism
exceptional social and economic benefits by creating, for instance, of the
relief societies, so called as vakif. The explanation for these advantages
could be due membership of Ozal (was the first Turkish President pilgrim-
age to Mecca) to the tarikat (religious order)®> Nakshibendiya from Is-
kenderpasa, following the postulates of the Sheikh Mehmed Zahid Kotku. To
this should be added the review of a novel demos, i.e. on a conservative
Muslim Democracy (Guianotta, 2008) clearly related to the model of West-
ern Christian democracies (Hale, 2005) (Nasr, 2005).

Furthermore, and in general, the intellectual foundations of contempo-
rary political Islam are subject to the realization of a political project estab-
lished in reinterpreting the sacred sources of Islam, Koran and sunna pri-
marily, as well as the texts of some of classics Muslims lawyers like Ibn
Taymiyya (1263-1328)¢ and mystical or “orthodox” as al-Gazali (1058-
1111),7 in the light of contemporary events. It follows a social, political and
economic vision, which needs a conceptual and ideological redefinition of
terms related to the economy, ideology and institutions.?

In the vast majority of the various trends of contemporary political Is-
lam the theological component would normally be based on the salafiyya
(selefiligin),® which establishes a return to the primary sources of Islam,
Koran and sunna, the rejection of the division of Sunni Islam schools of Law
and the full implementation of Seri.

Consequently, the political and social project of most Islamist move-
ments, perhaps even a synthetic form of clarity and understanding, is based

% Since then the same focused its scope to the social dimension and not so much to mysticism,
which became known as communities (cemaat).

® It would be one of the best examples illustrative of medieval Islam. The lawyer defended a little
success rigorism popular in his time, but in the late eighteenth century inspired social and political
action of Wahhabism, Saudi conservatism origin. Cfr. H. Loust. s.v. “lbn Taymiyya”, EI2, v. Ill, pp.
951-955.

7S.v. “al-Ghazali”, EI2, v. Il pp. 1038-1040.

8 An example can be seen in the political program conducted by ideologues like Abu A'la al-
Mawdudi in Pakistan with Jamaat-e-Islami or Sayyid Qutb in Egypt with the Muslim Brotherhood
(Saleh, 2007: 9-16). For an approach to the mentioned ideologues (Maududi, 1980) (Qutb, 2007).

9 S.V. "Salafiyya" ElI2, vol. Pp VIIl. 900-902.
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on the restoration of the first community of Medina,l® presented in the
discourse of political Islam as a community ideal documentary backed by
the Pact of Medina'! where it can visualize the relationships between mem-
bers of the community and those regarding the Christian and Jewish minori-
ties, reflecting the sense of fairness and respect that kept the community.
Hence, the need to reinterpret Islamic, stretching from personal relation-
ships to the political, social, cultural and economic, all adapted to the socio-
political circumstances of the moment, with a strong ideology based on the
struggle and contestation political content.

Also in general, understanding political Islam as a stream of contempo-
rary Islam, there are two different trends: (Lacomba, 2000: 86)

a) A “moderate”, also called ijwani (i1limli), represented by the “Society of
the Muslim Brothers”12 (Yama‘at al-liwan al-Muslimin) (Miisliiman birader-
lik), roots of contemporary political Islam, which during an initial devoted
period where their message and activism focus on the social and religious
field, for later in the second period, with an expansion focus on political
action.

b) Another “radical” (Radikal) or "revolutionary" (Devrimci), also known
in some cases as yihadi, inspired by the 1979 Islamic revolution in Iran
ended with the overthrow by force of Muhammad Reza Shah Pahlevi and the
subsequent establishment of the Islamic Republic of Iran under the leader-
ship of Ayatollah Khomeini.!3 This current of political Islam would be im-
plemented in a certain sense the term “pihad”, which, he would only misin-
terpreted as “holy war” being its most complex as Frangois Burgat amply

demonstrates.14

One might add to political Islam, the Islamisms, would not a homogene-
ous movement, mainly because the majority of Islamist movements main-

10°1(...) led by the Prophet Muhammad, and consists of the companions (sahaba), groups migrated

from Mecca (al-muhayiran), the rest of the Muslims (al-ansar) and the Jewish and Christian com-
munities of Medina" (Macias Amoretti, 2008: 47).

1 "(...) Where justice and peace reigned under the auspices of the commands of God contained in
the Koran, not only among Muslims, but also in relation to the ahl al-Kitab or People of the Book"
(Watt, 1968) .

2 The Muslim Brotherhood is a sociopolitical movement founded by Egyptian Hasan al-Banna’ in
1928. Many aspects in the History of motion are unknown, because, given the threat that came to
represent for the Egyptian regime and the subsequent repression, had to remain in hiding. The
essence of the message of the Muslim Brotherhood can be summarized as: believe that Islam is an
“order” (nizam) unmatched, as has been revealed by God, with a vocation to organize all aspects of
human life. Currently the movement issued by most of the Arab countries of the Middle East,
preaches a re-Islamization of society starting from the top, i.e. political institutions begun by a
return to Islamic orthodoxy. S.v. “al-lkhwan al-Musliman”, E/?, vol. Il pp. 1068-1070.

13 For an approach to Khomeini’s doctrine in government (Zubaida, 1993: 1-37).

14 Lexically “jihad” is the exercise of maximum effort to achieve a goal or reject something detesta-
ble. (...) In the “sharia”, “jihad” includes the supreme sacrifice to spread the word of Allah, to help in
their fight. (...) The main objective of "jihad" is eliminating oppression and injustice, to establish
welfare, justice and prosperity, and eliminate barriers to the dissemination of the truth" (Burgat,
2006: 129).
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tain a heterogeneous social base of militancy (Lacomba, 2000, 103-109). So
the diversity of groups, associations, parties and trends, is very broad and
often attempt to overcome any categorization, as we discussed earlier.
Meanwhile, the catalog of militants and Islamist movements, ideologically
speaking, is very varied trends occurring in Islamists who respond to the
Western view of conservative tendencies as both progressive and revolu-
tionary (Lacomba, 2000: 128). Therefore, a first approximation, political
Islam in its ideological aspect should not be considered synonymous with
the term “fundamentalist”.

The concept of "fundamentalism" (birlestiriciligi), which maintains a
Catholic nun, seeks faithful obedience to the doctrines and teachings of the
popes, i.e. the absolute return to Scripture as the sole basis that opposes the
reform of society fostered by the modern Catholic (French Revolution) and
expressed by the Second Vatican Council. So, the absence in Islam, a trend
monolithic interpretation of its regulations, its use would be inappropri-
ate.15

In regard to the term fundamentalism, Protestant theological home in
the United States, holding back to basics as the only starting point for re-
newal, or put another way, the claim to live under a waterproof version
their beliefs. According to Luz Gomez, Muslim scholars translated the term
fundamentalism I Islam by usuliya, which can be understood as radical
demand for a return to the wording of the first sources (usul), i.e. Quran and
Hadith, which ignore the principles of authority result of historical experi-
ence. For author, contemporary Islamic fundamentalism would primarily a
desideratum, arising from memories of a golden past, that of the dawn of
Islam, and the finding of an alignment present economic, political, cultural
and moral (Gomez, 2009: 117). This term itself could be comparable in the
Islamic realm, since, to give an example, both the Wahhabis (XVIII) as the
Muslim Brotherhood (XX century), have tried to build a reform based on the
literal application of sacred texts (Quran and Sunna), getting a conservative
and puritanical reform through a process of re-Islamization repressive
downward, in the first case, or reinterpreting them with the help of reason
(by a process of re-Islamization persuasive ascending), so we cannot deny
modernization like the first, but the Westernization as the evils of the Mus-
lim world from the corruption of the original message at the hands of West-
ern interference (political ideology, philosophy and science have contami-
nated Islamic legacy) destabilize pro models domination of some countries
over others. So if the intellectual training of fundamentalist, Islamist move-
ments and all the movements are Islamist fundamentalists and not all
Islamist movements would be expressed in the same way.16

Under this same approach, we find that among other trends in contem-
porary Islam, i.e.,, between the current pietism, which maintains a moraliz-

5 A review of the term can be found in (Elorza, 2009) (Tamayo 2009).
6 An approach to the term can be found in (Almond, 2003) (Tibi, 1998) (Kaplan, 1992).
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ing character towards establishing patterns of behavior in society and guide
their actions and, in some cases competition with institutional power, and
others, maintain their support. This trend combines the “preaching” with
the socialization of religious social values of Islam, especially for young, and
neofundamentalist (Lacomba, 2000: 16), unlike the traditionalist, looking
for a way to recreate origins for the present and the future. The theological
component of this current, in some respects, although supporters of the
return to the Qur’an text and the tradition of the Prophet, the field is limited
to moral and political action stipulated. Even they not renege of technologi-
cal modernity, but the inertia of tradition, closer to Western liberal reform-
ism. By contrast, the traditionalist (Martin Mufioz, 1999: 290), represented
mainly by cutting conservative ulema, promote the defense of traditional
values and maintain a notable Islamic social weight and large institutional
influence. In turn, they are against any proposed innovation for power or
society. In short, broadly represent the official Islam, where Islamisms are
linked to political and social changes that are exposed to Muslim societies.
This would be exemplified by the very founder of the Muslim Brotherhood,
the Egyptian Hasan al-Banna“ (1906-1949) closer to the figure of the politi-
cal activist than religious “preacher”.1”

Moreover, for Burham Ghalioun (Ghalioun, 1999) and Gema Martin
Muiloz (Mufioz Martin, 1999) the causes and factors involved in the creation
of the Islamist movements are very different, so an explanation would
multicasual (Lacomba, 2000 : 91), bringing together the vision mentioned,
all other causal explanatory theories, such as vision culturist and materialist
vision over other causal explanatory theories. For these authors, to which
are added, among others, Francois Burgat, John L. Esposito, Bruno Etienne
and Olivier Roy, the factors involved in shaping the Islamist phenomenon
would be of an economic, social, historical, identity, culture and politics.
Therefore, the explanation of the phenomenology of political Islam should
not only be based on the preponderance of some factors on others, like the
economist factor in the materialist approach to the breakdown of traditional
production models, oppression and social inequality produced by the model
of capitalist production’® or idealistic approach where rejection of moderni-
ty (¢cagdaslik)'® Western style would be reflected in the use of religion as a

Although he taught religious docent, he completed his education at the University of Dar al-‘Ulam,
in the faculty of technical and scientific studies, away from traditional education provided by
madrasas (madaris) and ‘ulim al-islam (Islamic Studies) provide by the University of al-Azhar in
Cairo, which belongs to the set of traditional Islamic institutions, denoting undoubtedly contempo-
rary Islamist militancy that would come from the area of the new spaces created to modernize
(failed) in the contemporary Muslim world, that is, among the urban middle class and academics
(Martin Mufioz, 1999: 292).

8 That Ideas it is in relation with theories of “unreal socialism” of Marx, based on the growth of the
productive forces (Taibo, 2009: 63).

1 There are two views about the Islamist phenomenon: it is a product of modernity proposed by
nation States in which Islamist movements try to Islamize modernity rather than modernize Islam,
and that this phenomenon is a reaction of the same (Martin Mufioz, 1999: 395-400).
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refuge identity to disputes and uncertainties of the modern world. There-
fore, and more frequently, the nature of the multicasual phenomenon would
have become an expression of the concerns of population, not only religious,
but also in the social and political participation.

The foundation of this multicasual argument therefore be that the ex-
pansion of Islamist movements is mainly due to the hegemonic model
crisis20 exported from Western modernity (Beck, 2001) to Muslim commu-
nities reflected in the rejection of the population not only the loss of national
cultural identity but also to the exclusion of the production model and the
failure of democratic institutions have not been able to integrate into society
in a common project. This would have suggested a real sense of rootlessness
against the idea of progress in its instrumental character. Thus, compared to
the state's inability to meet the needs of social justice and redistribution of
income and wealth of the population, with consequent inequalities (restruc-
turing) not only economic but also political and social, political Islam have
emerged as answer or even as a reaction to the lack of development that
challenge the monopoly of power of the elites.

Islamist movements are then understood as movements created in par-
allel to the process of modernization which opens to two possible interpre-
tations: first, that Islam provides a response to modernization islamization
it, i.e. ownership of it in the broadest sense of ideologically and methodolog-
ically concept. And second, that this appropriation is from a tradition rein-
terpreted and idealized (Lacomba, 2000: 89), adopting a totally opposite
position and the traditionalists but also contrary to low level, with the neo-
fundamentalists, since in some cases coincide in the rejection of the political
and cultural Westernization.

As a result of this and checking complexity between the fuzzy limits be-
tween them and other streams we would approach one of the main reasons
for the problems of “biased” vision in the West on the Arab and Islamic
culture in general and political Islam as a socio-political fact in particular
(Burgat, 2002: 34).

On the other hand, referring to the political characteristics of Islamist
movements and based on the premise that even Islam being a religion of
collective principles (Burgat, 2006: 34) would not be entirely a “political
religion” (Ayubi, 1996: 169), as yet elusive political model of State or Gov-
ernment, if established moral, legal and social (al-Raziq, 2007), it is note-
worthy that the various Islamist movements maintain large ideological and
methodological differences between. As it mentioned, depending mainly on
the historical situation and given political conditions in each country, as the
case of Turkey.

2 For an approach about the relationship between anti-globalization movements and Islamist
movements (Fowler, 1996).
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3. SPECIFICITIES OF POLITICAL ISLAM IN TURKEY:
OPPOSITION AND IDENTITY

In order to avoid falling into reductionism case studies own, in general,
where would which go beyond its diversity and modes of action, i.e., the
character of its institutional nature, Islamist currents can be linked to a
same historical link. Referring to the socio-historical conditions experienced
in recent years by the Arab countries and called for Muslims, the case would
be more representatives are the case of Turkey. In this country of Ottoman
heritage political Islam have been answer would have positioned against the
“un-Islamizatio” promoted by Mustafa Kemal, Atatiirk (and kemalism politi-
cal project), from the establishment of the Republic in 1923. This process of
“un-Islamization” was not in complete eradication of Islam as Atatiirk
established the conflict between modernization and religion in ignorance of
what he considered the “true Islam”, i.e. Islam must adapt to the circum-
stances and needs of the time, for among other things, be compatible with
science and modernity. Therefore, the reform of the secular kemalist regime
was based on religious affairs away from politics, did not seek a separation
of State and religion but a submission of the same by reason of State. There-
fore, and like most Muslim reformers of the time, several kemalist’s intellec-
tuals as Celal Nuri,2! boosted personal reasoning (ictihad) to achieve this
adaptation of Islam to the needs of a modern State.

In this sense, this new interpretation also sought a clear distinction be-
tween “Arab Islam” and “Turkish Islam” which was instrumental in building
the foundation of Turkish nationalism. To achieve a goal differential, among
other things, introduced new secularized institutions under the supervision
of the Directorate of Religious Affairs (Dinayet). One example was the new
Faculty of Theology opened in 1924, which highlighted the role of the schol-
ar Izmirli Ismail Hakki precursor of this new theology and secular national-
ist.

Moreover, the collapse of the Ottoman Empire (Devlet-i Aliye-i Osmani-
ye) (Osmanh Imparatorlugu) in 1923, staged in turn the decline of classical
Islamic state imperial court despite multiple and constant attempts at
reform.22 This also would drop the traditional political system called Islam-
ic23 suffer the same fate as other traditional political regimes imperial court

2Ls.v. “Djelal Nari lleri”, EP, vol. Il p. 1117.

22 An example of this was the Tanzimat reforms, or even the first Muslim constitution, proclaimed in
1876. For a review about construction of the Ottoman Empire (Landau, 2004:191) (Rubiol, 2004: 28-
30).

2 According to Abdallah Laroui within classical Arab state, walked side by side without integrate
social in heritance Arab Islamic utopian inspiration and rational Islamic organization, in clear
correlation with theorizing about power that makes lbn Khaldin (1332-1406) . The author con-
cludes that the Islamic state is based on the natural power (or gross, provided by barbarians), which
holds through the Sari‘a, the ratio of interest in the afterlife and this world in the guide on the right
track of men. Therefore, the natural power would not only be the foundation of it, but at the same
time would be his livelihood or historical basis and legitimacy (Laroui, 2001: 31).
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in Europe to contact with the “modernizing” novice reflected in the nation-
States that emerged after the time the Convention of Westphalia founded in
1648 and after the French Revolution of 1789.

The traditional immobility growing end of the Ottoman period led to Is-
lam, which had been formed ideologically as a reference of the historical
community, and not to be perceived as a “message” but the religious com-
munity had gradually become an individualist ethic conflict with the sense
of belonging to the umma?* or community of Muslim believers. The best
example of that modern Western concepts, in the vast majority of Muslim
countries, found no real resistance but rather produced a certain appeal, as
did the terms “equality” or “nationalism”, which is the Modern Ottoman first
political party, the Reform Party and Nationalist Union and Progress (Ittihad
ve Terakki Cemiyeti, ITC),2> better known as the Young Turks, an organiza-
tion of young middle-class intellectuals who became the largest political
organization created by the Muslims in the early twentieth century. They
would be subsequently rebel against the Sultanate Abdiilhamit Il waving
democratic and liberal ideas.

Regarding the creation of the nation-State after the era of colonization in
MENA region, in general terms, these arose after the wars of national libera-
tion against the European powers and their ruling elites, which acted as
engines of legitimation subsequently emerged schemes (Ayubi, 2000: 484-
487). They were, along with the modernization, progress and development,
the justification for the new leaders to get away from any political obligation
on their run, creating undoubtedly parental ties and economic convenience.
The Welfare State and the nation took precedence over individual rights
society (Martin Mufioz, 1999: 396),2¢ all under logic of domination and
control, i.e. submission of society to State power. Such a state order (Brichs,
2007) recommended the creation of a public sector cornered by the bureau-
crat bourgeoisie, which together with the distributive economy, spread
corruption throughout the system. This model annuitant is undemocratic in
its inability to bond with people (social contract) by obligations (taxes) it
would be more interested in maintaining their external partners in meeting
the needs of the population.

However, the defeat of the Arab countries in 1967 linked to internation-
al changes produced by the end of bipolarity in the 80s, led to the State
model of strategic rent without any remedy entered in crisis. The attempt at
democratization to the vulnerability of those schemes designed for the
survival of the ruling elite came to see them in the obligation of an electoral

24 |n the Ottoman case, the importance of individual freedom as envisaged in the West after the
French Revolution was in conflict with existing corporatist organization in the Empire and patriar-
chal and tribal structures in large parts of the territories thereof. S.V. “Othmamli” EF, vol. VIII, p.
190.

%5 S.v. “Yeni ‘Othmanlilar”, E?, Vol. XI, p. 330.

% |In many systems the stability and legitimacy determined based on a value system of postcolonial
(national) collective identity, Arabic in that case.
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alliance policy openness and integration into the national political game.

In the Turkish case specifically, Islamist movements, by offering an al-
ternative ideological state patronage, helped structure the national political
scene. “The Turkish Refah dissolved in 1998 under pressure from the army
despite having led a coalition government (1996-1997), appealed its disso-
lution before the European Court of Human Rights on behalf of Democracy,
and not to the popular masses. Two parties replaced it: the old guard found-
ed the Saadet Parti and reformers the Ak Parti, led by former mayor of
Istanbul, Recep Tayyip Erdogan, who is supported by the technocrats and
party cadres who have become pragmatic by experience specific municipal
management” (Roy, 2003: 41). Therefore, it is the political practice that
makes the democratic politicians and not the philosophical reflection.

Along with this, it should be noted, the role of the army, because of its
politicization during the decades of the 50s and 60s, that would have made
countries like Egypt, Algeria or Syria, maintain a role in the governance and
the nation-building, including in some cases, acting as sole actor cohesive
nationalist identity as in the case of Turkey after the death of Atatiirk in
1938. The mainstream Turkish political Islam should understand that in the
competition for state power was not enough to win elections. The competi-
tion for State resources, therefore, was not limited to political parties but
she could participate in capitalist actors and especially the military elite. The
constant banning Islamist parties in Turkey prone and successive military
uprisings and riots, highlighting the statement “virtual” in 1997, made it
known to the Turkish political parties from the Islamist trend toughest
opponent in the competition for power would be precisely the army (Brichs,
2008).

Moreover, in the field and non-Arab Islamic following the ideas of Olivi-
er Roy (Roy, 2001) and Gilles Kepel (Kepel, 2001) on the failure of contem-
porary political Islam commonly known in the West as more “radical” and
“revolutionary”, “Islamic Revolution”?? succeeded in Iran have achieved its
purpose of achieving political power, although the constant theocratic
regime would have become an authoritarian regime under exhaustion. On
the other hand, the singularities (Fuller, 2004: 193) of political Islam in
Turkey has followed different patterns (Ayoob, 2008: 94-98) dice in political
Islam in the Arab world,?® have been at least in the democratic political
practice field to join in 1973 and 1976 coalition government composed of
the Islamist-leaning political parties would achieve later and thanks to
another coalition carry Necmettin Erbakan, leader of a religious and politi-
cal leader of Islam traditional historical Turkish to become Prime Minister
of the Republic of Turkey. However, the subsequent and repeated military
interference in the political affairs of the government led to failure.

%’ For an approach about differences between the Turkish and Iranian modernity (Kamali, 2006).
2 An example of this can be seen in the loss of power to the ulema that were exposed during the
Kemalist regime (Cizre, 2008: 21).
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The reform and subsequent cleavage of Turkish political Islam led him
to victory again in the 2002 elections. The electoral victory of Adalet ve
Kalkinma Partisi (Justice and Development Party, AKP) of Racip Tayyit
Erdogan was based in part to the “moderation” of the political agenda (both
of the claims contained in it, the message and speech) that turn limited the
possibilities of further military intervention. Thus according to Rainer and
Hermann (Hermann, 1995: 22-23) among most notable specifics Turkish
political Islam would be those mentioned below:

3.1 SPIRITUAL SPECIFICITIES

During the second half of the twentieth century, modern political Islam
in Turkey has come a long way. It all started with the conservative revolt
(Karasipahi, 2009) of Turkish intellectuals against the secularization of
Atatiirk. The ideological vehicle of that revolt were tarikat or tekke (Verti-
gans, 2003: 79-80), a term directly related to Muslim mysticism that was the
name used to describe the steps taken by each of the Sufis in their mystical
ascent to God. Apparently, the truly distinctive and enriching Turkish Islam
is the plurality and variety of ways in which it manifests: Islam of the doc-
tors of the law, religious orders, popular Islam, political Islam, even Islam
singular and doctrinally marginal the Alevi.2® The funny thing is that the
relationship between these different types of Islam in modern times with
republican secularism, have been original synthesis, as the AKP, and ex-
traordinarily evocative own in an intellectual context usually marked by
pluralism and religious tolerance (Saurina , 2009). In this sense, one of the
features that define Turkish political Islam as unique is the enduring tradi-
tion of Sufism that has provided through Nakshibendi3? orders as a way out
of Islamic religious expression by blocking any hint of ideological radicaliza-
tion of Islamist movements. This is, therefore, another element that distin-
guishes the Turkish political Islam Arab political Islam in general,?! giving it
not only a mere religious affiliation but also culturally by reclaiming spiritu-
al and historical identity which will be compiled differentiated also in social
and political action.

3.2 SOCIO-HISTORICAL SPECIFICITIES

From 1945 until early 1995, the Refah Partisi (Welfare Party, RP) mo-
nopolized the use of Islamic ideology in the Turkish political scene. Moreo-

» Alevis are a heterodox religious community that emerged in the mid-twentieth century, classified
as part of Islam Shiite majority now in rural Turkey. His cult comes from pre-Islamic religious
practices of nomadic Turkmen tribes of shamanistic and animistic character. However, compared
with other Muslim communities there are significant differences in their beliefs, traditions and
rituals that give it secular and humanistic connotations (Shankland, 2003).

30'5.v. “Nagshbandiyya”, EI? vol. XII p. 934.

31 However, it should be noted, affiliation Sufi movements of some ideologues of political Islam and
Arabic, as in the case of Abd al-Salam Yasin, leader of the al-°Ald wa-I-lhsan (Justice and Spirituality,
JyE) (Macias Amoretti, 2008: 116-119).
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ver, the military coup of 198032 and the subsequent establishment of the
Constitution of 1982 ushered in the era considered “Ozal decade” (1983-
1993). Period that was conjugated sociopolitical and economic liberalism
(Mardin, 2003) with an Ottoman Islamic reading modernity (Moten, 1995:
138-145), so that Islam joined the Turkish nationalism. The military coup
found the ingredients in it, both political and cultural, of marriage between
Islam and kemalist ideology33 attempt creating a new Turkish-Muslim
identity synthesis (the pioneer in this practice was Alparslan Tiirkes in
nationalist field), following the coup that said, which occurred on September
12 of 1980,3* has been one of the official Turkish Islam references, i.e. an
Islam of “patriots” button against religious radicalism.

In relation to the above, political liberalism35 led the creation of new
spaces of opinion with several speeches, including intellectuals as Fethullah
Giilen (b. 1938), who has managed to realize this synthesis (Akgun, 2002) in
a movement/association, known as Hizmet (Yavuz, 2003), using the legiti-
macy provided by Islam to give the bourgeoisie political entity and thus
equated to the new consumer society. In turn, this movement shows espe-
cially the various associations and civil organizations of Islamic sensitivity,
but only to members of their own movement, the development of several
strategies to penetrate the State (as currently happens with the police)
(Ginés, 2012) and thus neutralize the secularist hostility toward Islam,
traditional culture and the Turkish-Muslim identity (Aras and Caha, 2000).

Since then, Giilen closer to conservative positions not emerged as rival
Islamist Refah. During the first period, was Nurcu movement of Said-i Nursi,
and later, the Cemaat Fethullahci, personified in the figure of Fethullah
Giilen (which embodies the adaptation of sociopolitical thought of Said-i
Nursi to a society postmodern and global), which synthesize another peculi-
arity of Turkish political Islam in the field of social action because its ideolo-
gy was attached to the synthesis of kemalist (nationalism) and Islamic
certain components (Rabasa, 2008: 37) all developed under a democratic
framework of pluralistic type social action through insistence on reform of
education and moral aspects. In this regard, Giilen also represents the only
modern example of expansion of an educational movement to regions

32 This pronouncement was justified for a possible “radicalization” of political Islam after victory of
the Islamic Revolution in Iran (Gundogan, 2003).

3 |n general, we can say that ideology (Kemalist) official of the Republic of Turkey was based on six
major principles known as the “six arrows” (Alti Ok). These principles are: Cumhuriyetgi (republican-
ism), Milliyetgi (nationalism), Halk¢r (populism), Devletgi (statism), Laik (secularism) and Inkilapgi
(reformism or nonviolent revolution) (Rodriguez, 2007: 63-64).

3 Following the referendum held in 2010, between various amendments to the 1982 Constitution,
one of them left without legal immunity to the military coup. They have also been several allega-
tions of attempts by the military to overthrow the current government of the AKP. (Iriarte, 2012)

3 (zal normalize political life after the military coup devolving power to society and removing the
ban on political activity that hung over the old leaders, as Erbakan. Also establish d'Hondt electoral
barrier (10% of votes for the entrance to the Parliament) to ensure political stability favoring large
parties.
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outside the religious sphere within a secular state (Tapper, 1991: 189-222).

Thus, another of the specificities of the Turkish political Islam would be
established on the basis that such efforts exerted political response from its
appearance against the regime and kemalist elites would not historically
marked by a process of colonization in which the “other” is the foreign
colonizers and therefore the “enemy” of social and moral values of Islam,
but rather, given the socio-historical context of modern Turkey, based on a
claim of Islam as an essential part of collective and individual identity of
vehicular susceptible modernity values science, technology and European
policy, and always based on their own cultural parameters, read Turkish.
Therefore, no one claimed both answering Islam against an “other”, but
rather a concerted and reconciling Islam with a collective “we”. However, in
the Turkish political and ideological system, the army is the element that
will certainly play the role of the “other” necessary to claim the “I” Islamist
political as can be seen in the discourse of Erbakan first and Erdogan then.

3.3 POLITICAL SPECIFICITIES

Undoubtedly, the charismatic figure of the Turkish Islamist move-
ment/associations, and therefore, mentor and principal Tayyip ideological
influence is represented by the Necmettin Erbakan (1926-2011) which
synthesizes the traditional type of Islamist idealism. Scientific occupation
devoted to the realization of literary short extension that made apology for
the Prophet and religion criticizing, among other things, the Christian char-
acter of the Zionist Freemason of Justice Party (AP), in power for that time.
The creation in 1969 of the National Order Party (MNP) happened in broad
terms as a logical consequence of the historical constant that is repeated in
Turkey from the sedentary Seljuk and Turkmen nomads: the confrontation
between the modern city, republican, secular and Westernized and the
traditional Anatolian Sufi towns.

Until mid-1970, in his many years as the Refah Partisi opposition had
been creating a real image of alternative power. However, a victory in the
elections of Refah could be grounds for the intervention of the military
justification save the Republic from a hypothetical theocratic regime in
Turkey. The conflict of kemalist establisment (Armed Forces, Bureaucracy
and Judiciary) with Turkish political Islam is a constant since the formation
of the Republic (balance of power). A new phase “denier” between the
political class and the Kemalist political Islam began when in 1980 the
bureaucrats and the military used as a weapon of political Islam dialectic to
reaffirm the belief that Islam was not part of the nationalist political identi-
ty. A third and final phase in this relationship is considered “inclusive”,
starts from the 90s as part of the establishment begin to view Islam as a
legitimate political system based on democratic shift toward pragmatism
conservative religious base not only in language but also in their political
(Muslim democracy), which in turn, is used to limit the power of the mili-
tary. All this surrounded by a network of resource competition as power
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explains the sociology of power (Brichs, 2008).

4. CONCLUSIONS

As noted above, if not easy to outline a definition of political Islam or Is-
lamist movements due to biased views and unfortunate occurrence of term
like “fundamentalist”, applied to Islamic realm with the complexity and scale
of the phenomenon itself is also undeniable accept no great difficulty to
define in political science at the Justice and Development Party (AKP) which
is perceived abroad as a moderate Islamist party while in Turkey is seen as
a party of Islamic origin. AKP members themselves are broadly defined as
“conservative Democrats” which integrates Western reductionist vision
shared with the kemalist military elite, i.e. Turkey categorically deny the
possibility of appealing to a religious ideological basis to exercise political
activity. The fundamental question lies in the question's title book of Olivier
Roy (Roy, 1992): Political Islam has failed? Perhaps the answer, as Brichs
Ferran demonstrated, is the failure to distinguish between Islam and Islam-
ists. But are the members of the Islamist AKP? Is AKP an Islamist party or /
and Islamic?

Furthermore, throughout the previous decade, concepts such as post-
Islamism focused the attention of much of the academic environment to the
historical development of Islamist movements. First, the agenda of the post-
Islamist political parties remains an active character (reformist), although
these agendas are composed of more modest goals than their predecessors,
such as the use of the concept of umma, which has become a motto for
internal use (considering that the Turkish Political Parties Act punishes any
references or religious affiliation with the immediate banning of the party).
Second, “the post-Islamists are creating a space de facto secular character
motivated by religious activism conduction, resulting in a clear distancing of
State [secular] and sometimes political issues in general” (Roy, 1999). So,
one of the big differences of the Turkish model compared to other countries
(especially Egypt and Tunisia) is that the resurgence of the Salafism and Sufi
brotherhoods, is seen as symptomatic of post-Islamism. Third, the post-
Islam implies a theological and philosophical reformulation. In order to cope
with the intellectual failure of political Islam, secular thinkers articulate
positions or apolitical (Lauzire, 2005: 241-243).

The identification of the AKP with a proposed “Islamic democracy” has
in turn provided a benchmark with the case of the German case of “Christian
democracy” which recurs repeatedly in an attempt to normalize the alleged
option of "Democratic Islam" AKP in Turkish political life. The AKP is un-
doubtedly the product of the evolution of Turkish Islamist parties and the
National Ideology (Milli Goriis) representing by the traditional political
Islam development in Turkey but managed to introduce the factors in the
democratic political system are the same that led to the progressive secular-
ization of its principles to meet the standards imposed by the kemalist
establishment/secularist (nationalism) as the foundations of “Islamic De-
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mocracy” (Lewis, 1994).

According to the tenets of Fuat Keyman (Keyman, 2010: 316-317) and
Hakan Yavuz (Yavuz, 2003: 221) AKP political strategy operates on four
principles: political reformism with a clear market orientation; philanthrop-
ic neoliberalism; act as a center-right party and a proactive foreign policy
(neottomanism). To which may be added that, immersed in the political
project of establishing the same end any ideological project reminiscent of
kemalist, which would not be anything other than the military, guarantors of
the secular Republic, as seen above.

The AKP's political pragmatism is the result of historical and ideological
experience of political Islam in Turkey and the current sociopolitical and
cultural situation, and secondly, it can be said that the AKP's political prag-
matism has led to widening of Democracy in Turkey, was not the result of
improvisation in Government. Thus, considering the history around the
ideological debates and identity from the Ottoman era, with Islam and the
nation as emblems sometimes opposing positions to the contemporary
period, and the emergence and evolution of a strong Islamist political
movement organized in Turkey, it can be argued that the ideological evolu-
tion and the AKP political action, as the last step in the development of
Turkish political Islam, are the result of an adaptation to the social and
political system of Turkey that has gone beyond a mere reading of concepts
and ideological arguments of each other, but, rather, has been to a true
understanding of the reality of Turkish and global historical moment, in
which the AKP, has found its place, relying, at the same time, the whole
experience of the Islamist movement until 2002, as well as a special ideolog-
ical synthesis that have amalgamated political experiences and religious
influences moral reference, with focus on Sufi inspiration nakgibendi of
some of the most influential politicians and ideologues of Turkish political
Islam, as we have seen. This statement on the achievement of a new political
space by the AKP, would also serve to explain, in the same way, the causes of
project failure of political Islam in Turkey before AKP, personified in the
figure and the ideological and political work of Necmettin Erbakan.

The AKP's political project has an international dimension unpublished
pretending to be, at once, legitimizing and guarantor of democratic stability,
thirdly, there is a clear intent implicit in the AKP government, beyond the
declared policy objectives and within of what constitutes a call, also loaded
with pragmatism, to search for a new space for regional and international
leadership, to overcome, without breaking them, the traditional Turkish
cooperation partnerships with the United States, Israel and the EU, in order
to increase their prominence and relative autonomy of the country in rela-
tion to other powers in the region. That is, rather than a symbolic break with
the past (represented by reference to the Ottoman Empire), the AKP gov-
ernment to develop a new shift in tactics but with the same goal: to make
Turkey's active and influential actor in the new field of international rela-
tions, multipolarity, taking a seat at the table where the problems are solved
(neottomanism). It can be concluded that this international role, aspiration
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extracted from Erdogan's political discourse, it is a simple matter of agenda,
but would help improve the spaces of freedom and democracy in the coun-
try, as international attention and consideration of Turkey element to take
into account, would help develop a climate of political stability in the coun-
try, leaving less chance right around the old ghosts coup. In the same way,
the consolidation of political normalcy would also help to give greater
legitimacy to the political project of the AKP and to consider, both internally
and externally, as a solid and serious political player.
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TURKIYE’DE TEK PARTI YONETIMINDE
RESMI-DINI NESRIYAT

Hicret K. TOPRAK
Hacettepe Universitesi Tarih A.B.D. Doktora Ogrencisi

Ozet

Cumhuriyetin kurulus yillarinin tarihi, yeni devletin Islam’a ve Islami ku-
rumlara iligkin tasavvur ve fikriyatin1 ortaya koyan zengin bir arastirma alan
sunmaktadir. Tevhid-i Tedrisat Kanunu’'ndan dil devrimine; Tekke, Zaviye ve
Tiirbelerin kapatilmasindan Tiirkg¢e ezan diizenlemelerine kadar bir dizi radikal
reformla hayata gecirilen bu tasavvur ve fikriyat, 6zellikle son donem Osmanl
ve erken donem Cumhuriyet dinf yayinlari tizerinden biiytik 6l¢iide izlenebilir.

Bu bildiride, Tiirkiye Cumhuriyeti'nde erken dénem din politikalarinin na-
s1l bir diislince diinyasinin iiriinii oldugunu agiga ¢ikarmaya yonelik olarak ku-
rulus déoneminin yonelimleri, resmi devlet yayinlari iizerinden takip edilmekte-
dir. Yani sira, kurucu segkinlerin “laik” ve “asri” bir devlet ve toplum yapisini
yerlestirmek lizere aragsal bir rol ytliklemis oldugu s6z konusu yayinlarin, bu

beklentileri ne 6l¢tide karsilamis oldugu da tartisiimaktadir.

Anahtar Kelimeler: Dini nesriyat, resmi nesriyat, Diyanet, Tek Parti Yone-
timi.

Official-Religious Publication During the Republican Populist Party Period
of Turkey

Beginning years of Turkish Republic introduces a wide research area on es-
tablishment of the new state‘s thought and comprehension about religion and
its institutions. This thought and comprehension; which was implemented by a
range of radical reforms including the legal regulations on Unification of Educa-
tion, Language Revolution, Closure of Lodges, ‘Zawiyas’ and Mausoleums, im-
plementing Arabic ‘Azan’ in Turkish; specifically could be determined by ob-
serving the religious publications during the last period of Ottoman Empire and
early republican years.

In this presentation, aiming to reveal the world view and vision composed
the religious politics during beginning years of the Republic, intentions in this
period are observed over official publications. Besides, to what extent these
publications; which the founder elites featured an instrumental role for estab-
lishing a “secular” and “contemporary” state and society structure, met these
expectations is discussed.

Key words: Religious publication, official publication, Department of Reli-
gious Affairs, Single Party System.

Tek Parti yonetimi, Cumhuriyet Tiirkiye’sinde kendine 6zgii uygulama-
larin hayata gecirildigi bir dénemi yansitmaktadir. Bu donemde hayata
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gecirilen koklii reformlar araciligiyla, toplumun “ulus devlet” modeline
uygun olarak tanzim edilmesi amaglanmistir. Yer yer radikal dontisim
formlariyla biitiinlesmis reformlarin kitleselleserek popiiler hayatin derin
zihniyet yapilarina doéniistiirilmesinde, matbuat dlemi 6nemli ve ciddi bir
katki beklentisiyle 6ne cikmaktadir. Kisaca matbuat alemine yiiklenen islev
reformcu pratiklerin daha genis bir sahada kitlesellesebilme potansiyelin-
den beslenmektedir. Bu baglamda temel toplumsal driintiiler arasinda belki
de en baskin 6ge olan dinin yeni toplumsal muhayyile i¢cinde nasil sekillene-
cegi hususunda miinhasiran dini nesriyata ¢ok agirlikli gérev ve misyonlar
atfedilmektedir.

Tek partili sistemler, 6zellikle gectigimiz yiizyilin baslangic dénemlerine
iliskin diizenleyici bir fenomen olarak dikkat ¢ekmistir. Otoriter ve baskici
karakterleriyle dikkat ¢ceken bu sistematik, devrimlerin toplumla bulustu-
rulmasinda devletin yegane araci olarak uygulamaya konulmustur. Siyaset
felsefesi ve sosyolojisinin bugiin bir hayli sorunlu buldugu bu yapi, Tiirk
modernlesme politikalarinda siklikla korunan yeni bir siyasi diizenegin
pargasi olarak 6ne ¢ikarilmistir.

Ozellikle gectigimiz yiizyilda farkhi érnekleriyle varh@m siirdiiren tek
partili sistemlerin demokrasi agisindan bir “parti sistemi” olup olmadiklari
tartisilmistirl. Cogunlukla cagdaslasma siirecinin baslangicinda goriilen ve
mubhalefet partilerinin bastirilmasi ya da bunlara hi¢bir kosulda yer veril-
memesi seklinde tezahiir eden bu sistemler, “geri kalmis tilkeler”de genellik-
le demokrasinin ve “uygarca bir yasam”in yolunu a¢mak iizere gecici bir
kopri olduklarini iddia etmislerdir2. Toplumun ideal diizeyde demokratik
diizeni stirdiirebilme yetenegine heniiz sahip olmadigi, dolayisiyla yeterli
bir olgunluk seviyesine ulasamamis toplumlarda tek partili yasam tercihinin
pekald makul ve makbul olabileceginin savunuldugu bu argiimandan hare-
ket edildiginde, Cumhuriyet rejimi de ayni1 sekilde toplumun modern olanla
bulusturulmasinda etkili bir yol ve yontem olarak tercih edilmistir. Bu tiir
sistemlerde ¢ogunlukla 6zgiirliikklerin éniinde hukuki bir engel bulunmadig:
halde, gerceklestirilmesi gereken “yiiksek bir ideal” ugruna bazi hiirriyetler
gecici olarak devre dis1 birakilmis (rafa kaldirma), bu baglamda “séziimona”
muhalefet partileri de ancak mevcut idealleri paylastig1 6l¢iide sistem icinde
varligini siirdiirebilmislerdir.

Bu cercevede Tek Partili yillarin totaliter ya da demokratik olup olmadi-
g1 da pek fazla bir anlam tasimamaktadir. Ciinkii uygulama siireglerinde

! Duverger’ye gére tek parti ydnetimleri, Partiye dayal diktatorliik olup yeni bir siyasal sistem teskil
eder. Buna gore “tek parti sistemi, demokrasi gergevesi icinde dogmus olan genel bir yontemin
(siyasal parti yonteminin) diktatérlige uydurulmasindan baska birsey degildir.” Maurice Duverger,
Siyasi Partiler, istanbul: Bilgi, 1974, s. 335.

2 Tungay’a gére, “Cogu tek parti sisteminin kurulusu, cagdaslasma siirecinin baslangic déneminde
gerceklesmistir. Daha ileriligi temsil eden tek partinin hedefi, bu durumlarda ortadan kaldirilacak
geleneksel bir segkinler grubu, ¢agdaslastirilacak bir geleneksel kitle ya da boyunduruk altinda
tutulacak daha az cagdas “asagl” bir irktir”. Mete Tungay, Turkiye Cumhuriyeti'nde Tek Parti
Yénetiminin Kurulmasi (1923-1931), istanbul: Tarih Vakfi, 2010, s.7.
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toplumun doniistiiriilmesi fikriyatinda temel belirleyici nosyon, hayatin laik
ve modern bir cercevede biitiiniiyle devletlestirilmesidir3. Nitekim yeni
Tirkiye'nin kurucular1 da, top yekun bir zihniyet doniisiimiiniin belli bash
etaplarinda yeni bir dil, tarih ve ulusun kurucu kaliplarin1 tretmek icin
adeta “tarihi sifir noktasindan baslatmak*” tizere harekete gecmislerdir. Tek
Partili yillar siiresince gelenege ve gelenek dolayiminda “geriligi”, “cehaleti”
temsil eden baslica kurumlara karsi girisilen koktenci miicadele, esas olarak
bu baglamda genisleyerek ¢ogalan yeni bir medeniyet krizinin de habercisi
olacaktir. Ciinkii bu tiir miidahalelerle gerceklestirilen diizenlemeler sonug-
ta toplumun kok tasavvurlarimi altiist etmekte ve medeniyet krizi boylece
acgiga cikmaktadir. Osmanli Devleti'nin son iki yiizyilini da icine alan bu kriz,
Cumhuriyetle birlikte gerileme ve ¢okiisiin sorumlusu olarak geleneksel
kurumlari hedef gosteriyordu. Boylece geng Cumhuriyet, gelenekle baglarin
koparmay1 basardigi olciide ancak “muasir” medeniyetlerin seviyesine de
ulasabilecekti.

&

Islam ise bu ideallerin en énemli ve en hassas “ayak bagi”’ni ifade etmek-
teydi. Zira geleneksel Osmanli toplumunda islam, toplumsal hayatin biitiin
toplumsal hayati biitiin boyutlariyla kavramis ve kusatmis durumdaydu.
Tam da bu sebeple, devrimleri yiireklilikle benimsemesi beklenen halk
kitlelerinin, gelenekteki iddialarindan vazge¢mis, bunun yerine giiniin
kosullarina uygun ve yeni devletin ladini icraatlarin1 mesrulastiracak yeni
bir din anlayisini icine sindirmesi gerekiyordu>.

Ulusal Kurtulus savasi sirasinda ayni amag¢ ugrunda birlesmis, ancak
birbirinden farkli ideallere sahip gruplarin olusturdugu I. Meclis’in aksine,
II. Meclis’le (TBMM) birlikte artik belirli bir amag¢ ve hedefe yonelik olarak
sistemli bir sekilde gercgeklestirilen inkilaplar kismi ¢atisma ve uyusmazlik-
lar olsa da, kararl bir sekilde hayata gecirilebilmistir.

Bu donemde bir yandan devlet ve toplum diizenini laiklestirmek tizere
hayata gecirilen radikal uygulamalar gelenekten esash kopuslar yaratirken;
Obilir yandan yeni rejim icin elverisli bir din anlayisinin insasina yonelik
adimlar da atilmaktadir. Dini yayinlarin biitiin bu uygulamalar i¢inde ne tir
bir islev gostermis oldugu konusu ise, birkag yetkin ¢alisma disinda, bugiine
kadar akademik calismalarin ilgi alanindan uzak kalmis gibi gériinmekte-

3 Ornegin, Duverger’ye gore Tiirkiye’de tek parti ydnetimi, gerek felsefesi gerekse yapisi bakimindan
totaliter degil (demokratik) (olup), cagdaslasmayi dnleyen baslica engele (islam’a) karsi, Batililasma-
yi gergeklestirmeye galisan, “6zlinde pragmatik” bir yonetimdir. Bkz. Duverger, s. 359.

4 Geoffrey Lewis, Trajik Basari Tiirk Dil Reformu, istanbul: Paradigma, 2007, s. XXVIII.

5 Laiklik kavrami icinde strdiiriilen tartismalarin 6ziinde, dinin geleneksel fonksiyonlarinin da biiyiik
olglide geriletilmesi ve bireylerin vicdanlarina teslim edilmesi yer almaktadir. Bu yeni yapilanma
icinde bireysellige ve kisitlanmis bir toplumsal mevcudiyete mahkum edilmis bir dini hayatin her
seye ragmen gozlenmesi, denetlenmesi ya da yeni rejimin hissiyatina uygun bir sekilde yeniden
yapilandiriimasi higbir sekilde ihmal edilemezdi. Nihayet bu beklentilere uygun olarak devlet, din
alanina iliskin dizenlemelerde 6zgiin bir fonksiyon icra edebilecegi beklentisiyle Diyanet kurumunun
ihdasina ihtiyag duymustur.
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dir¢. Oysa basta Diyanet Isleri Reisligi olmak iizere dénemin devlet kurumla-
r1 marifetiyle nesredilen dini yayinlar tlzerine yapilacak ¢6ziimlemeler,
sadece bu diizenlemelerin bir pargasi olarak s6z konusu yayinlarin katki ve
islevleri konusunda degil, ayn1 zamanda bu dénemde dine ve dini hayata
yonelik diizenlemelerin arka planindaki zihniyet diinyasinin anlasilmasi
konusunda da 6nemli katkilar sunabilecektir.

Dénemin kendine has din ve laiklik politikalarinin, her seyden dnce dini
nesriyati gerek nicelik gerekse icerikleri bakimindan ciddi bir denetim ve
daralma ile karsi karsiya birakmis oldugu bilinen bir husustur. Bu bakis
acisinin  gorece zayifladigt 1943 yilinda bile Dahiliye Vekaleti Matbuat
Umum Miidiirii Vedat Nedim Tor, dini nesriyata iliskin bakis acisini soyle
tarif edecektir:

“Bizler ne sekil ve ne surette olursa olsun memleket dahilinde dini nes-
riyat yapilarak dini bir atmosfer yaratilmasina ve genclik icin dini bir zihni-
yet fideligi viicuda getirilmesine taraftar degiliz”.?

Rejimin baslangi¢tan itibaren kararli bir sekilde hayata gecirdigi inkilap-
lara yonelik dinsel muhalefeti® bastirmak lizere uygulamaya koydugu radi-
kal tedbirler?, sinirh ve giidiimlii bir yayin 6zgiirliigiine ancak firsat vermis-
tir. Bu atmosfer icinde resmi yayin pratiklerinin disinda kalan dini negsriyat
siki bir takip ve denetime maruz birakilirken, rejimin kendi denetimi altinda
ve sinirlari kendisi tarafindan belirlenmek kosuluyla yeni bir din tasavvuru-
nun resmi kurumlar aracilig ile liretilmesine agirlik verilmistir. Bu sebeple
1950°li yillara kadar dini nesriyatin énemli bir b6liimii resmi yayinlardir.

Esasen ister dini ister ladini olsun, ddnemin resmi nesriyati genel olarak
tarihsel ilhamin Tiirk kiiltir geleneginden alan, gelecek ufkunu ise Batili
toplumlarin halihazirdaki miiktesebatinda arayan gen¢ Cumhuriyet'in
modern literatiiriinii olusturmak tlizere seferber edilmistir. Buna goére “Garp
kiiltiir ve tefekkiir camiasinin segkin bir uzvu olmak dileginde ve azminde
bulunan Cumhuriyetgi Tiirkiyel9” de, “milli kiiltiirii inkisaf ettirecek eserlerin

® Bkz. ismail Kara, (“Cumhuriyet Tiirkiyesi’nde Dinf Yayinciigin Gelisimi Uzerine Birkag Not”, Toplum
ve Bilim, S.: 29-30, 1985) ve Necdet Subasi (“1960 Oncesi islami Nesriyat: Sindirilme, Tahayyiil ve
Tefekkiir”, Modern Tiirkiye’de Siyasi Diisiince, Islamcilik, C.Vl, istanbul: iletisim, 2005) bu konu
etrafinda degerlendirilebilecek ¢alismalarinda dénemin ruhunu tartismaya agmaktadir. Kara,
devletin din konusunda ortaya koydugu dini nesriyata odaklanirken, Subasi sivil toplumun dinf
refleksleriyle yayinlari arasinda baglar kurmaktadir.

7 Kara, s. 154.

8 Seyh Sait isyani (1925), izmir Suikasti (1926), Menemen Olayi (1930) gibi.

° Bu tedbirler igin yayin 6zgirligi agisindan en kapsamli sonuglari Takrir-i Stikun Kanunu dogurmus-
tur. Kanunla birlikte dinsel muhalefetin baglica yayin organlari kapatilmis, belli bagli aktorleri ise siki
bir takip altina alinmistir. Bu donemde kayda deger dinsel muhalefetin en énemli yayin organlari
Sebiliirresad, Hareket Dergisi, Risale-i Nur ve Biiyiik Dogu’dur. Bkz. Necdet Subasi, “1960 Oncesi
islami Negriyat: Sindirilme, Tahayyiil ve Tefekkiir”, Modern Tiirkiye’de Siyasi Diisiince, Islamcilik,
C.VI, istanbul: iletisim, 2005, s. 217-231.

10 Maarif Vekili Hasan Ali Yiicel, Birinci Tiirk Negriyat Kongresi Agilis toplantisinda yaptigi konusmada
devamla yeni Turkiye'nin “medeni diinyanin eski ve yeni fikir mahsullerini kendi diline ¢evirmek ve
dlemin duyus ve diisiiniisi ile benligini kuvvetlendirmek mecburiyetinde” oldugunu ve bu mecburiye-
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nesri’ne agirhk verilmis, her alanda Bati kaynakl kitaplarin dogrudan
dogruya terciime edilmesi veya bunlarin érnek olarak alinmasi istenmistir?®.

Maarif Vekaleti tarafindan nesredilen dini muhtevali kitaplar bu idealle-
ri en iyi sekilde yansitan eserler olmustur!2. Ornegin, bu dénemde nesredi-
len Din dersi kitaplari konusunda daha ayrintili incelemelere ihtiya¢ duyul-
makla birlikte, Cumhuriyetin ve laikligin din agisindan mesrulastirilmasina
yonelik anlatilarin bu kitaplarda olduke¢a basitlestirilmis bir sekilde yer
almis olmasi 6nemli bir gostergedir. 1920°li yillarin sonlarinda Abdiilbaki
Golpinarli tarafindan hazirlanan ilkokul {liglincli ve besinci sinif din dersi
kitaplarinda, rejimin ve laiklik uygulamalari icin dinsel bir mesruiyet zemini
olusturulmakta; adeta Islam, rejimin esashi bir unsuru ve parcasi olarak
gosterilmektedir. Bu kitaplarda

“Cumhuriyet hiikiimetinin politikalarinin Hz. Muhammed’in biraktigi
modelin yolundan gittigi..bagnaz ve sahtekar dindarlarin kendi 6zel ve
ziimrevi ¢ikarlarindan 6tiiri milletin ilerlemesine engel olmaya ¢alistikla-
r..ancak Hz. Muhammed’'in yolundan giden Mustafa Kemal'in basarili
oldugu...Cumhuriyet hiikiimetinin aslinda islami devlet yonetimini ve Pey-
gamber tarafindan 6gretildigi sekliyle Tanri'nin gergek dinini diriltmek icin
gayret ettigi”13

gibi anlatilara yer verilmistir.

Vekaletce nesredilen terciime eserler arasinda ise, belki de en dikkat ce-
kici olani, bugilin de akademik literatiirde sik sik basvurulan ve Avrupali
sarkiyat¢ilarin olusturdugu uluslararasi bir komisyon tarafindan hazirlan-
mis olan Encyclopedia of Islam** olmustur. Ceviri makalelerin yani sira, ayni
bilimsel zihniyet icinde kalmak kosuluyla, mevcut makalelerin gdézden
gecirilerek ve yenileri eklenerek hazirlanmasi amaglanan ansiklopedi,
ozellikle Esref Edip basta olmak iizere dénemin Islamci aydinlar: tarafindan
Islam’1 temelden yikma amaci tasiyan misyoner bir ¢aba olarak goriilmiis-

tin kendilerini genis bir terceme seferberligine davet ettigini kaydediyor. Bkz. Birinci Tiirk Nesriyat
Kongresi (1-5 Mayis 1939) Raporlar, Teklifler, Miizakere Zabitlari, Ankara: Maarif Vekilligi, 1939,
s.12.

M Birinci Tiirk Negriyat Kongresi, s. 114-6.

12 By dénemde cocuklara yonelik resmi nesriyatta “Tiirk inkilabinin biy(ikligiini tebariiz ettirecek”,
“saltanatin ve hilafet miesseselerinin yaptiklari zararlari, bunlarin nasil kaldirildigini ve Cumhuriyet
rejiminin ne gibi zaruretlerden dogdugunu”, “Tirkiye’de din ve diinya islerinin ayrilmasi, ilmf
zihniyetin inkisafina engel olan medrese, tekke gibi geri miesseselerin kapatilmasi, falcilik, Gftirik-
culik gibi batil hurafe kaynaklarinin kaldiriimasi seklindeki inkilap hamlelerini tebariiz ettirecek”
eserlere agirlik verilmesi istenmistir. Bkz. Birinci Turk Nesriyat Kongresi, s. 82-3.

3 Muallim Abdiilbaki, Cumhuriyet Cocugunun Din Dersleri, istanbul: Kaynak, 2005, s. 50-51, s. 65-71,
s. 89-91'den Amit Bein, Osmanli Ulemasi ve Tiirkiye Cumhuriyeti Degisimin Failleri Gelenegin
Muhafizlari, istanbul: Kitap, 2012, s. 157. Bu minvalde disiinceler, 6zel yayinlar araciligi ile de
dillendirilmistir. Bu donemde 6zellikle Cumhuriyetin inkilaplarini ve kazanimlarini hararetle savunan
pek ¢ok kitap kaleme alinmistir. Ornegin bkz. Esat Sezai Suinbiilliik, “islamda Dérdiincii Cumhurreisi
Hazret-i Ali”, Hakka Dogru, 6/138, 20 Ekim 1949.

14 Bernard Lewis, Modern Tiirkiye’nin Dogusu, Ankara: TTK, 2000, s. 413.
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tiirl5, Bu aydinlarin bazilar, ansiklopedi aleyhinde nesredilen pek ¢ok
yazidan sonra 1940 yilinda, Tiirk Islam Ansiklopedisi adinda alternatif bir
ansiklopediyi yayinlamaya baslamislardir. Yayin émrii uzun olmasa da B.
Lewis’e gore bu ¢ikis, laik rejim karsisindaki dini muhalefetin ilk agik gos-
tergesi olmustur?e.

Vekalet ayrica bazi klasik eserlerin nesrini de saglamistirl’. Seckide
ozellikle Turk kultiiriinii temaytiz ettirecek eserlere agirlik verilmis?s, ayrica
bu secki icinde sinirh sayida olmakla birlikte baz biiyiik islam diisiiniirleri-
nin klasiklesmis eserleri de yer almistir?®.

Devlet eliyle gerceklestirilen nesriyat icinde dini hayatin diizenlenmesi-
ne iligkin en radikal teklif ise; 1928 yilinda islam’da reform meselesini ele
almak ve somut éneriler sunmak iizere Dariilfiinun ilahiyat Fakiiltesi hoca-
lar120 tarafindan hazirlanarak Maarif Vekaletine sunulan Dini Islahatin
Esaslart Hakkinda Layiha olmustur. Bu layihada dinin bilimsellestirilmesi ve
ulusallastirilmasi gereginin yanisira degisime ayak uydurmanin zorunlulu-
gunun alti cizilirken; 6ne siiriilen somut reform teklifleri arasinda dini
ritiiellere ve ibadet mekanlarina iliskin olduk¢a marjinal kabul edilebilecek
birtakim teklifler de yer almistir. Bu teklifler arasinda “tapinmanin bigimi”,
“dili”, “gériiniisi” ve “ideolojisi” basliklar1 altinda tapinaklarin temiz, gezin-
meye deger ve iclerine siralar konularak oturulacak bir sekilde olmasi,
elbiselikler yapilmasi, temiz ayakkabilarla girilmesi; goriiniis bakimindan
tapinaklarin giizel ve costurucu olmasi, usule uygun séylemeye yetenekli
miiezzin ve imamlar yetistirilmesi, tapinaklara miizik aletlerinin girmesi,

> Ornegin Esref Edib (Fergan)’in bu konuda yazdigi risale icin bkz. [slam Ansiklopedisinin ilmi
Mahiyeti Hakkinda, istanbul, 1941.

16 Lewis, B., s. 413.

7 Hasan Ali Yticel'in, ddnemin Maarif Vekili olarak Birinci Tiirk Nesriyat Kongresi Acilis toplantisinda
yaptigi konusmada, “ge¢mis asirlardaki ilim ve san’at adamlarimizin bliyik kiymet tasiyan eserlerin-
den ve tarihimizi, kiltirimizi aydinlatan esas kaynaklardan yarinki nesillerin dogrudan dogruya
faydalanmalarina artik imkan kalmadigi malumunuzdur. Onlari bu degerli eserlerden mustagni
sayabilir miyiz ve mahrum etmeye génliimiz razi olur mu? Buttin bunlari nasil ve ne sekilde bir plan
yaparak dogrudan dogruya istifade edilebilecek bir hale getirmeliyiz?” sorusunu soruyor olmasi
anlamhdir. Bu kongrede 800 kadar klasigin terciime ve nesir karari alinmistir. Bkz. Birinci Negsriyat
Kongresi, s. 12.

18 Birinci Tiirk Negriyat Kongresi, s.275-334.

19 Maarif Vekaleti’nin Sark klasikleri bashgi altinda yayinladigi eserlerin paradoksal bir sekilde 6nemli
6lciide bir boslugu doldurdugu bile sdylenebilir. ibn-i Haldun, Farabi, Molla Cami, Siihreverdi ve
Firdevsi gibi islam disiincesinin énde gelen simalarinin eserlerinin de yer aldig seckide 6zellikle
tasavvuf eserleri olmak iizere, islam medeniyetinin dne cikan simalarinin eserlerinin Tiirkgelestiril-
mesi, din dilinin bastiriimasina yoénelik girisimlerin azaltiimasinda ciddi bir katki olarak dikkat
¢ekmistir. Kara, Vekaletin nesrettigi 800 civarindaki klasik eser arasinda 39 adet Sark klasigi tespit
etmistir. Bkz., s. 169.

2 M. Fuad Képrili baskanhgindaki komisyonda Ismayil Hakki Baltacioglu, izmirli ismail Hakki, Halil
Halit, Halil Nimetullah (Oztiirk), Mehmet Ali Ayni, Serafeddin (Yaltkaya), Arapgirli Hiizeyin Avni,
Omer Hilmi (Budda), Yusuf Ziya (Yériikan), Babanzade Ahmet Naim ve Ferit Kam da yer almiglardir.
Yusuf Ziya Yériikan daha sonra 1947 yilinda islam-Tiirk Mecmuasinda raporun biitiin kurul tarafin-
dan onaylanmadig, zira igeriginin tam olarak bilinmedigi agiklamasinda bulunmustur. Bkz. “Dini
inkilap ve Islahat Hakkinda”, 1947, 11/73.
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dinsel miizik niteliginde ¢agdas enstriimantal miizige yer verilmesi; Tiirk
biiyiiklerinin resimlerinin asilmasi, ideolojik olarak hutbelerin igeriklerinin
dogrudan dogruya dinsel deger ve felsefi nitelik tasimasi yer almistir. Ayrica
yeni bir din edebiyat1 ve felsefesi olusturulmasi gerektigi de ifade edilmis-
tir2l. Bu ¢ok tartismali beyanname fiilen hayata gecirilmese de, biiyiik yanki
uyandirmistir.

Ozellikle halk dinselligini bicimlendirme konusunda yeni bir misyon iist-
lenmis oldugu anlagilan Diyanet isleri Reisligi nesriyatinin ise, dénemin
diger yayinlari ile karsilastirildiginda, geleneksel miiktesebatla adeta siki bir
hesaplasma i¢inde goriinen resmi nesriyat icinde olduk¢a naif bir cizgide
konumlanmis oldugu séylenebilir.

Diyanet Isleri'ne verilen ilk nesriyat gérevi, kurumun bugiin de en
o6nemli nesriyat1 olarak goriilen Hak Dini Kur’an Dili isimli tefsir ¢calismasi-
dir. Bu dénemde yogun bir nesir faaliyeti olarak dikkat ceken Kur’an’in
Tiirkcelestirilmesi ¢abalariyla?? birlikte degerlendirildiginde, resmi nesriyat
icinde oOnceligin Kur’an'in terciime ve tefsirine verilmis olmasi iizerinde
bilhassa durmak gerekir. 1925 yilinda II. Meclis’in aldig1 kararla Kur’an’in
terciimesi gorevi Mehmet Akif’e, tefsiri ise Muhammed Hamdi Yazir’a veril-
mistir23. Ayrica yeni bir hadis kiilliyatinin?# terciimesi ile birlikte Diyanet
Isleri Reisligi biinyesinde bir yayin dairesi kurulmasi karari da alinmistu.

Kur’an’in terciime edilmesi meselesi, 6zellikle Tiirkce ibadet konusuyla
iligkili olarak Osmanlinin son doénemlerinden itibaren tartisimistir. Ali
Suavi, Hocazade Mehmet Ubeydullah ve Ziya Gokalp gibi aydinlarin ibadet
ve Kur’an dilinin Tiirkce olmasi yoniindeki goriisleri, Cumhuriyet'le birlikte
hem resmi hem de gayri-resmi olarak daha belirgin bir sekilde savunulmus-
tur. Rejimin dinle kurdugu iliskiyi acikca sorunlu bulan islamci aydinlar ve
geleneksel ulema Kur’an’in terciimesi meselesine, yeni bir din yorumunun
ikame edilmesi ve Tiirkce namaz uygulamasina kaynaklik etmesi endisesiyle
kars1 cikmislardi?s. Bununla birlikte terciime konusunda, rejime sadakatle-
rinden ¢ok ilmi yetkinlikleri ile taninan Elmalili Hamdi Yazir ve Mehmet
AKkif'in tercih edilmesi, bu endiseleri ortadan kaldirmaya yonelik olarak
disiiniilmiis olmalhdir. Nitekim Mehmet Akif’in baslangicta tstlenmis oldu-
gu Kur’an terclimesi gorevinden, laiklikle ilgili giderek daha kararli adimla-
rin atildig: siire¢ icinde vazge¢cmesi, gerekce olarak da, yillar sonra ortaya
¢ikan bir hatirata gore “terciimenin giizel oldugu, ancak onu namazda okut-
maya kalkarlarsa Allahinin ve Peygamberinin yiiziine bakamayacagini” ifade

2 Bkz. Osman Ergin, “Dini Islah Beyannamesi” Tiirk Maarif Tarihi C.V, 1970, 5.1935-6.

22 Bu dénemde kisisel olarak birgok Kur’an terciimesi de yapilmistir. Bunlar icinde en dikkat cekici
olani, Fransizca eski bir terciimenin Gzerine bina edilmis oldugu daha sonradan anlasilan Cemil Said
(Dikel)'in Tiirkge Kur’an-i1 Kerim'i olmustur.

3 vakit, 12 Mayis 1926.

2% Sqhih-i Buhari Muhtasari Tecrid-i Sarih Tercemesi adiyla basilan eser, . Zebid’nin, Sahih-i Buhari
(IX. yy.)’den derleyerek hazirldigi et-Tecridii's-Sarih li-Ahddisi'l-Cdmii's-Sahih (XV. yy.) adli hadis
muhtasarina dayanmaktadir.

25 Bkz. Mustafa Sabri Efendi, Kur’an Terciimesi Meselesi, istanbul: Bedir, 1993.

639



etmesi bu kaygiy1 dillendirmektedir.z6

Muhammed Hamdi Yazir'in tercihi ise, eserini Tiirkce ibadette kullani-
lamayacak bir sekilde, bir kisminin orijinalini koruyarak ve terciime yerine
genis izahlara yer vererek tamamlamak ydniinde olmustur?’.

Dénemin Diyanet Isleri Reisi Rifat Bérekgi de hutbe ve ezanin Tiirkce-
lestirilmesine destek verdigi halde Tiirkce ibadet konusunda oldukc¢a kati
bir tavir sergilemistir?s. Diyanet isleri’'nin Tiirkce ibadet meselesiyle ilgili
gosterdigi direnc iizerine 1934 yilinda Serafeddin Yaltkaya ve ismail Hakki
[zmirli'ye “Kur’an’in Tiirkge Terciimesiyle Namazda Okunmasi?®” bashikl bir
rapor hazirlatilmasina ve raporda ezan, hutbe ve namazin Tiirkgelestirilebi-
lecegi yoniinde kanaat bildirilmesine ragmen, bu konuda atilan adimlar,
kimi lokal denemeler bir kenara birakilirsa3?, ancak ezan ve kamet ile hutbe-
lerin belirli boliimlerinin Tiirkcelestirilmesi ile sinirli kalmistir.

Tiirkge namaz konusunda mutabakatla stirdiiriilen direncin aksine, Di-
yanet Isleri Reisligi hutbenin Tiirkcelestirilmesine tam bir destek vermis-
tir3l. Ancak Tirkgelestirilen bolimler hutbenin ayet, hadis ve dua boéliimle-
rinin disinda kalan, “mev’iza”, yani va'z ve nasihat bolimleridir32. Kitapta

% Fahri Kutluay, “Aydinlatan iki Miihim Sir”, Sebiliirresad, C.:IV, S.:99, 1959, s.: 375.

27 Ayrica kitabin giris bélimiinde Tiirkce Kur’an denemelerine sert bir sekilde karsi ¢ikmis, “Tiirkce
Kur’an mi var behey saskin! Lisan-1 Kur’an Arabidir.” sozlerine yer vermistir. Eserin 1935 yilinda
yapilan ilk baskisi 5000 adettir. ikinci baski igin ise 22 yil beklemek gerekecektir. Aslinda Diyanet
isleri Reisligi'nin bu dénem negriyatinin kaderi biiyiik &lciide aynidir. ilk baskilar kisa siire icinde
tiikenmis, ikinci baskilar ¢ok partili yillara dogru ancak yapilmistir.

28 Bkz. [kdam, 3 Mayis 1926.

2 Yusuf Hikmet Bayur, “Kur’an Dili Uzerine Bir inceleme”, Belleten, C.: XX, S.: 88, 1958, s.: 599-605.
% By konudaki denemeler daha erken dénemlerden itibaren baglamistir. 1926 yilinda istanbul’da
Goztepe Camii imami Hoca Cemaleddin Efendi, Ramazan ayinin ilk ve ikinci Cuma namazlarini
Turkge olarak kildirmis; Vakit Gazetesi’'nde olay, “Miinevver Bir Hocamiz Tirkge Namaz Kildirdr”
basligiyla haberlestirilmistir (6 Nisan 1926). Olay aninda camide yasanan gerginlik bir yana, konu
basinda da genis bir yer bulmustur. Bkz. Ahmet Agaoglu, “Tiirkge Haram Lisan Midir?”, Milliyet, 11
Nisan 1926; Mehmet Asim, “Namazda Tiirkge”, Vakit, 7 Nisan 1926; Milasli ismail Hakki, “Kur’an-i
Kerim Terceme Okunabilir mi?”, Sebiliirresad, C.: 15, S.: 390, s.: 447-9). Olaylar tUzerine Cemaleddin
Efendi bir slire gorevden uzaklastirilmistir. Ancak daha sonra gorevine doniup donmedigi belli
degildir. Bkz. Basak, Gez Ocak, “Fikirden Eyleme Tirk¢e Namaz Meselesi: 1920’lerin Cesur Bir
Hocas!”, Toplumsal Tarih, Kasim 1997, S.: 47., s.: 15-19. Ayrica ilk Tiirkge Kur’an Ayasofya Camii’'nde,
22 Ocak 1932’de Hafiz Yasar Okur tarafindan okunmustur. Bkz. Cumhuriyet, 4 Subat 1932.

31 Hutbenin “Kur’an diliyle” (Arapga) okunmasina iliskin gelen bir talep yazisina ret cevabi yazildiktan
sonra dénemin Diyanet isleri Ahmet Hamdi Akseki'nin “ilgili Miiftii hakkinda da lazim gelen siddetli
bir yazi yazilmasi” notunu el yazisiyla dismus olmasi, Tek Partili yillarin kati atmosferinin artik hakim
olmadigi 1950 yilinda bile Reisligin Tiirkce hutbe konusunda geri adim atmadigini gésteriyor. (D.i.B.
Din isleri Yiiksek Kurulu Arsivi, Karar Defteri-1950, Sayi: 14586, Karar: 337, s. 29, 7.10.1950)

32 1927’de Riyasetce kabul edilerek iki defa basilan Tiirkce Hutbe kitabinin, 1936 yilinda Yeni
Hutbelerim adiyla bu defa iki cilt olarak yayinlanan baskisinin 6énséziinde Rifat Borekgi, “Hutbeler
hangi lisan ile okunmalidir ki erkan ve adabina riayet edilmis ve bununla beraber mesruiyetindeki
hikmet de tecelli eylemis olsun?” sorusunu sorar ve hutbelerin Tlrkge okunmasindaki hikmeti izah
eder: “Hutbenin tamamen Arabca okunmasi, hutbelerdeki mev’izalardan miistefid olmak istiyen ve
lisani arabiye vdkif olmiyan Mislimanlarin su dindarane emeline imkan vermemektedir. Binaena-
leyh hem mezahibi dliyei islémiyeye ve ilel yevm miislimin beyninde cari icméi ameliye muhalefet
etmemek, hem de temenni edilen gayeyi elde edebilmek icin hutbelerin “zikrullah, saldt-ii seldm”
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yer alan hutbe konular1 genel olarak geleneksel hutbe konularina mutabik
olmakla birlikte o giiniin cami mahyalarina da yansimis olan, “tayyarenin
ehemmiyeti” gibi konulara da hutbeler arasinda yer verilmistir33.

Topluma sunulacak dinsel bilginin yegane mesru aktaricilar1 olarak Di-
yanet Isleri'ne bagh din goérevlileri icin hazirlanan ve 6rnek metinlerden
olusan vaaz-hutbe kitaplarinin yani sira, din goérevlilerinin kendi hazirladik-
lar1 va'z-hutbe metinlerinin 6zetlerini Riyasete sunmalar1 da istenmistir3+.
Yeni rejimin toplum katinda i¢sellestirilmesini saglamak tizere bu gorevlile-
re yliklenen misyon, her zaman beklenen sonuglar1 vermese de3>, gecis
doneminde Osmanli medreselerinde yetismis olan bu kisilerin siki bir
denetim ve takip altinda gorevlerini yiiriitmeleri saglanmaya calisilmistir3e.
Nitekim miiezzin, imam, vdiz ve miitevellilik siavlari i¢in bir kilavuz metin
olarak dénemin Istanbul Miiftiisii M. Fehmi Ulgener’in hazirladig1 Imtihan
Rehberi 'nde yer verilen 6rnek sorular arasinda, hiikiimetin kurulus bigi-
minden, vergi miikellefiyeti ve liizumuna, askerlikten vatandaslik kurallari-
na, adab-1 muaseretten ¢evre ahlakina oldukga cesitli konulara yer verilmis-
tir.

Kitapta milletin tarifi sdyle yapilmaktadir: “Bir memleket lizerinde yasa-
yan, aynt lisan ile konusan insanlarin hey’eti mecmuasidir. Tiirkiyede yasayan
ve bir dil ile konusan insanlar da Tiirk Milletidir.” “Tiirk milletinin ne gibi
meziyet ve faziletleri vardir” sorusuna karsilik olarak ise verilen érnek cevap
soyledir:

“Tiirk milletinin bir¢cok meziyet ve faziletleri vardir, asildir, yeryiiziinde
binlerce asirdan beri yasamaktadir, diger bir takim milletler gibi sonradan

gibi erkdni miistemil olan kismi, lisan-i dini olan Arabi ile eda edilerek hutbe tamam olduktan sonra
mevV’iza kisminin memleketimizde tiirkce okunmasi, daha dogrusu okunan aydt-1 kerime ve ehadis-i
serife mealleri tiirkce izah edilmesi muvafik gorilmis ve fakat her hatib bu yolda hutbe tertibine
muktedir olamiyacagina binaen, hatiblerimize bir rehber olmak (izere, seraiti mesruasini cami olarak
elli kadar hutbe numunesi tertib olunmustur. Umid ederiz ki milletimiz bu tarzdaki hutbelerden
miistefid olacaktir.” Bkz. Ahmet Hamdi Akseki, Yeni Hutbelerim, C.1, istanbul: Cumhuriyet Matbaasi,
1936, s. 5.

33 Ayrica 1935 yilinda Kuvvet ve Tayyare baglikli 6zel bir vaaz kitabi da Diyanet isleri Reisligi yayinlari
arasinda nesredilmistir. Bkz. Dini Ogiitler Véizlara Va’z Niimuneleri 1 Kuvvet ve Tayyare, istanbul:
Matbaai Ebuzziya, 1935.

34 Ozellikle 1940 ve 1941 yillari i¢inde vaaz hulasalarinin yeni Tiirk harfleriyle yazilmamasi sebebiyle
yazilmis bircok uyari yazisi D.I.B. Din isleri Yiiksek Kurulu Arsivinde kayithdir. (Bkz. Karar Defteri-
1940, Karar: 126, 4.10.1940, s.146, Karar: 129; 12.9.1940, s.143, Karar Defteri-1941; Karar: 63,
s.1277,14.11.1941, Karar: 46, 23.9.1941, 5.1072).

% Osmanl’nin son déneminde yetismis olan bu Tasra ulemasinin Cumhuriyetle birlikte yasanan
radikal donustimlere ayak uydurmalarinin gok kolay olmadigi asikardir. Nitekim, resmi gorevlerine
ragmen din gorevlilerinin zaman zaman (dini kisvelerin yasaklanmasi, sapka kanunu, hutbenin
tiirkge okunmasi ve ezanin turkgelestirilmesi gibi) inkilaplara mugayir davraniglarindan dolayi
cezalandiriimalari ender rastlanan bir durum olmamistir. Diyanet isleri Baskanligi arsivlerinde bu
gorevlileri uyaran birgok kayit bulunmaktadir.

% 1931 yilinda bitiin cami ve mescitlerin yénetimi ile bunlarin gérevlileri Evkaf Umum Mudrli-
gi'ne devredilerek asamali olarak Diyanet Isleri’'nin yetki alani ve kadrolari da daraltilmistir. (Resmf
Gazete, 13 Haziran 1931). Bu durum 1950 yilina kadar devam etmistir.
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tiireme degildir, ahlaki temizdir, ahlaksiz olanlardan hoslanmaz, dogrudur,
yalan nedir bilmez, cesurdur, diismandan yiiz ¢evirmez. Cihana iin salmis
kumandanlar, kahramanlar, alimler, fadillar yetistirmis faziletli bir millet-
tir...Tlrk devletinin vasfi halk¢1 olmaktir. Yani Tirk milleti, Tiirk devletini
meydana getirmis olup, Tlrk devleti Tiirk milletini viicuda getirmis degil-
dir.”37

Biitiin Diyanet nesriyati icinde Ahmet Hamdi Akseki'nin devletle yetkin
bir isbirligi icinde yazdig1 kitaplarin 6nemli bir yeri bulunmaktadir. IL
Mesrutiyet déneminin islamc1 aydinlarindan olan Akseki'nin, eserlerinde
sahip oldugu miiktesebati, reformcu ve ihyaci bir anlayisla yeni devletin
gereklilikleri ile telif ederken, itinali bir dil ve rejimin hassasiyetlerini
gozeten bir duyarlilikla hareket etmis oldugu asikardir. Nitekim onun
calismalar1 dikkatle incelendiginde hem pozitivizm gibi ideolojik s6ylemle-
rin hem de dini temellendirmeden beslenen islamcilik gibi taleplerle esash
bir iliskiyi 6ne ¢ikaran bir dikkatin varligi her zaman fark edilir3s.

Islam Fitri, Tabii ve Umumi Bir Dindir adiyla yaymladig1 kitabin 6énsé-
zliinde yer alan “Diyanet, gayet kuvvetli bir agag gibi insaniyetin gecirdigi
inkilaplarin hepsinde hayat ve mevcudiyetini muhafaza etmis ve edecektir3®”
ifadesi bunun tipik bir drnegidir. Akseki'ye gore, “Din ezeli ve ebedidir.
Kékleri ezeliyete dayanan dinin zeval bulmasinin ihtimali yoktur. Zaman
gecmekle menbainin kurumasi soyle dursun, bir taraftan felsefi fikirler, diger
taraftan hayatin elim tecriibeleri gibi iki miiessirin tesiri altinda biz o men-
bain gittikce derinlestigini genisledigini gérmekteyiz” Buna gore; dine dis-
man olanlar dinin dis ytziiniin zayiflamasina bakarak pek ferahlanmamali,
din taraftarlar1 da kederlenmemelidirler.40.”

Akseki ayn1 zamanda ders kitabi niteliginde bir dizi kitap da kaleme al-
mistir. Bunlar arasinda kuskusuz en ilging olan1 Askere Din Kitabr'dir. Kita-
bin 6nsoéziinde Akseki, adeta yeni bir dilin imkanlar: icinde kadim dinin
degerlerini yeniden iiretmeye calismaktadir:

“Askere Din Kitab1 adini tasiyan bu eser, okuyucularina diinyadan el
etek cektirecek ve yalniz kabrin 6tesini diisiindirecek degil, belki onlari
Mevlasina oldugu kadar diinyasina, yurduna ve yuvasina da simsiki baglaya-
caktir...Bir Misliimanin tenbel ve uyusuk olmasi dinini iyi bilmediginden,
Miisliimanlik kendisine dogru anlatilmamis olmasindandir. Ciinki Miislii-
manlik tenbelligin, uyusuklugun, bilgisizligin, ahlaksizligin ve haylazligin
gercekten diismani olan bir hayat, bir canllik ve fazilet dinidir”41.

37 M. Fehmi Ulgener, Dini, idari Maldmat Mecmuasi ve imtihan Rehberi, istanbul: Matbaai Ebuzziya,
1949, s. 122-130.

3 [slam’in 18. yy. aydinlanma ve 19. yy. pozitivizminin etkisiyle olusan uscul (rational) ve dogal
(natural) din anlayisiyla bagdastirilmaya calisiimasi esasen Osmanl modernlesmesi ile baslatilabilir.
Ancak Cumhuriyet devrinde bu bakis agisinin hakimiyetinin daha belirgin oldugu asikardir.

39 Ahmet Hamdi Akseki, islam Fitrf Tabii ve Umumf Bir Dindir, istanbul: irfan, 1966, s. VIII.

40 Akseki, s. VIII.

41 Ahmet Hamdi Akseki, Askere Din Kitabi, ikinci Basim, istanbul: Ebuzziya Matbaasi, 1945, s. 4
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Kitabin baslangicinda, dénemin Erkan-1 Harbiye Reisi Fevzi (Cak-
mak)’nin Diyanet isleri'ne yazmis oldugu yaziya yer verilmistir. Yazi, bugii-
niin kosullar icinde anakronik bir bakis agisiyla okunacak olursa adeta
dindar bir ordunun insasina calisilir gibidir. Geleneksel ilmihal kitaplarinin
ihtiyac1 karsilayacak nitelikte olmadigl, bu meyanda sade ve miilahhas bir
ilmihal kitabina ihtiya¢ duyuldugu ifade edildikten sonra, ilaveten dersane-
lere asmak lizere ayet ve hadis tercemelerini iceren levhalarin hazirlatilmasi
da talep edilmektedir+2.

Kitapta 6zellikle milli temalara agirhk verilmistir. Ornegin, “Askerin
Duygusu” bashgini tasiyan ilk boliimde, “askerlikte her vazifenin bir ibadet
oldugu”, “diisman karsisinda nébet beklerken élen bir askere kiyamete kadar
sevap yazildigi”, “sehitlere vadolunan miikafatlarin verildigi ve kabir azabin-
dan da kurtuldugu” miujdelenirken;43 Vatan, “en mukaddes ana” olarak
tanimlanmaktadir. “Vatana diismanin dokunmasini nasil sayarsin?” sorusuna

verilmis olan cevap ise soyledir:

“Anami ¢ignemis, dinime, namusuma ve 1rzima dokunmus sayarim ve
boyle bir hal ile karsisinda kiikrerim. Bir Tiirk ve Miisliiman buna dayana-
maz, ¢iinkl o bunun i¢in yasar ve bu ugurda oliir”44.

Akseki’'nin din dersi kitab1 yazdig1 tek grup askerler degildir. imam ve
hatipler icin itikat ve ibadet konularinda hazirlanan Islam Dini45 (1934)
kitab1 basta olmak iizere, Ahlak Dersleri (1924), Yavrularimiza Din Dersleri
(1941), gibi kitaplarin yanisira, Koyliiye Din Dersleri (1928) ve Peygamberi-
miz Hz. Muhammed ve Miisliimanlik (1934) gibi kitaplar da Akseki'nin bu
donemde yazmis oldugu eserler arasindadir. Esasen Tek Partili yillar bo-
yunca Diyanet Isleri Reisligi nesriyati icinde toplumun biitiin kesimlerine

42 “1341 yihinda (Erkani Harbiyei Umumiye Riyaseti=Genel Kurmay Baskanlig) ndan Diyanet isleri
Bagkanligina asagida sureti yazil tezkere geldi:

Diyanet isleri Riyaseti Celilesine

Ordunun maneviyat dersleri iginde en mithim kismi diyanete miteallik tedrisattir. Asker ilmihali
olmak tizere yazilmis bazi asar varsa da bunlar ya pek mufassal olarak veyahut da efradin anliyami-
yacagi bir uslup ile tahrir kilinmiglardir. Binaenaleyh sade ve milahhas bir ilmihal kitabina ihtiyag
vardir. Ordunun bu ihtiyacinin muhtasar bir risale tertib edilerek temin buyurulmasini hassatan
istirham ederim. Bundan baska emeleketimizde sayiu-amel’in ne derecelerde geri kalmis oldugu
malumdur. Orduya gelen gengleri edrisati diniye sayt-amele tesvik icin bu babdaki ayati celile ve
ahadisi serife ile kisaca Tirkgeye tercemelerinin levhalar halinde askeri dersanelere taliki pek
munasip olacaktir. Bu Umniyyenin husulinii teminen o gibi ayat ve ahadisi serifenin bilistihrag
irsaline inayeti celilelerini ayrica istirham eylerim efendim.

26/3/1341 Erkani Harbiyei Umumiye Reisi Miisir Fevzi**”Akseki, s.3.

43 Akseki, s.7.

4 Kitaptaki bazi soru ve cevaplara da 6rnek olarak gosterilebilir: “-Damarlarinda neler cakiyor?
Namus hiirriyeti, milli seref simsekleri! -Ustiinde ne var? Askerlik, serefi, Turkliigiin yiiceligi. -Elinde
ne var? Millet silahi.

-Fikrinde ne var? Fedakarlik, hak igin, yurt ve ulus icin herseyi géze almak” Bkz. Akseki, s. 8.

4 Kitabin ilk baskisi Evkaf Umum Mudiirliigiince yapilmis; kisa siirede titkenen bu ilk baskidan sonra,
Diyanet isleri Negriyati icinde 28 Nolu yayin olarak ancak 1950 yilinda basiimistir. 1951 yilindan
itibaren imam-Hatip Okullarinda ders kitabi olarak okutulmaya baslanan islam Dini kitabinin 1967
yilina kadar toplam baski adedi neredeyse 1 milyonu bulmustur. Bkz. Kara, s. 163.
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yonelik yaygin din egitimi ihtiyacim1 karsilamak tizere yayinlanan kitaplar
agirlikli olmustur4é. Ancak biitiin bu kitaplarin yeterli sayida basildigini ve
mubhataplarinin eline ulastigini séylemek miimkiin degildir. Kaldi ki, Diyanet
Isleri Reisligi’ne bu dénemde din egitimi ihtiyac1 konusunda yazilan dilekge-
ler#7 bile, gerek yayin gerek istihdam konusunda ciddi bir boslugun oldugu-
nu gostermektedir.

Sonug¢

Tek Partili yillar boyunca yasayan Islam, tasarlanan yeni devlet ve top-
lum diizenine ket vurdugu olgiide geriligin ve cehaletin miisebbibi olarak
mahkm edilmistir. Boylelikle var olan din dili giderek zayiflatilir ve dene-
tim altina alinirken; yeni bir din dilinin insasina y6nelik yogun bir nesir
calismasina da ihtiya¢ duyulmustur.

Toplumsal yansimalarina iliskin mevcut sinirlari olabildigince daraltil-
mis ve daha ¢ok kisisel diinya ile iliskilendirilmis bir tasavvur diinyasi iginde
yeni rejimin beklentilerini karsilayacak bir din tasavvurunu gelistirmek
tizere Ozellikle resmi kurumlardan fazlasiyla yararlanilmistir. Bu yillarda
nesredilen dini yayinlar, her zaman biitiinliikli bir analize imkan verecek
kadar tutarli bir bakis agisi1 liretmekten yoksun olsalar da, Osmanli’dan
Cumbhuriyet’e gecis iklimini ve donemin temel paradokslarini yansitmalari
acisindan olduk¢a 6nemli ipuglar: sunmaktadir.

Devletin din alanin1 degisik gerekgelerle inceleme, kontrol ve diizenleme
amacina matuf bir sekilde tasavvur etmesinin sonucu sayilabilecek bu yayin
seferberliginin sdylem akis ve cesitliligi bakimindan giindelik gergeklikle
olan irtibat1 tartisiilmali da olsa, mevcut sdylemlerin iki ana giizergahta
ilerledigi soylenebilir. Bunlardan ilki, 6zellikle toplum katindaki dinselligin
geleneksel miiktesebatini kollayarak bir anlamda dini bilginin stirekliligini
saglarken; ikincisinde “Bat1i” merkezli yeni bir dinsel bilgi birikiminin gele-

4 Bzellikle din 6gretiminin 1935 yilina kadar oldukca sinirli bir diizeyde ancak verildigi, bu yildan
itibaren ise 1948 yilina kadar okullarda din 6gretimi yapilmadigi yillar iginde din egitimine yonelik bu
acigl kapatmak Uzere 6zellikle 1940l yillardan itibaren ¢ok sayida kitap basiimistir. Esref Edip’in
Cocuklarimiza Din Okuma Kitabi I-1V (1944-1945), Omer Fevzi Mardin’in Din Dersleri (1946), Mustafa
Asim Kéksal'in Genclere Din Kilavuzu (1946), Nazim igsel’in Tiirk Evliadina Din Bilgisi (1944), Abdullah
Develioglu’nun Oglumun Din Bilgileri (1948), Abdurrahman Zapsu’nun Hale’nin Din Dersleri (1941),
Nurettin Artam ve Nurettin Sevin’in Miisliiman Cocugun Din Kitabi (1948), M. Hiseyin Tutya’nin
Cumhuriyet Cocuguna Din Dersleri (1948), A. Stkri Eren ve A. Hamdi Kasapoglu’nun Halka Din Bilgisi
(1944) ve H. Rahmi Senses’in Cocuk iimihali (1949) bunlardan bazilaridir. Bkz. Jaschke , s. 83-93, Kara
s. 173-4.

47 (zellikle 1940’ yillardan itibaren din egitimi ihtiyacina iliskin Diyanet isleri Reisligi’ne birgok
dilekge verilmistir. Bu dilekceler Din isleri Yiksek Kurulu arsivinde kayithdir. Ornegin, Antalya
Muftalaginiin 11.1.1943 tarihli dilekgesinde “Eksili k6yiiniin dini ihtiyaglarinin tatminine ve ¢ocukla-
ra dini bilgiler verecek vesile teminine ce seyyar vaizlerin ayda birkag giin kdylerine ugramasina dair
mazbatanin incelendigi, bahsedilen geng kiz ve erkeklerin dini bilgilerini artirmalari ve kéylilerin
aydinlatilmasi igin yavrularimiza din dersleri adli kitaplardan 5-10 adet génderilmesi ve yeni tab
edilen eserlerden génderilmesi igin de bir muhtira hazirlanmasi” karari alinmigtir. (Karar Defteri-
1944, Sayi: 13/46, 24.1.1944, s. 12 ). Dilekgeye verilen cevabin bir yili agkin streyle bekletilmis
olmasi dikkat cekicidir. Resmi yayin pratikler disinda kalan dini negriyat ise, Diyanet isleri Reisligi’nce
incelendikten sonra uygun gorilmesi halinde basiliyordu.
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neksel dinselligin yerine ikame edilmesi amag¢ edinilmistir. Her iki damarin
ortak vurgusu olarak “Milli” temalar, donemin belli basl nesriyatinda ken-
dini gostermektedir.

Son olarak, bu dénem dini nesriyatinda islam’in genel olarak akilci bir
bakis acisiyla ele alinmis oldugunu belirtmek gerekir. Bu bakis agisi, 18. yy.
aydinlanma ve 19. yy. pozitivizminin etkisiyle olusan uscul (rational) ve
dogal (natural) din anlayisinin, geleneksel dinsel bilgiyle bir sekilde bagdas-
tirllma ¢abasi olarak okunabilir. Osmanli modernlesme siiregleri icinde
olgunlasarak Cumbhuriyet’'e intikal eden bu fikriyatin, Tek partili yillar
boyunca hakimiyetini korumus oldugu asikardir. Zira artik gayri mesru
sayilan bir inanis ve yasama tarzini savunabilmek i¢in sadece resmi yayin-
larda degil genel olarak dénemin dini nesriyatinda da savunmaci bir dilin
kaliplarindan fazlasiyla medet umulmustur.
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GUNUMUZ RUSYA’SINDA KILISE-SIYASET ILISKIST

Yrd. Dog. Dr. Sir Muhammed DUALI

Gaziosmanpasa Universitesi {lahiyat Fakiiltesi

The Church-Politics Relationship in Contemporary Russia

Since its foundation, the Russian Orthodox Church has taken on an im-
portant role in religious and political life in Russia. The Russian Orthodox
Church which considers itself as a national church, contributed to Russia to be
transformed into an empire especially after the fifteenth century. The church
that had an important position in Tsarist Russia, had been entered into a new
phase with the Bolshevik revolution and had been tried to be left totally disa-
bled as a result of policies that are being applied by the State which is shaped by
the revolution.

However, in the Russian Federation which is emerged as a result of the col-
lapse of USSR, the relation between politics and the church has gained a new
dimension. In this respect, the church-state relationship and the examination of
the consequences of this relationship is very important to understand the
church policy pursued by Russia up to the present.

The church which has been under the influence of the ideology of atheism
through the decades, gained its freedom in 1991 due to the unexpected collapse
of the USSR. But the church that hadn’t cut its ties with politics, continued to use
the politics in the new era in accordance with their own interests. As of this day
in the Russian Federation, the Russian Orthodox Church plays the most effective
role in the religious construction of the country. Therefore, the Church uses this
advantage effectively in all areas.

Giris

Kurulusundan giintimiize Rus Ortodoks Kilisesi, Rusya’nin dini ve siyasi
hayatinda 6nemli bir rol Ustlenmistir. Kendisini ulusal bir kilise olarak
addeden Rus Ortodoks Kilisesi, 6zellikle 15. ylizyildan itibaren Rusya’nin bir
imparatorluga doniismesine katki saglamistir. Carlik Rusya’sinda énemli bir
konuma sahip olan kilise, Bolsevik devrimiyle birlikte yeni bir siirece girmis
ve devrimle sekillenen devletin uyguladig: politika sonucu tamamen devre
dis1 birakilmaya calisilmistir. Ancak SSCB’nin ¢okmesi sonucu ortaya ¢ikan
Rusya Federasyonu’'nda siyaset-Kilise iliskisi yeni bir boyut kazanmistir. Bu
acidan kilise-devlet iliskisi ve bu iliskinin dogurdugu sonuglarin irdelenme-
si, Rusya’nin bugiine kadar izledigi kilise politikasinin anlasilmasi agisindan
oldukca 6nem arz etmektedir.

On yillar boyunca ateizm ideolojisinin etkisi altinda kalan din/kilise
1991 yilinda beklenmedik bir sekilde SSCB’nin ¢okmesi sonucu 6zgiirliigiine
kavusmustur. Ancak asla siyasetle iliskisi kopmamis, yeni dénemde de
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siyaset dini din/kilise de siyaseti kendi ¢ikarlar1 dogrultusunda kullanmay
strdiirmistiir. Bu giin itibar1 ile Rusya Federasyon’unda tilkenin dini yapi-
lanmasinda en etken rolii Rus Ortodoks Kilisesi oynamaktadir. Dolayisiyla
kilise bu avantajini her alanda etkin bir bigimde kullanmaktadir. Miisliiman-
lar, Yahudiler ve Budistler de asirlardan beri bu topraklarda varlik goster-
diklerinden dolay, belli baslh bir dini alt yapiya sahiptirler.

1. SSCB Sonrasi Rus Ortodoks Kilisesi ve Devlet

Giiniimiiz Rusya’sinda devlet ve din iligkileri 1993 yilinda kabul edilen
Rusya Federasyonu Anayasasi’'na gore tanzim edilmektedir. Rusya Federas-
yonu Anayasasi’nin on dérdiinci maddesi din ve devlet iliskisini su sekilde
tanzim etmektedir:

“Rusya Federasyonu Laik bir devlettir. Hi¢cbir din resmi ve zorunlu de-
gildir. Tim dinler devletten ayridir ve kanun karsisinda esittir!”

Bu anlamda Rusya Federasyonu Anayasasi, bir¢ok batili iilkenin (Nor-
vec, Irlanda, Bulgaristan, Yunanistan) Anayasasi’'na gore daha sekiiler bir
goriinlim arz etmektedir. Bu nedenle Rusya Federasyonu laiklik konusunda
Fransa gibi kismen kat1 olan Batili iilkeler gurubuna dahil edilmektedir?2.
Ancak 1990’dan itibaren iilkede yasanan gelismeler anayasanin ilgili mad-
desinin pek de dikkate alinmadigini ortaya koymaktadir. SSCB’nin dagilma-
sindan sonra Rusya’da din, siyasi miicadelenin bir araci haline gelmistir.
Dini motif ve degerler, inangl insanlarin ekonomik, ulusal ¢ikar ve gereksi-
nimleri politikacilarca goz ardi edilememistir3. Dolayisiyla Anayasanin ilgili
maddesinin tiimiiyle uygulandigini sdylememiz miimkiin degildir. Sovyetler
Birliginin ¢okiisiinli miiteakiben, Ortodoks rahipler egitim kurumlariyla
anlasarak okullarda din egitimi vermeye baslamistir. Ancak 1994 yilinda
Rusya Federasyonu Egitim Bakanlig1 okullarda din egitiminin her cesidinin
yasak oldugunu anayasaya dayanarak yasaklamistir. 1997’de kabul edilen
“Vicdan Hiirriyeti ve Dini Dernekler Hakkinda” baslikli kararnameyle birlik-
te mevcut durumda degisiklik yapilmistirt. Yeni kararnameye gore gori-
niirde Rus Ortodoks Kilisesi yasal acidan Islam, Yahudilik ve Budizm’le ayni
haklara sahiptir. Yasal diizenleme Rus Ortodoks Kilisesi'ne ek her hangi bir
hak vermiyorsa da alinan yeni kararnamede “geleneksel” dinin, yani Orto-
dokslugun, Rusya tarihinde oynadig1 6zel role, dini ve kiiltiirel agidan yaptig
katkinin 6nemine gonderme yapilmak suretiyle Ortodoksluk 6n plana
cikartilmistir. Kararnameye sikistirilan bu ayrinti, kiliseye pratikte bir

1 Konstitutsiya Rossiiskoy Federatsii, Ofitsialnoye izdanie, izdatelstvo, Yuridiceskaya Literatura,
Moskova, 2009, s. 8.

2 A. Sanglibayev, “Nekotoriye Problemi Gosudarstvennogo-Konfessionalnikh Otnaseny v Sovremen-
nom Mire”, Vlast, , 2008/8, s. 62.

3 M. P, Mgedlov, “Sotsialno-Politiceskiye Pozitsii Veruyusikh v Rossii”, Sotsiologgiceskiye Issledovani-
ya, 1999/3, s. 103.

4N. Mitrokhin, Russkaya Pravoslavnaya Tserkov, Moskova, 2004, s. 359.
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dizine ayricaliklar sunmaktadir®. Nitekim Rus Ortodoks Kilisesi kendisini ne
devletten tamamen bagimsiz olarak ve ne de devlete karsi pozisyonda
gormektedir. Yukarda bahsi gecen diizenleme, Rus Kilisesi’'nin tiim organla-
rina devlet kurumlariyla isbirligi yapma potansiyeli sunmaktadirt. Bu
durumsa kilisenin her zaman savuna geldigi uyum diizeni anlamina gelmek-
tedir. Bu bilincin kokeni, Ortodokslugun teorik temelinde mevcuttur. Seza-
ro-Papizm anlayisi olarak bilinen ve din-devlet biitiinlesmesini bir inang
haline getiren bu teori, ilk defa Bizans imparatorlugunda uygulanmistir’. Bu
diizene gore devletin 6zii dini 6zellik tasimali ve iilkeyi yoneten kisi aym
zamanda Kilisenin de basi olmalidir. Dolayisiyla resmiyette “kilise devletten
ayridir” ilkesi benimsenmis goriinse de kendi ¢ikarlar1 agisindan Rus Orto-
doks Kilisesi'nin bu ilkeyi kabullenmesi imkan dahilinde degildir8. Goriintir-
de Kilise, Ortodokslugun devletin resmi dini ideolojisine d6niistiiriilmesine
karsi ¢ikmaktadir. Ancak tiim ruhban siifinin bu goriisi destekledigini
soylemek mimkiin degildir. Nitekim Petersburg metropoliti Vladimir,
Ortodokslugun devletin resmi dini konumuna getirilmesinin devlet ve kilise
acisindan yararli olacagina inandigini beyan etmistir®.

2. Yeltsin Dénemi Kilisesi Devlet iliskisi

Rus Ortodoks Kilisesi'nin Sovyetler sonrasi gecirdigi siireci iki evreye
ayirmak isabetli olacaktir. Bu evrelerden ilki 1990’den itibaren baslar ve
1999 yilina kadar devam eder. Bu doénem zarfinda Kilise, Sovyet rejimi
sirasinda kaybettigi gii¢c ve itibar1 yeniden kazanma ve devlete kendisinin
vazgecilmez oldugunu kanitlama c¢abasi igerisine girmisidir’®. SSCB’nin
feshedilmesinden sonra RSFSC (Rusya Sovyet Federal Sosyalist Cumhuriye-
ti) baskanligini yiiriitmekte olan B. Yeltsin ortaya ¢ikan Rusya Federasyonu-
nun da (Bundan sonra RF) ilk baskani secilmistir. Rejimin degismesini firsat
bilen Patrik II. Aleksi, iilkede yetmis seneden beri siire gelen din karsiti
politikalara giindeme getirerek baz taleplerde bulunmustur. Patrik, mabet-
lerin Rus Ortodoks Kilisesi'ne iadesi ve tahrip olunmus Kkiliselerin yenilen-
mesi konusunda iilke bagkanindan destek istemistirl!. Dolayisiyla bu tarih-
ten itibaren kismi birtakim sinirlamalar olmakla birlikte (yeni kilisenin
acilmasi icin hiikiimet onay1 gerekmekteydi) kilise artik sosyal aktivitelerini

5 B. Yeltsin, Prizident Rossiyskoy Federatsii, “Federalnly Zakon ot 26 Sentyabrya 1997 g, “N 125-FZ”
O Svobode Sovesti i o Religioznth  Obyedineniyah” o6beguHeHuax”  (Cevrimigi)
http://www.zonazakona.ru/zakon/index.php?zakon=fz_rely&go=index, 23 Ocak 2010.

® A. B. Agapov, “Tserkov i Ispolnitelnaya Vlast”, Gosudarstvo i Pravo, , 1998/4, s. 23.

7 N. Macit, “Soguk Savas Sonrasi Rusya’da Ulusal ideolojinin Olusumu, Din ve Diplomasi”, Tiirk
Diinyasi Dergisi, X/2, (Kis 2010), s. 101.

8 Mitrokhin, Russkaya Pravoslavnaya Tserkov, s. 236.

% G. Kogetkov Svyasennik, Kontinent, Moskova, 1996/89, s. 226.

10 Bu konuda genis bilgi icin bak. Sir Muhammed Duali “XX. Yizyil Rusya’si Sosyo-Politik Tapisinda
Rus Ortodoks Kilisesi’nin Rolli,” (Yayinlanmamis Doktora Tezi) istanbul Un, Sosyal Bilimler Enstitiisi
Felsefe ve Din Bilimleri Anabilim Dali, 2012, ss. 197-230.

11 patrik Il: Aleksi, J.M.P, Moskova, 1991/10, s. 9.
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rahatlikla stirdiirme olanagina kavusmustur?2.

Patriklik makaminda 17 sene gorev yapan II. Aleksi bu zaman zarfinda
iilkeyi yoneten Baskanlar Yeltsin’e, Putin’e ve Medvedev’e iki yiiz elli civa-
rinda mektup yazmis, onlardan gesitli konularda yardim talebinde bulun-
mustur. Bu asamada yazilan mektuplarin igerigi, esas itibariyla kilise ve
manastirlarin iade ve onarimiyla alakalidir?3. Patriklik bu stirecte politik
konulara daha mesafeli dururken, politikanin ve toplumun demokratikles-
mesini savunmus ve kilise ici demokrasiden yana tavir takinmistir. Bu
donem igerisinde Patrik, yaptigi konusmalarda siklikla birey haklarinin
onceligini, kilisenin diger dinlerle diyalog icerisinde olma istegini, toplum
icerisinde merhamet, affedebilmek, sevgi ve hosgori duygularmin hakim
kilinmasi hususlarini hatirlatmistir. Patrigin ekiimeniklik konusunda da
diisiinceleri son derece kapsayici olmustur. Nitekim bir konusmasinda
Patrik, sekiiler diinyada tiim Hiristiyanlarin birbirlerini kardes olarak
gormeleri gerektigini vurgulamistir. Bir diger konusmasinda ise farklilikla-
rin Hiristiyanlar1 bélmemesi gerektigini, nitekim farkliliklarin Hiristiyanlik
ailesini bir arada tutan zenginlikler oldugunu belirtmistir!4. Kisacasi Patrik,
bu evrede dislayici degil, kapsayici politikadan yana tavir takinmis, kilisenin
itibar kazanmasi ve giiclenmesi icin calismistir.

Yeltsin dénemine has 6zelliklerden bir digeri de devletin her hangi bir
destegi olmaksizin kilisenin cesitli okul yoneticileriyle anlasarak din egiti-
mini yayginlastirma ¢abasidir. Ancak devletin destegi olmadan din egitimi-
nin yaygin hale getirilmesinin pek de miimkiin olmayacag1 2000°li yillara
gelindiginde a¢iga ¢cikmistir. Dolayisiyla 1999 yilinda Milli Egitim Bakanligi
Moskova Patrikligiyle bu konuda benzer anlasmaya varmistir. Bu noktada
ruhban ve metodiklerin destek ve isbirligiyle pedagoglar, egitim derslikleri-
ni hazirlamistir!s. Bu, kilise egitiminin devlet okullarinda okutulmasi i¢in
atilan ilk kapsamli adim olmustur. Bu tarihten itibaren hem devlet yoneti-
minde meydana gelen degisiklik hem de kilisenin ciddi anlamda kamuoyuna
sahip olmasinin verdigi rahatlikla kilise kendisine yeni bir politika belirle-
mistir.

3. Putin Dénemi Kilisesi Devlet iliskisi

2000 yilinda Vladimir Putin’in Rusya Federasyonu Bagkanligi makamina
secilmesi, kilise tarihi a¢isindan yeni bir sayfanin acilmasi anlamina geliyor-
du. 1999 yilina kadar kilise, biiylik oranda eski sayginligina kavusmayi

12 Episkop Diokliysky, Pravoslavnaya Tserkov, Bibleysko-Bogoslovsky inistitut, Moskva, 2001, s. 168.
13 B, M. Lukigev, “K istorii Gosudarstvenno-Tserkovnih Otnaseniye v Kontse XX- Nagale XXI veka, ili o
Cem Pisal Patriarkh Aleksiy 1l Prezidentam Rossii”, Vestnik Celyabinskogo Gosudarstvennogo
Universiteta, 38/176, 2009, istariya, vip, 37, s 5. 119-120.

1 7. B. Koval,“Pravoslaviye v Sovremennoy Rossii, Ekonomiceskie Aspekti Sotsialnogo Ugeniya
RPTS”, Mir Rossii, 2008/1, s. 125.

1% V. V. Lukhovitskiy, “Svoboda Ubejdeniy v Gosudarstvennoy i Munitsipalnoy Skole”, Svoboda
Ubejdeniye, Sovesti, Religii, Moskova, 2007, s. 79.
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basarmissa da hentiz devletin resmi kurumlarinca benimsenmemis, dahasi
devlet kendi varliginin bekasi icin kilisenin vazgecilmez oldugu tezini devlet
politikasi haline doniistiirmemistir. Ancak 2000 yilinda iktidara gelen Putin,
kiliseyle sicak bir iliski igerisine girerek onu tiim platformlarda destekleme-
yi devlet politikas1 haline getirmistir. Putin, Rusya’nin biiyiik 6l¢tide Orto-
doks Hiristiyanlardan olusan bir tilke oldugunu beyan etmek suretiyle
kiliseye verdigi destegi hakli ¢ikarma gayreti icerisine girmistirl6. Putin’in
kiliseye karsit bu olumlu tutumunda Patrik II. Aleksi ile ikili iliskilerinin
oldukea iyi olmasinin kuskusuz etkisi ¢oktur. Sadece 2000 yil icerisinde
Putin, Patrikten 12 mektup almistir. Bu mektuplarin sayisi her ge¢en sene
daha da artmistir. Nitekim Patrik 2008 yilina kadar tlke liderine ytiz altmis
dokuz mektup gondermistir. Mektuplarin bir kismi igerik itibariyla Rus
Ortodoks Kilisesi'nin yurtdisindaki ¢ikarlarini desteklenmesi iizerine kale-
me alinmistir!?. Ayrica bayram ve dini kutlama igerikli mektuplar da mev-
cuttur. Onemli olan bir diger husus da Rusya Federasyonunda devlet baska-
nina dogrudan erisimi olan yegane dini liderin, Rus Ortodoks Kilisesi Patrigi
olmasidirs,

Putin Rusya’sinin yeniden gii¢c kazanma egilimine girmesi, zamanla kili-
se cevresinde radikal yaklasimin ivme kazanmasina neden olmustur. Devle-
tin giiclinii yaninda goren Kkilise hiyerarsisi, Carlik doneminin kilise-devlet
anlayisini yeniden canlandirmaya yoluna gitmistir. Bu ise zamanla kilisenin
demokrasi karsiti bir ¢izgiye girmesine neden olmustur. Bu da kilisenin aym
oranda kapsayiciliktan dislayicilifa dogru evirilmesini hizlandirmistir. Bu
donemde kilise igerisinde {li¢ esas grubun tesekkiil ettigini soylemek miim-
kindir. Bunlardan ilki, kilise icerisinde mevcut liberal kesimden olusmak-
tadur. [kincisiyse muhafazakarlardan miitesekkil gruptur. Bunlarin ortasinda
kabul edebilecegimiz ticiincii grupsa ulusalcilardan olusmaktadir. Bu grubun
ideologu 2009 yilinda Moskova Patrigi olan Metropolit Kiril’dir?®. Kiril ayni
zamanda Rus Ortodoks Kilisesinin hukuki sinirlarimi belirleyen ideolojinin
de mimar1 sayilmaktadir.

2000’li yillardan itibaren devletin kiliseye sicak bakmasi dogal olarak
ruhban sinifin1 harekete gecirmistir. Devletin tiim kurumlarina sirayet
etmeyi basaran Kkilise, ilk hedef olarak milli egitimin Ortodokslastirilmasina
calismistir20. Bu baglamda 1999 yilindan itibaren Rusya Federasyonu egitim
bakanhigiyla Kutsal Sinod arasinda cesitli temaslar saglanmistir. Patrik ikinci
Aleksi Aralik 1999'da ruhban sinifina yonelik yaptigi bir konusmasinda

165, A. Buryanov, “Pozitsiya po Voprosam Svobodi Ubejdeniy, Sovesti i Religii”, Svoboda Ubejdeniye,
Sovesti, Religii, Moskova, 2007, s. 164.

7B, M. Lukigev, “K istorii Gosudarstvenno-Tserkovnih Otnaseniye v Kontse XX- Nagale XXI veka, ili o
Cem Pisal Patriarkh Aleksiy 1l Prezidentam Rossii,” Vestnik Celyabinskogo Gosudarstvennogo
Universiteta, Istoriya, vip, 37-38/176, 2009, s. 122.

8 A. Makarkin, “Russkaya Pravoslavnaya Tserkov: Konkurentniye Vibor”, Pro et Contra, Ocak-Subat,
2009/1, s. 49.

9 Koval, “Pravoslaviye v Sovremennoy Rossii,” s. 130.

20 Mitrokhin, Russkaya Pravoslavnaya Tserkov, s. 244.
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“Eger bizler milli egitim sistemini dikkate almaz isek, gelecek Rus nesilleri-
nin manevi ve ahlaki agidan egitilmesi gorevini yerine getiremeyiz” demis-
tir2l. Bir diger demecindeyse Patrik, “eger gen¢ nesli gozden c¢ikartirsak
bildigimiz ve sevdigimiz Rusya bir daha olmayacaktir "demistir?2. Patrik
muhtemel tepkilerin de 6ntline gegilebilmek icin okullarda verilmesi planla-
nan Ortodoks inang esaslart dersinin Ortodoks kiiltiiriiniin esaslari seklinde
degistirilmesinde yarar olacaginin da altini ¢izmistir. Nitekim 2001 yilindan
itibaren iilkenin bircok bolgesinde, ozellikle belediyeler eliyle ‘Ortodoks
Gelenek’, ‘Ortodokslugun Esaslart’, ‘Geleneksel Rus Kiiltiiri’, ‘Ortodoks Etigi
ve Ortodoks Sanati’ ad1 altinda gesitli kurslar diizenlenmeye baslanmistir.23,

Devletin 6nemli kurumlari kilisenin toplum nezdinde var olan itibarim
iyi degerlendirerek Kkiliseyle isbirligine gitmistir. Bu baglamda Moskova
Patrikliginin en aktif taraftarlar1 olan ve her alanda kiliseyi destekleyen
devlet kurumlarindan en 6nemlisi Rusya Federal Giivenlik Servisidir (FSB).
Sovyet rejimi déneminde inanca karsi en acimasiz miicadeleyi yriiten
servis, artik Ortodokslugun koruyucusu konumuna gelmistir. Ortodokslugun
devlet nezdinde itibar kazanmasina 6zellikle 1994-1995 yillarinda gergekle-
sen Cecen-Rus savasinin 6nemli katkisi olmustur. Savas sirasinda Rus
ulusalciliginin yeniden canlanmasinda dnemli rol iistlenen kilise, bu 6zelli-
giyle de devletin 6nem atfettigi kurumlardan biri haline gelmistir. Ozellikle
2000’1i yillardan sonra Ortodokslugu yeni ideoloji olarak kabullenen bakan-
liklarin biinyesinde ibadethanelerin agilmasi olagan bir hal almistir. Bu
cercevede 2002 yili itibariyla Federal Giivenlik Servisi'nin Moskova ofisleri-
ne bagh kiliseler faaliyet gostermektedir.

Kilisenin 6nem verdigi ve 1991’den itibaren iizerinde yogunlastigi bir
diger kurum Rusya Federasyonu Silahli Kuvvetleridir. 1992 yilinda yapilan
bir arastirma askeri personelin % 25’lik bir bélimiiniin inangh kisilerden
olustugunu ortaya koymustur. % 35’lik bir oran ise inangla inangsizlik
arasinda oldugunu ve geride kalan % 40 oranindadir?+. Bu ¢ercevede asker-
lerin manevi giiciinii artirmak ve dini a¢idan taleplerini karsilamak maksa-
diyla Silahli Kuvvetler Kkiliseyle is birligine girmistir. Kilise ve devlet kurum-
larinin is birligi icerisinde olmasi, Rusya Federasyonu Anayasasi'nin ilgili
maddesine aykirilik arz ettiginden, Ordu ‘Vatanseverligin Asilanmasr’ adi
altinda bu isbirligini ytriitmiistiir. Bu baglamda Rus Kilisesi ile Savunma
Bakanlig1 arasinda ilk anlasma 1994 yilinda yapilmistir. Bu anlasma 1997
yilinda siirlar1 genisletilerek yenilenmistir2s. Ancak yeni donemde devletin
geleneksel din ad1 altinda sadece Rus Ortodoks Kilisesiyle siki iliski igerisine
girmesi ve her platformda kilise politikalarina destek saglamay stirdiirmesi,
iilke aydinlar1 tarafindan endiseyle karsilanmistir. Bu konuda arastiricilar,

2 “Otkritoye Pismo Prizidentu Rossiyskoy Federatsii V. V. Putinu”, Alma Mater, 2007/6, s. 33.

22 Dobruskin, (Cevrimigi) http://www.isras.ru/files/File/Socis/2002-04/Dobruskin.pdf, 24 Eyliil 2011.
2 Lukhovitskiy, “Svoboda Ubejdeniy,” s. 77.

245, Mozgovoy, “Svoboda Sovesti v Voorujennih Silakh, Drugikh Voinskih Oformirovaniyakh”,
Svoboda Ubejdeniye, Sovesti, Religii, Moskova, 2007, s. 84.

% Mozgovoy, “Svoboda Sovesti,” s. 86.

652



Rus devletinin, iki kurumun birbirine yakinlasmasi nedeniyle tarihte mey-
dana gelen trajik olaylardan gereken ders almadigina dikkat cekmektedir26.
Nitekim Rusya tarihinde vuku bulan devrimlerin tiimiinde kilise karsithigi
6n plana ¢ikmaktadir.

4, Kilise ve Manastirlarin Durumu

Car Petro’yla (6. 1725) baslatilan kilisenin devlet denetimi altinda tu-
tulma stireci, 1917 Bolsevik Devrimi sonrasi Stalin’in olusturdugu ve Rus
Ortodoks Kilisesi'ni denetim altindan tutan cesitli kurumlarin nezareti
altinda 1991 yilina kadar devam etmistir. Ancak SSCB’nin tarih sahnesinden
silinmesi sonucu biiylik oranda 6zgiirligiine kavusan Rus Kilisesi, devletin
denetim mekanizmasindan da kendisini kurtarmistir. Daha 6nceleri Kiliseyi
ilgilendiren her konuda devlet yetkilileri karsisinda sorumluluk tasiyan
patriklik, yeni dénemle birlikte yetkililer basin ve kamuoyu 6niinde faaliyet-
leri hakkinda rapor vermek zorunlulugu tasimamaktadir?’. Yil igerisinde
yapilan tiim faaliyetler, yi1lda bir kere diizenlenen piskoposlar toplantisinda
degerlendirilmekte ve ¢ikan sonuglar arzu edildigi takdirde kilisenin kendi
yayini olan ‘Moskova Patrikligi Dergisi'nde yayinlanmaktadir.

Hareket alani genisletilen kilisenin 1988 yili itibaren biinyesinde yedi
bin civarinda mabedin faaliyet yliriittiigii bilinmektedir. Dogal olarak bu say1
gecen her sene katlanarak artis gdstermistir. Ayni zamanda ruhban sayisin-
da da 6nemli 6l¢lide artisin yasandig1 gorilmektedir28. 1991 yilina gelindi-
ginde Rus Ortodoks Kilisesi, doksan iki Piskoposa, yiiz on yedi manastira, on
iki bin kiliseye ve bu kiliselerde gorev yapan on bin rahibe ve diyakoza
sahiptir. 1994’te ise piskopos sayis1 yiiz otuz altiya manastir sayisi iki yiiz
seksen bire Kilise sayis1 ise on bes bin dokuz yiiz seksen bese (Tiim Rus
Ortodoks Kiliseleri) yiikselmis ve bu kiliselerde on dort bin iki yiiz kirk ¢
civarinda rahip ve diyakoza gorev yapar hale gelmistir. 1998 verilerine gore
ise artik Rus Ortodoks Kilisesi yiiz elli bir piskoposa, iki yiiz otuz biri erkek,
iki yiiz kirk yedisi kadin olmak {izere toplam dort yiiz yetmis sekiz manasti-
ra, on dokuz bin civarinda kiliseye ve yine bu kiliselerde gérev yapan on alt1
bin civarinda rahip ve diyakoza sahiptir2°.

1990’ yillarin ortalarindan itibaren mabetlerin neredeyse tamami Rus
Ortodoks Kilisesi'ne geri iade edilmis, ayrica bir¢ok bolgede yeni kiliselerin
insasina baslanmistir. Sadece Moskova’da 1996 yilinda tg yiiz seksen alti
kilise patriklik yetkisine iade edilmistir. Bu kiliselerden yalniz iki yiiz dok-
san sekizinde ayinler diizenlenirken, geri kalan doksan bir kilise heniiz
yenilenemediginden ibadete acilmamistir. Moskova’'da faaliyet gosteren
kilise sayis1 devrim oncesi orada bulunan kilise sayisiyla neredeyse ayni

% Buryanov, “Pozitsya po Voprosam Svobodi,” s. 187.

27 Mitrokhin, Russkaya Tserkov, s. 67.

28 Diokliysky, Episkop, Pravoslavnaya Tserkov, Bibleysko-Bogoslovsky Inistitut, Moskova, 2001, s.
169.

2 Mitrokhin, Russkaya Tserkov, s. 70.

653



orana gelmistir. Ger¢i devrim 6ncesi Moskova sinirlari icerisinde dort yiiz
civarinda kilise faaliyet gostermis ve Moskova'nin o doénemki niifuzu
1996’ya oranla bes kat daha az olmustur. 1996 yil itibariyla Moskova
kiliselerinde dort ytiz seksen rahip ve yiiz altmis bes civarinda kilise goniil-
liisti gorev yapmaktaydis3©.

Moskova patrigi II. Aleksi'nin 2002 yilinda agikladig1 rapora gore Rus
Ortodoks Kilisesi, sadece Rusya sinirlari igerisinde yiiz otuz Piskoposluk
bolgesine ve bu bdlgelerde gorev yapan yiiz elli ii¢c piskoposa sahipti. Yine
ayni rapora gore kilise bes yiiz altmis dokuz manastira sahipti ki bu manas-
tirlardan iki yiiz yetmis ikisi erkek, iki yliz doksan yedisi ise kadinlara aitti.
Patriklige bagl kiliselerin sayis1 ise (Ukrayna disinda) on ii¢ bin dokuz yiiz
yediye yiikselmisti. Ayrica bu kiliselerde gorev yapan rahip ve diyakoz sayisi
ise on dort bin dokuz yiiz elli yedi kisiye ulasmisti. 2002 Patriklik raporunda
ruhban okullarinin istatistikleri de agiklanmistir. Rapora goére Rus Ortodoks
Kilisesi'ne baglh bes akademi, otuz seminer, kirk bes teoloji okulu, bir teoloji
enstitiisii, iki Ortodoks Universitesi, dokuz pastoral hazirlik kursu, ii¢ kadin-
lara 6zel teoloji okulu, yedi kilise egitimi veren okul ve sadece Moskova’'da
ylz yirmi U¢ civarinda Pazar okullar: faaliyet gostermekteydi3!. 2003 yili
patriklik raporlarina géz attigimizda bu rakamlarda 6nemli degisikliklerin
kaydedildigini gormek miimkiindiir. Nitekim 2002 yilinda bes yiiz altmis
dokuz olan manastir sayisi bir sene sonra alt1 yiiz otuz bese yiikselmistir.
Ayni sekilde on ti¢ bin dokuz ytiz yedi civarinda olan Kilise sayis1 2003’te on
alt1 bin i¢ yiiz elliye ¢ikmistir32. Yine bu kiliselerde gérev yapan ruhban
sayis1 on dort bin dokuz yiiz elli yedi iken bir sene sonraki veriler bu sayinin
on dokuz bine yiikseldigini gostermektedir33. Tiim bu veriler géz 6niinde
bulunduruldugunda Rus Ortodoks Kilisesi'nin ¢ok kisa zaman zarfinda
kayda deger basari elde ettigi goriilmektedir. Bunun baslica nedenlerinden
birisi devletin 6zellikle 2000’li yillardan itibaren Kkiliseye restorasyon adi
altinda yiiklii miktarda maddi destek saglamasidir. Ayrica kilisenin Carlik
donemlerine ait tasinmazlarinin tedricen geri iade edilmesi de kilisenin
konumunu gii¢clendirmesini kolaylastirmaktadir.

30V, Tzipin, Istoriya Russkoy Tserkovi 1917-1997, izdatelstva, Spaso-Preobrajenskogo Vallamskogo
Monastirya, Moskova, 1997, ss. 534-35.

31 Aleksi Il, Patriarkh Moskovsky i Vsya Rusi, “Doklad, Svyateysego Patriarkha Moskovskogo i Vsya
Rusi Aleksiya 1l na Yejegodnom Zasedanii Yeparkhialnogo Sobraniya Moskvi, (Cevrimigi)
http://pravoslavye.org.ua/index.php?r_type=article&action=fullinfo&id=4878, 17 Ekim 2011.

32 Kilise Dis isleri Departmani basin biilteninde bu rakamin sadece Rusya ile sinirli oldugu bildirilmis-
tir. Ancak bu agik bir yanilgidir. Bkz. Mitrokhin, Russkaya Pravoslavnaya Tserkov, Moskova, 2004, s.
70. Ayrica bir sene sonra yapilan agiklama hatay teyit eder mahiyettedir. 2004 yili Patriklik agikla-
masina goére Rus Ortodoks Kilisesi Rusya Federasyonu sinirlari icerisinde on iki bin alti yiiz otuz sekiz
kiliseye sahipti. Rapora gore Ukrayna’da on bin Ug yiiz yetmis yedi, Beyaz Rusya’da bin Ug yiiz on
dokuz ve Moldova’da bin bes yliz yirmi Rus kilisesi faaliyet gosterirken diger eski Sovyet cumhuriyet-
lerinde dort yuz altmis bir ve bazi diinya Ulkelerinde iki yliz yetmis bes olmak tzere toplamda yirmi
alti bin bes ylz doksan Rus Ortodoks Kilisesinin mevcut oldugu belirtilmistir. Bkz. Pravoslavnaya
Gazeta, 38/311, 2004, Yekaterenburg, s. 2.

33 Mitrokhin, Russkaya Tserkov, s. 68.
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5. Toplumda Din Algisi

SSCB’nin son donemleri ve sonrasinda yapilan arastirmalar, Rusya’'da
6zellikle 1988’den itibaren dinin yeniden toplum igerisinde ivme kazandigi-
ni1, din karsithginin ise yine ayni oranda etkisini kaybettigini gostermektedir.
1988’den baslayarak 2002 yilina karar miitemadiyen yapilan arastirmalarin
sonuclari, birbirinden belirli oranda farklilik arz etmesine ragmen varilan
sonug, llke genelinde inan¢ oraninin ytkselise gecmis olmasidir. 1988
yllinda Amerikali ve Sovyet sosyologlarinin ortaklasa yaptiklar: bir anket,
Moskova niifusunun % 10’nun tanriya inandigini ortaya koymustur. Ancak
bu oran iki sene sonra yani 1990’da yapilan bir diger arastirmada % 27’ye
ylikselmistir. Ayni arastirma sonuclarina gére 1990 yilinda Moskova’da
kendini ateist addeden kisilerin orani % 20 iken bir sene sonra bu oran %
14’e gerilemistir34. Toplum icerisinde yasanan bu degisikligi Ortodokslugun
Rusya’ya ikinci kez gelmesi olarak da algilamak miimkiindiir. 1991 yilinda
toplumun dinle olan iliskisini tespit amaciyla iilkenin ¢esitli sehirlerinde
1855 denekle yiiz yiize gergeklestirilen kamuoyu yoklamasi sonuglari
asagidaki tabloya yansitilmistir.

1991 Itibariyla sehirlerde yasayan farkh yas gruplarinin dine bakis agilar

ylizdesi3s:
I. Tablo
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- b7 - - - -
Tanriya 33 |36 |26 |29 |28 |24 |27 |39
Inananlar
Agnostikler 18 28 34 25 28 29 36 23
Ateistler 9 10 5 6 12 11 17 19

Yukarida verilen tablodan da anlasilacagi tizere, Tanri'ya inanan kitleler
icerisinde gencler ve ozellikle de altmis yas iizeri insanlar agirhik tegkil
etmektedir. Orta nesil icerisinde ise tanriya inanan insanlarin orani en fazla
% 29 civarindadir. Bu kitlenin geriye kalan % 69’luk oraniysa ya agnostiktir-
ler ya da inangsiz olduklarini agik¢a beyan etmektedirler.

1991 ve 1993'de diizenlenen iki ayr1 anket arastirmasinda “Tanri’ya

345, B. Filatov, D. Furman, “Religiya i Politika v Mossovom Soznanii”, § /, 1992/7, s. 3.
% Filatov, “Religiya i Politika,” s. 4.
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inaniyor musunuz?” sorusuna 1991'da % 29 evet derken bu oran 1993
yilinda % 40’lara ylkselmistir3é. Ancak halkin bilingli bir sekilde dine mey-
lettigini sOylememiz dogru olmayacaktir. Zira “anlayisiniza gére din nedir?”
sorusuna deneklerin onda dokuzu milli degerlere sahip ¢ikmak, kiiltiir ve
ahlak seklinde yanit vermistir.3? Yine Tanr1'ya inandiklarini séyleyen denk-
lerden % 38'’i Tanrt'y1 bir kisilik olarak tanimlarken, % 40’lik bir oran Tan-
r’'min yasam giicii olduguna inandiklarini belirtmistir. Inang¢h olduklarin
soyleyen deneklerden sadece % 52’lik bir orani cennet ve cehennemin
varligina inandiklarin1 beyan etmislerdir. Yapilan anketlerde deneklere
kiliseye gitme siklig1 da sorulmustur. Nitekim 1991’deki arastirma inangh
insanlarin sadece % 6’sinin miitemadiyen Kiliseye gittigini ortaya koyarken,
bu oran 1996 yilinda % 1 artarak % 7’ytlikselmistir. 1997 anket verileri yil
icinde birkac kez kiliseyi ziyaret edenlerin oraninin % 27 oldugunu ortaya
koymustur. Yine ayni anket verilerine gore kiliseye ayda bir kez gidenlerin
oran1 % 8 civarindadir38, Yapilan anketlerin neredeyse tiimii 2000°li yillarda
Rusya’da Ortodokslugun % 50 civarlarinda oldugunu ortaya koymaktadir.
Ancak 1998 yilinda yapilan arastirmaya gore Ortodoks inancina sahip
deneklerin sadece % 6’s1 kendilerini dindar % 42’si az dindar ve % 46’s1 ise
siradan vatandas olarak tanimlamistir. 2000 yilinda yapilan arastirma
sonuglari da yukarida verilen oranlardan pekte farklilik arz etmemektedir.
Sadece kendisini az dindar olarak tanimlayanlar % 45’e yiikselirken, buna
karsin inangh ancak dindar olmayanlarin orani % 46’dan % 48’e ytikselmis-
tirso,

Yapilan arastirmalarin hemen hemen biitiiniinde ilging¢ bir bigimde ate-
istlerin ylizdesinde gerilemenin kaydedildigi gézlemlenmektedir. Bu duru-
mun Onemli gerekcelerinden biri siiphesiz ateizm baskis1 geregi halkin
onemli kesiminin kendi dini inanclarini aciktan beyan edemez durumda
olmasidir. Ancak 1990’dan sonra rejimin sekteye ugramasi dinin yeniden
ivme kazanmasi bu defa ateistleri savunma pozisyonuna itmistir40. Bu
nedenle olsa gerek ki 1991 yilinda % 35 civarinda olan ateist kitle 1993
yilinda aniden % 5’e gerilemistir. Toplum bilimcilere gore ateistler, yapilan
bircok arastirmada genellikle kendilerini ateist olarak nitelendirmektense
“inanmayanlar” kategorisinde gostermeyi tercih etmistir4l. Asagidaki tablo-
da bu durumu net bir bigimde gérmek miimkiindiir.

% D. Furman, “Veruyusiye Ateisti i Progiye, Novoye issledovaniye Rossiyskoy Religioznosti”, Svobod-
naya Misl, 1997/1, s. 79.

375, B. Filatov, “Novoye Rojdeniye Staroy ideyi: Pravoslaviye Kak Natsionalniy Simvol”, Polis, 1999/3,
s. 141.

3 Yakov Krotov, Linzi Seron, “Religioznost Kak Faktor Rossiyskoy lizni v 1990-e Godi”, Kontinent, ,
1999/4, s. 330.

39 N. Zorkaya, “Pravoslavya v Bezreligioznom Obsestve”, V O M, Nisan-Haziran, 2/100, 2009, s. 82.

40 A. Kublitskaya, “Osobennost Religioznost v Sovremennoy Rossii”, S i, 2009/4, s. 97.

41 K. Kaariaynen, D. Furman, “Religioznost v Rossii na Rubeje XX-XXI Stoletiy”, ON S, , 2007/2, s. 81.
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II. Tablo

Gruplar 1991 1993 1996 1999 2002
Inananlar % 23 % 32 % 34 % 40 %44
Agnostikler % 28 % 28 % 30 % 30 % 29
Inanmayanlar % 7 % 30 % 24 % 22 % 20
Ateistler % 35 %5 % 6 %5 % 5

Halkin kiliseye karsi hosgoriilii olmasina ve 6nemli bir kesimin kendisi-
ni Ortodoks olarak tanimlamasina ragmen, yapilan arastirmalarda ilging bir
detay goze carpmaktadir. Ornegin kendisini Ortodoks olarak tanimlayan
deneklerin bir kismi ayni zamanda inan¢h olmadiklarini belirtmistir. Bu da
deneklerden bir¢ogunun Rus olmakla Ortodokslugu esanlaml gordigiini
ortaya koymaktadir42, Ornegin kendini ateist olarak tanimlayan kisilerin %
70’1 Ortodoksluga karsi olumlu baktiklarini belirtmistir. Ayrica % 21 ora-
ninda ateist Rus Ortodoks Kilisesi'ne giivendiginin altin1 ¢izmistir43. Bu da
Ortodokslugun ulusal bir kimligin ¢ikis noktasi olarak algilandigini ortaya
koyan 6nemli faktoérlerden biri olarak karsimiza ¢ikmaktadir. Arastirmalarin
ortaya koydugu onemli sayilabilecek verilerinden bir digeri ise inangh
insanlarin diger din mensuplarina kars ateistlere nispetle daha tahammiil-
siiz olusudur. Ornegin Miisliiman biriyle komsu olmay1 kabullenmeyen
ateistlerin orani % 10 iken, bu oran inangh insanlarda % 16’ya ¢ikmaktadir.
Yine diger etnik guruplarla komsu olmaya olumsuz bakan ateistler % 8 iken
bu oran Ortodokslar arasinda % 11 civarindadir#4. isin ilging yani, devletin
kiliselerin onarimi ve yapimi konusunda olumlu goériis bildiren inananlar,
kilisenin toplumsal ve devlet islerinde yer almasina ve Rus Ortodoks Kilise-
si’nin devlet kurumu haline getirilmesine karsi ¢cikmaktadir. Ancak su da bir
gercektir ki halkin kiliseye karsi olumlu yaklasimi, zamanla devletin de din
politikasinda degisiklige neden olmustur. Nitekim 1992’den itibaren devlet
kendi koydugu kanunlarin disina ¢ikmaya ve kiliseyle isbirligi yapmaya
baslamistir. Ozellikle 1997 yilina gelindiginde mevcut kanunlarin neredeyse
hic¢birisi dikkate alinmadan Kilise, devletin ¢esitli kurumlariyla ikili iliskile-
rini gelistirme yoluna gitmistir. Ornegin kanunen yasak olmasina ragmen
devletin 6zel organlari, bolgelerde dini faaliyetlerde bulunmus kilisenin,
ortaokullara ve yliksekdgretim kurumlarina Ortodoks fakiilteleri ad1 altinda
girmesine izin verilmistir. Ayrica Moskova Patrikligi savunma ve diger bazi
bakanliklarla yaptig1 anlasma geregi asker ve polisler arasinda genis faaliyet
alani edinmistir#>. Otoriter bosluktan da iyi yararlanan kilise neredeyse

42 M. P. Mcedlov, G. Filimonov, “Sotsialno-Politiceskiye Pozitsii Veruyusikh v Rossii”, S [, 1999/3, s.
103.

4 K. Kaariaynen, “Religioznost v Rossii na Rubeje XX-XXI Stoletiy,” Obsestvenniye Nauki i Sovremen-
nost, 2007/2, s. 81.

4 D. E. Furman, “Veruyusiye Ateisti i Progiye, Novoye Issledovaniye Rossiyskoy Religioznosti”,
Svobodnaya Misl, 1997/1, s. 84.

“ Filatov, “Novoye Rojdeniye Staroy ideyi,” s s. 142-43.
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Yapilan arastirmalarda ortaya ¢ikan bir diger husus ise ister ateist ister
inang¢h olsun, memleket meseleleri konusunda her iki grubun da hemen
hemen aymi bakis acisini yansitmis olmalaridir. Ornegin ateistlerin % 57’si
“SSCB’nin diismesinin 6nlenmesi gerekirdi” derken, bu goriisii destekleyen
inangh insanlarin orani da % 68 civarindadir. “Sovyetlerin yikilmasi kagi-
nilmazdi” diyenlerin orani ateistler arasinda % 30 iken bu oran inanch
kisilerde % 16’da kalmaktadir. Yine “Rusya’nin eski etki alani olan miittefik
iilkelere destegini siirdiirmesi gerekir” diyen ateistlerin orami1 % 29 iken bu
oran inangh kitlede % 17 civarinda seyretmektedir46. 1998 yilinda bin alti
yliz denekle yliz yiize gerceklestirilen bir diger arastirmada, deneklere
“komiinist partisinin yeniden etkin politik giic konumuna gelmesini ister
misiniz?” sorusu yoneltilmistir. Bu soruya kendini inangh kisiler kategorisi-
ne koyan deneklerin % 26’s1 “evet” yaniti vermistir. Ayn1 soruya “evet”
diyen inang¢siz kisilerin orani ise % 20 civarindadir®’. Burada ortaya ¢ikan
celiski aslinda halkin konuya inan¢ acisindan degil de ekonomik agidan
baktigiyla ac¢iklanabilir. “SSCB’nin yikilmasinin 6niine gecilmeliydi” goriisi-
nii destekleyen ya da komiinistlerin yeniden siyasal giic kazanmalarina
olumlu bakan inangh kitle, olaya sadece ekonomik agidan bakmistir. Zira
daha 6nce de belirtildigi tizere kendilerini inan¢li addedenlerin sadece % 6-
7’si hayatlarini inanglarina gore tanzim etmeye ¢alisan kisilerden miitesek-
kildir. Geri kalan ¢ogunluktaki kitle sadece inanch olduklarini séylemekle
yetinen insanlardan olusmaktadir. Dolayisiyla Sovyet rejiminin uyguladigi
din karsit1 politikalarin bu kitle acisindan pek de 6neminin olmadig1 goziik-
mektedir. Nitekim 1991 yilinda yapilan arastirma sonugclarina gére yasam-
larindan memnun olmayan inanch kitlenin oranm1 % 4 iken bu oran 1996
yilinda yapilan bir diger arastirmada ciddi artis yasanarak % 22’ye yiiksel-
mistirts. Bu durum kendilerini inan¢li addeden deneklerin neden Sovyet
sistemine sempatiyle baktigini ortaya koymaktadir. Sovyetlerin dagilmasiyla
birlikte ortaya ¢ikan ekonomik kriz ve issizligin artmasi, daha dnce refah
icerisinde yasamis insanlarda eskiye duyulan 6zlem hissinin agirlik kazan-
masini tetiklemistir. Bu da dogal olarak yapilan arastirmalara yansimistir.

Sonug olarak 1991 ve 2002 yilinda yapilan kapsaml arastirma ¢alisma-
larinda dikkate deger birtakim sonuglarin ¢iktigini gérmekteyiz. Bunun
disinda 6nemli olan bir diger husus, dinin her ¢esidinin yasaklanmis ve de
bilimsel ateizm egitiminin araliksiz yiiritiilmiis olmasina ragmen, arastir-
malara katilan ¢esitli meslek guruplarina mensup egitimli kisilerin dindarlik
oranlarinin ortalama % 30 civarinda olmasidir. Ozellikle kiiltiirel alanda
calisan insanlardan inanc¢li olduklarini belirtenlerin orani % 44’iken, bu
oran doktorlar arasinda % 35 ve 6gretmenler arasinda ise % 23 civarinda
goriilmektedir®®. Bu bir anlamda ateizmin onca baskisina ragmen aydin

% Furman, “Veruyusiye Ateisti i Progiye,” s. 89.

47 Boris Dubin, “Massovaya Religioznaya Kultura v Rossii” (Tendensii i itogi 1990- x Godov), V O M,
Analiz Diskussii, 3/71, 2004, s s. 35-44

8 Furman, “Veruyusiye Ateisti i Progiye,” s. 83.

“ Filatov, “Religiya i Politika,” s. 4.
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kesim igerisinde kendine 6zgiin dini alt kiiltiiriin olustugunun goéstergesidir.
Nihayetinde arastirmalardan alinan tiim sonuglar, inancin toplumlar igeri-
sinde her zaman var oldugunu ve hi¢bir dayatma ve baskinin bu duyguyu
yok edemeyecegini ortaya koymaktadir.

6. Ulusal Kilise Anlayis1

Rus Ortodoks Kilisesi'nin ruhban sinifi Ortodoks olmay1 (Pravoslav) Rus
olmakla esdeger gérmektedir. Petersburg Piskoposu loanna (Snigyev 6.
1995) 1994 yilinda yaptig1 bir konusmada Ortodokslugun Rus etnik kimli-
giyle biitiinlestigini belirtmistir5?. Bu bakis acis1 cergevesinde tasarlanan
“Ortodoks Kiiltiirtiniin Temelleri” dersliginde Rus kimligi iizerine 6nemle
vurgu yapilmaktadir. Bu egitim metinlerinin konusu en az Ortodoksluk
kadar Rusluk iizerine bina edilmistir5!. Ortodokslugu Rus kimligi {izerine
insa etme ¢abasi, dogal olarak Ortodokslugu bir milli kimlik kisvesine sok-
mustur. Dolayisiyla bu alg1 yapilan anket arastirmalarina da yansimaktadir.
Ornegin 1997 yilinda yapilan arastirmalarin birinde kendisini Ortodoks
olarak tanimlayanlar % 55 civarinda goéziikmektedir. Ancak bu guruba
yoneltilen “Tanrr'ya inaniyor musunuz?” sorusuna, kendisini Ortodoks
olarak tanimlayan deneklerin % 56’s1 tereddiitlii olduklarini, % 24’0 ise
inandiklarini beyan etmistir>2. 2000’li yillardan sonra yapilan arastirmalar-
da deneklerin % 65’i kendisini Ortodoks olarak tanimladigini ortaya koy-
maktadir. Yine aym1 deneklerin kiliseye gitme oran1 % 7’e diismekte, Tan-
r'ya inan¢ konusundaysa kendisini Ortodoks olarak addedenlerin orani %
58’e gerilemektedirs3. Aslinda Ortodokslugun milli din statiisiine kavustu-
rulmasi, deneklerin konuyu sadece dini agidan degil ayn1 zamanda milli,
kiiltiirel ve bireylerin kolektif hafizas1 baglaminda degerlendirmesine neden
olmaktadirs4. Dolayisiyla hangi agidan bakilirsa bakilsin, toplumsal kurum
olarak kilise toplum i¢gerisinde 6znel statiisiinii yeniden kazanmay1 basarmis
goziikmektedir. Bu baglamda Rus Ortodoks Kilisesi, Rus toplumunun sosyo-
kiltiirel ve sosyo-politik olusumuna 6nemli katki saglamaktadir. Dinin
sosyal ve siyasal hayatta yeniden yapilanmasini degerlendiren Mcedlov, tim
bu gelismelerin lilkede yapilan yasal degisikliklerle, ekonominin ve g¢evre
dengesinin bozulmus olmasiyla, ulusal bilincin yiikselisi ve etnik catismala-
rin yasanmasiyla ilintili oldugunu kaydetmektedir55. Rus Ortodoks Kilise-
si’nin bu ulusalc1 tutumunun bir yansimasini da Kkilise igerisinde ivme kaza-
nan Bati karsithginda gérmek miimkiindiir. Bunun temel iki sebebinin

50 A. Zubov, “Russkaya Pravoslavnaya Tserkov v Posttotalitarnom Prostranstve”, Kontinent, 1995/3,
s. 253.

51R. A. Lunkin, “Pravoslaviye v Skolakh: Russkaya Vera Kak ideologiya”, V O, 2006/4, s. 302.

2 Mgedlov, “Sotsialno-Politiceskiye Pozitsii,” s. 103.

53 V. V. Lokosov, “Vliyayet li Religioznost na Politiciskuyu Konsoldatsiyu Obsestva?”, S I, 2006/11, s.
83.

% |. V. Naletova, “Noviye Pravoslavniye v Rossii: Tip ili Sterootip Religioznosti”, Sotsiologiceskiy
issledovaniya, 2004/5, s. 133.

55 Lokosov, “Vliyayet li Religioznost,” s. 82.
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oldugunu soyleyebiliriz. Bunlardan ilki, Batinin tarihi siire¢ icerisinde eline
gecirdigi her firsatta Rus topraklarina saldirmasi ve bir digeri de kilisenin
Bat1 lilkelerine dogru inangtan sapmis goziiyle bakmasidir. Ayrica kilise
kiiresellesme olgusuna da siddetle karsi ¢ikmaktadirsé. Kilise biitlinsel bir
diinya icerisinde ulusal ve kiiltiirel cesitliligin korunmasindan yana tavir
sergilemektedir.

Sonug¢

SSCB’nin dagilmasiyla birlikte ortaya ¢ikan Rusya Federasyonu, yeniden
kilise-devlet iliskisini gdzden gecirmis ve kilisenin eskiden sahip oldugu
haklarin neredeyse tiimiinii geri iade etmistir. Bu tarihten itibaren Rus-
ya'nin geleneksel kurumlariyla birlikte Rus Ortodoks Kilisesi de Sovyet
oncesi konumunu yeniden kazanma ¢abasi icerisine girmistir. Nitekim Rus
Kilisesi I. Petro’dan bu yana ilk kez tam anlamiyla bagimsizlik kazanmistir.

Ateist ideolojinin ¢okiisiiyle birlikte tilkede halkin 6nemli bir kismi ye-
niden dine karsi olumlu tavir icerisine girmis ve kilisenin toplum icerisinde
etkin olmasimi olumlu karsilamistir. Nitekim yapilan arastirmalar Rus
Ortodoks Kilisesini iilkenin en gilivenilir kurumlarinin basinda geldigini
ortaya koymaktadir. Bu durumu iyi analiz eden Rus Kilisesi, iilkedeki sosyo-
politik roliinii ve politik etkinligini her gecen giin daha da belirgin hale
getirme gayreti icerisindedir. Ozellikle 2000 yih itibariyla iktidara gelen
Vladimir Putin, eski Rusya 6zlemiyle kilise-devlet iliskilerini {ist seviyeye
cikartmis ve onun faaliyet alanini son derece genisletmistir. Artik Rus
Ortodoks Kilisesi, Rus ulusalciliginin temel &6gelerinden biri konumuna
gelmis bulunmaktadir. Ayrica Rus siyasetine de 6nemli 6l¢iide yon verme
iddiasinda olan Moskova Patrikligi, devletin giiciinii ve sahip oldugu uluslar
arasl sayginlhigini ¢ok iyi kullanarak kendi etki alanini genisletmeye calis-
maktadir. Tim bu ¢ikarimlar ¢ercevesinde konuyu 6zetleyecek olursak, on
yillardan beri siiregelen ateizm propagandasinin olmasina ragmen bu giin
itibariyla Rus Ortodoks Kilisesi'nin Rus toplumu ve siyaseti lizerinde hatir
sayilir bir etkisinin oldugu s6ylenebilir. Ayrica Rus toplumunun énemli bir
kisminin ateizm ideolojiyle egitilmis olmasina ragmen halen inancini muha-
faza edebiliyor ve kiliseye sahip cikabiliyor olmasi, insan hayatinda inancin
ne denli 6nemli yere sahip oldugunu gozler 6niine sermektedir.

Kaynakca

Agapov A. B, “Tserkov i Ispolnitelnaya Vlast”, Gosudarstvo i Pravo,
1998/4,s.23

Aleksi II, Patriarkh Moskovsky i Vsya Rusi, “Doklad, Svyateysego Patri-
arkha Moskovskogo i Vsya Rusi Aleksiya II na Yejegodnom Zasedanii

%6 Ryabih, “Vnesnepolitigesliye Oriyentiri,” s s. 129-30.

660



Yeparkhialnogo Sobraniya Moskvi, (Cevrimici)
http://pravoslavye.org.ua/index.php?r type=article&action=fullinfo&id=48
78,17 Ekim 2011.

Buryanov S. A, “Pozitsiya po Voprosam Svobodi Ubejdeniy, Sovesti i Re-
ligii”, Svoboda Ubejdeniye, Sovesti, Religii, Moskva, 2007.

Diokliysky, Episkop, Pravoslavnaya Tserkov, Bibleysko-Bogoslovsky inis-
titut, Moskova, 2001.

Dobruskin, (Cevrimici) http://www.isras.ru/files/File/Socis/2002-
04 /Dobruskin.pdf, 24 Eyliil 2011.

Dubin Boris, “Massovaya Religioznaya Kultura v Rossii” (Tendensii i
itogi 1990- x Godov), V O M, Analiz Diskussii, 3/71, 2004, s s. 35-44.

Episkop Diokliysky, Pravoslavnaya Tserkov, Bibleysko-Bogoslovsky Inisti-
tut, Moskva, 2001.

Filatov S. B, “Novoye Rojdeniye Staroy Ideyi: Pravoslaviye Kak Natsio-
nalniy Simvol”, Polis, 1999/3, s. 140-453.

Filatov S. B, Furman D, “Religiya i Politika v Mossovom Soznanii”, S I,
1992/7,s. 2-13.

Furman, D. E. “Veruyusiye Ateist1 i Prociye, Novoye Issledovaniye Ros-
siyskoy Religioznosti”, Svobodnaya Misl, 1997 /1, ss. 76-87.

Kaariaynen K,“Religioznost v Rossii na Rubeje XX-XXI Stoletiy,” Obsest-
venniye Nauki i Sovremennost, , 2007 /2, ss. 79-88.

Kaariaynen, K. Furman D, “Religioznost v Rossii na Rubeje XX-XXI Stole-
tiy”, ON S,,2007/2, s. 79-88.

Kocgetkov G, Kontinent, Moskova, 1996/89, ss. 222-234.

Konstitutsiya Rossiiskoy Federatsii, Ofitsialnoye izdanie, izdatelstvo,
Yuridigeskaya Literatura, Moskova, 2009.

Koval, T. B., “Pravoslaviye v Sovremennoy Rossii, Ekonomigeskie Aspek-
t1 Sotsialnogo Ugeniya RPTS”, Mir Rossii,, 2008/1, ss. 121-129.

Kublitskaya A, “Osobennost Religioznost v Sovremennoy Rossii”, S I,
2009/4,s.96-107.

Lokosov V.V, “Vliyayet li Religioznost na Politigiskuyu Konsoldatsiyu
Obsestva?”,S1,2006/11, s. 80-89.

Lukhovitskiy V. V, “Svoboda Ubejdeniy v Gosudarstvennoy i Munitsi-
palnoy Skole”, Svoboda Ubejdeniye, Sovesti, Religii, Moskva, 2007.

Lukicev B. M, “K Istorii Gosudarstvenno-Tserkovnih Otnaseniye v Kont-
se XX- Nacale XXI veka, ili o Cem Pisal Patriarkh Aleksiy II Prezidentam
Rossii”, Vestnik Celyabinskogo Gosudarstvennogo Universiteta, 38/176, 2009,
Istariya, vip, 37, s 5. 119-128.

Lunkin R. A, “Pravoslaviye v Skolakh: Russkaya Vera Kak ideologiya”, V
0,2006/4,s.300-325.

Macit N, “Soguk Savas Sonras1 Rusya’da Ulusal Ideolojinin Olusumu, Din
ve Diplomasi”, Tiirk Diinyasi Dergisi, X/2, (Kis 2010), s. 101

661



Makarkin A, “Russkaya Pravoslavnaya Tserkov: Konkurentniye Vibort”,
Pro et Contra, Ocak-Subat, 2009/1, s. 45-54.

Mgedlov M. P, Filimonov G, “Sotsialno-Politigeskiye Pozitsii Veruyusikh v
Rossii”, S1,1999/3,s.101-113.

Mgedlov M. P, “Sotsialno-Politiceskiye Pozitsii Veruyusikh v Rossii”, Sot-
siologgigeskiye Issledovaniya, 1999/3, ss. 101-113.

Mitrokhin, N, Russkaya Pravoslavnaya Tserkov, Moskova, 2004.

Mozgovoy S, “Svoboda Sovesti v Voorujennih Silakh, Drugikh Voinskih

Oformirovaniyakh”, Svoboda Ubejdeniye, Sovesti, Religii, Moskova, 2007, ss.
84-100.

Naletova I. V, “Noviye Pravoslavniye v Rossii: Tip ili Sterootip Religioz-
nosti”, Sotsiologiceskiy Issledovaniya, 2004/5, s. 129-138.

Otkritoye Pismo Prizidentu Rossiyskoy Federatsii V. V. Putinu, Alma Ma-
ter,, 2007/6, s. 31-39.

Patrik II: Aleksi, J.M.P, Moskova, 1991/10, s. 9.

Ryabih, Yuriy,“Vnesnepoliticesliye Oriyentiri Russkoy Pravoslavnoy
Tserkvi (1991-2000)”, Pro et Contra, Tom 6, 2001/4, ss. 116-125.

Sanglibayev A, “Nekotoriye Problem1 Gosudarstvennogo-
Konfessionalnikh Otnaseny v Sovremennom Mire”, Viast, 2008/8, s. 62.

Yakov Krotov, Linzi Seron, “Religioznost Kak Faktor Rossiyskoy Jizni v
1990-e God1”, Kontinent,, 1999/4, s. 328-334.

Yeltsin B, Prizident Rossiyskoy Federatsii, “Federalniy Zakon ot 26
Sentyabrya 1997 g, “N 125-FZ” O Svobode Sovesti i o Religioznith Obyedine-
niyah” o0benuHeHnsIX” (Cevrimici)

http://www.zonazakona.ru/zakon/index.php?zakon=fz rely&go=index, 23
Ocak 2010.

Zorkaya N, “Pravoslavya v Bezreligioznom Obsestve”, V O M, Nisan-
Haziran, 2/100, 2009, s. 80-91.

Zubov A, “Russkaya Pravoslavnaya Tserkov v Posttotalitarnom Prost-
ranstve”, Kontinent, 1995/3, s. 250-61.

662



MEZHEP SIYASET iLISKiSI BAGLAMINDA
SURIYE OLAYLARI

Yrd. Dog. Dr. Aytekin SENZEYBEK

Necmettin Erbakan Universitesi Tlahiyat Fakiiltesi

Ozet

2010 yilinda baslayan ve Orta Dogu cografyasini etkisi altina alan Arap Ba-
harmin domino etkisiyle meydana getirdigi olaylar zinciri diger iilkelerde kis-
men de olsa dinginlige ulasmasina ragmen Suriye’deki karmasa biitiin siddetiyle
devam etmektedir. Bu siirecin Suriye’de uzamasi, ¢atismalarin mezhepsel kim-
likler lizerinden yiiriitildiigi, daha agik bir ifade ile mezhep ¢atismalarina evril-
digi yoniindeki iddialarin giliclenmesine sebep olmustur. Suriye’nin igerisinde
bulundugu bu durumun saghkh bir sekilde tahlil edilmesi, islam tarihindeki
mezhep-siyaset iliskisinin nasilliginin ortaya konulmasi ile dogrudan iligkilidir.
Bu noktada cevaplandirilmasi gereken pek ¢ok soru akla gelmektedir: Mezhep-
lerin ortaya cikisinda siyasetin rolii nedir? islam tarihinde mezhep-siyaset ilis-
kisi hangi dayanaklar1 temel almigtir? Mezhepsel farkliliklar bash basina bir ¢a-
tisma unsuru mudur yoksa siyasi birer argiiman olarak mi kullanilmistir? Miis-
limanlar tarafindan kurulan devletlerin diger mezheplerle olan iliskileri nasil
gerceklesmistir? Suriye topraklarinda giiniimiizde varhigin1 devam ettiren mez-
hepler hangileridir ve bu mezheplerin tarih boyunca birbirleri ile olan iliskileri
nasildir? Esed ailesinin mensubu oldugu Nusayriligin diger islam mezhepleri
arasidaki konumu, sinirlari igerisinde yasadigi devletler ile iligkileri, glintimiiz
Suriye’sindeki konumu ve mezheplerle iliskileri nasildir? Tebligimizde bu ve
benzeri sorulara cevap aranacaktir.

Anahtar Kelimeler: Suriye Olaylari, Arap Bahari, Mezhep, Siyaset.

Syria Events in the Context of Sectarianism and Politics

Even though the chain of events that started in 2010 by the Arap Spring in
Middle Eastern geography partially calmed down in other countries, chaos and
violence in Syria continues. Prolongation of this process in Syria supports the
argument that conflicts are transformed into a sectarian conflict or are carried
out over sectarian identities. Resolving this situation which in this case in Syria
is directly related to understanding the relationship between politics and sects
in Islamic history. At this point a lot of questions come to mind. What is the role
of politics on the emergence of sects? What is the base of the relationship
between politics and sects in Islamic history? Are sectarian differences key ele-
ments of conflict or are they used as a political argument? How was the relati-
ons of the states established by Muslims with other sects? What are the sects
that exist today in Syria and what is their relationship with each other throug-
hout history? What is the position of the Nusayris, the sect that the Assad family
belongs to, among other Islamic sects, its relationship with the states it lives
within its borders, its current position in Syria and its relation to other sects?
This paper will provide answers to these questions.
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Giris

2010 y1li sonlarinda Orta Dogu’da meydana gelen Arap Bahar olaylari-
nin en siddetli ve en kanlis1 Suriye topraklarinda yasanmis ve siddetini
arttirarak yasanmaya devam etmektedir. Catismalar neticesinde binlerce
kisi canindan olmus binlercesi de miilteci konumuna diismiistiir. Olaylarin
bu derece kanli ve siddetli gegmesinin sebepleriyle ilgili yapilan yorumlarda
uluslararasi giic dengeleri arasindaki miicadeleler, Suriye’nin sahip oldugu
siyasi, sosyal, ekonomik ve demografik yapj, iilkenin ¢ok dinli ve ¢ok mez-
hepli bir yapiya sahip olmasi gibi pek cok faktor dile getirilmektedir. Catis-
malarin gerek ortaya cikisinda ve gerekse siddetlenmesinde bu faktérlerin
her birinin etkili oldugunda siiphe yoktur. Bununla birlikte son dénemlerde
Suriye’deki catismalarla ilgili olarak yapilan yorumlarda siklikla dile getiri-
len bir diger husus olaylarin mezhep savaslarina evrildigi yoniindedir.
Yapilan bu yorumlara, Suriye olaylar ile 1618-1648 yillar1 arasinda Avru-
pa’da Katoliklerle Protestanlar arasinda meydana gelen “otuz y1l” savaslari-
nin kiyaslanmasi neticesinde ulasildig1 goriilmektedir. Ancak bu tanimlama-
da, islam’daki din-siyaset, mezhep-siyaset iliskilerinin Hiristiyanhiktakinden
farkliklarinin; yine Suriye’de varligini siirdiiren Diirzilik, Nusayrilik, ismaili-
lik gibi dini azinlik firkalarinin gerek birbirleriyle ve gerekse Ehl-i Siinnet ile
olan tarihsel iligkilerinin g6z ardi edildigi goriilmektedir. Tebligimizde bu
hususlar géz 6ntiinde bulundurularak Suriye’deki siddet hadiseleri deger-
lendirmeye tabi tutulacaktir.

islam’da Din-Siyaset iligkileri

Suriye’deki hadiseleri saglikli olarak degerlendirebilmek icin islam tari-
hindeki din/mezhep-siyaset iliskilerinin iyi tahlil edilmesi gerekmektedir.
Nitekim ge¢miste bu yonde meydana gelen olaylar giiniimiiz Miisliimanlari-
nin tepkilerinin ve faaliyetlerinin ana kaynagi niteligindedir.

Bat1 siyaset felsefesi kuramcilari, din-siyaset iligkileri acisindan devlet-
leri dort temel gurupta tasnif etmislerdir: a) Dine bagh devlet sistemi (Teok-
ratik sistem) b) Devlete bagh din sistemi c) Pozitivist goriis d) Laik devlet
sistemi.! Siyaset bilimciler tarafindan yapilan bu tasnifte din ve siyaset

! Calvin, Luther, Bousset gibi ilahiyatci-papaz olan diistiniirler tarafindan éngériilen dine bagli devlet
sisteminde devletin dinden bagimsiz bir varligi yoktur. Din ve devlet organik bir bitiindir. Devlet,
din tarafindan ortaya konulan ilkeler ve normlara gére varligini strdiren bir kurumdur. Bu goéris
teokratik yaklasim olarak da bilinmektedir. ( Bkz.: Basgil, Ali Fuat, Din ve Laiklik, istanbul 1996, s.
182-186; Figlali, E. Ruhi, Din ve Devlet iliskileri, Mugla 1997, s. 13) Machiavel, Hobbes, Montesquieu
ve J.J.Rousseau gibi bati siyaset biliminin 6nde gelen isimleri tarafindan savunulan devlete bagl din
sisteminde, siyasetin din tizerinde onceligi ve UstUnltgu vardir. Din devletin ve toplumun hizmetinde
olmalidir. (Bkz. Basgil, a.g.e., s. 182-186; Figlali, a.g.e., s. 13-14) Auguste Comte, Durkheim, Marx
Weber, E. Renan tarafindan savunulan Pozitivist sistemde artik bir Tanri’ya ihtiyag yoktur. Modern-
lesme ile birlikte din devrini tamamlamistir. Toplumun manevi gliciini temsil edecek yeni anlayig
“insanlik dini” ya da “beseriyet dini”dir. (Bkz. Figlal, a.g.e., s. 14-15) Laik Devlet sisteminde diinyevi
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iliskilerinin biitiinlesme, eklemlenme, ¢atisma? ve ayrismayr barindirdigl
gorilmektedir.

Yukarida din-devlet iligkileriyle ilgili olarak batili filozof ve din adamlar1
tarafindan yapilan bu tasniflerin islam yonetim seklini tam olarak yansittig
sdylenemez. Bununla birlikte Islam yonetim modelinin teokrasi oldugu ya
da teokrasinin Islam ydnetim modeline en yakin rejim oldugu ileri siiriil-
mektedir. Ancak bu yonetim anlayisinda devlet iktidarinin ruhbanin yetki-
sinde olmasi, devletin karar ve yonetim birimlerine Tanri adina is goren
ruhban sinifinin egemen olmasi bu yénetim biciminin islami yénetim bigi-
miyle 6rtiismediginin géstergeleridir. Nitekim islam’da Allah adina is géren
bir ruhban smifi yoktur. islam Dininin sahip oldugu uhrevi, diinyevi ve
ahlaki hiikiimler/prensipler dinin siyasetin hizmetine girmesine izin ver-
memektedir. Dolayisiyla devlete bagh din sisteminin de islami bir yénetim
bi¢cimi olmasi s6z konusu edilemez. Figlali'nin da belirttigi gibi “hangi din
olursa olsun i¢inde biitlinliyle laiklik ilkesini bulmak miimkiin degildir.
Baska bir ifadeyle laikligin 6ziinli ve kaynagini bir dinin igerisinde aramak
ve bulmak oldukea giictiir.”3

Islam Dini’nin kendine 6zgii bir yénetim anlayis1 bulunmaktadir. Kur’an-
1 Kerim’de Miislimanlar igin ilahi-mukaddes bir bicimde belirlenmis ve
emredilmis herhangi bir yonetim seklinden bahsedilmemektedir. Bunun
yerine ge¢mis immetlerin yasam tarzlarini ele alan kissalardan hareketle
yonetim icin belli prensipler ikame edilmistir. Bir bagka ifadeyle islam
yonetim seklini degil yonetimin uygulamasi gereken prensipleri ortaya
koymustur ki bu prensipler adalet, esitlik, emaneti iistlenme ehliyeti,
emanetin ehline verilmesi, sura ve iyiligi emredip kétiiliikten alikoy-
maktir.*

Kur’an-1 Kerim’de yalnizca prensiplerin ortaya konulmasi devlet yone-
tim seklinin Misliimanlar tarafindan belirlenmesi neticesini dogurmustur.
Bunun bir sonucu olarak da islam tarihinde Miisliimanlar tarafindan kuru-
lan devletlerde farkli yonetim modelleri benimsenmistir ki bunlar hilafet,
saltanat ve imamettir.

Hilafet, Hulefa-i Rasidin doneminde tam manasiyla uygulanan bir yone-
tim seklidir. Bu yonetim seklinde otoriteyi elde etmenin yolu secimdir.
Yonetici seri ahkdmin uygulayicisi ve otoriteyi elde etmede ve denetlemede
dnemli rolil olan iimmetin vekili olarak kabul edilir. iImamet, daha ¢ok Sia
tarafindan ortaya atilan ve otoriteyi elde etmenin se¢im yerine, Imamiyye

glicl temsil eden devletin ve ruhani giici temsil eden dinin kendi biinyelerinde tam anlamiyla hir ve
bagimsiz olmasi amaglanmistir. (Bkz. Basgil, a.g.e., s. 184-186; Figlali, a.g.e., s. 14)

2 Bkz. Erdogmus, Abdulbaki, “Din-Devlet iliskileri”, http://www.zaman.com.tr/yorum_yorum-
abdulbaki-erdogmus-din-devlet-iliskileri_1103446.html, 07.03.2011.

3 http://www.atam.gov.tr/dergi/sayi-38/din-ve-devlet-iliskileri.

4 Bkz. Mustafa, Nevin Abdiilhalik, islam Diisiincesinde Muhalefet, gev. Vecdi Akyiiz, istanbul 2001, s.
112-150. lyiligi emredip kétiliikten alikoymak prensibinin siyasetteki yansimasi hisbe ile olmustur.
Hisbe islam devletlerinde genel ahlaki, kamu diizenini korumak ve denetlemekle gérevli teskilatlar-
dir. Kallek, Cengiz, “Hisbe”, DIA, istanbul 1998, 18/133-143.
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Sia’sinda oldugu gibi “nas” veya Zeydiyye'de oldugu gibi “vasif’ yoluyla
“tayin” oldugu ileri siiriilen yonetim modelidir. Bu modelde yoneticiye
Allah’in naibi ve vekili, Allah’in kullarina hiicceti ve masum olarak bakilir.
Ummetin otoritenin devrinde veya denetlenmesinde herhangi bir rolii
yoktur. Saltanatta ise otoriteyi elde etmenin yolu, baski, veliahtlik ve soya-
cekimdir. Bu modelde de otoritenin devrinde veya denetlenmesinde iimme-
tin herhangi bir rolii yoktur. Ancak hilafet goriintiisii kazandirmak icin ona
zahiri bir rol verebilir. Bu yonetim sekli ~her ne kadar unvanlar1 halife
olarak gecse de- basta Emevi ve Abbasiler olmak iizere Hulefa-i Rasidin
déneminden sonraki pek ¢ok Islam devletinin yonetim modeli olarak karsi-
miza ¢ikmaktadir.s

Yukaridaki yonetim modellerinin her birinin, din-siyaset iliskisi agisin-
dan farkli yontemler benimsedikleri goriilmektedir. Hilafet modelinde siyasi
otorite yalnizca ser’i ahkdmin uygulayicisi ve vekili olarak kabul edilmistir.
Saltanat modellerinde de halife-hiikiimdarlar din islerini uygulama ve
seriati koruma goérevlerini yerine getirmeye devam ettiler. Ancak bu model-
de din ¢ogunlukla siyasi amaclarin hizmetinde kullanilmak istenmistir.
Ozellikle Emeviler déoneminden itibaren otorite ve yénetim erki ile din
adamlarn arasinda boliinme meydana gelmistir.6 Imamet modelinde Imam
“dini korumak ve diinyay1 yonetmek iizere -niibiivvetin yerine- hilafet i¢in
konulmustur.” Bu sebeple Imamet, hilafetten daha mitkemmel bir konuma
getirilmistir. Sia’ya gore imam, halife degilse seran bu makamin hak sahibi-
dir. Eger imam hilafet makamini elinde bulunduruyorsa, yani “seran ve fiilen
iki erkinligi elinde topluyorsa” imam sifatinin yanina halife san1 da eklen-
mektedir.” Dolayisiyla Imamet modelinde imam, din ve siyasetin seran
yegane hak sahibidir.

islam’da Mezhep-Siyaset iliskileri

Islam’daki mezhep-siyaset iliskisinin temelini iki 6nemli husus olustur-
maktadir. Bunlardan ilki otoritenin secimi ve devri meselesidir. Ozellikle Sii
firkalar, imametin Ehl-i Beyt'in hakki oldugunu ileri siirerek bu hususun
iimmetin reyine ve tayinine birakilabilecek umumi maslahatlardan olama-
yacagl hususunu itikadi bir esas haline getirmislerdir. Haricilerden Acaride
ve Mutezili el-Asam disindaki diger firkalar toplumun yonetilmesi icin bir
imam tayinin zorunlu oldugunu ve Gimmetin bu imami kendisi secerek is
basina getirecegini savunmuslardir.8

Mezhep-siyaset iliskisinin temelini olusturan diger bir husus da otorite-
nin denetlenmesi meselesidir. Bu konun esasini ise “Allah’in yonetimle ilgili
emrettigi prensiplere uygun davranmayan zalim otoriteye karsi Miisliiman-
larin tavri nasil olmalidir?” sorusu ve buna gore gelistirilen tavirlar olus-

® Bkz. Mustafa, a.g.e., s. 210-211.

® Bkz. Mustafa, a.g.e., s. 191.

7 Bkz. Rayyis, Ziyauddin, islam’da Siyasi Diisiince Tarihi, cev. ibrahim Sarmis, istanbul 1995, s. 114.
8 Bkz. Oz, Mustafa, Baslangictan Giiniimiize Siilik ve Kollari, istanbul 2011, s. 225-226.
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turmaktadir. Bu tavirlarin dozu ve siddeti temelde yukarida agikladigimiz
yonetim modellerinin farkl diisiincelere, bir baska ifadeyle muhalefete karsi
gosterdigi miisamaha ile dogrudan iliskilidir.

Hilafet modelinin en saglikli bir sekilde uygulandig1 Hulefa-i Rasidin do-
neminde gerek otoritenin secimi ve gerekse otoritenin denetlenmesi konu-
sunda muhalefetin en genis anlamda s6z hakkina sahip oldugu goriilmekte-
dir. Otoriteye getirilen elestirilerde herhangi bir ceza korkusu bulunmuyor-
du. Bunu saglayan ise halifelerin bizzat kendisiydi. Hz. Omer’in irad ettigi
hutbede “dogru yolda oldugumu goriirseniz bana uyun, saparsam beni
diizeltin” s6zii bu durumun en belirgin ifadesidir. Bu noktada su hususu da
belirtmek isterim ki Hz. Osman ve Hz. Ali déneminde c¢atismalara varan
goriis ayrihiklarinda bile muhalefet guruplarinin Islam dairesi disina ¢ika-
rilma hadiselerine rastlanilmamaistir.

Saltanat modelinde, siyasi otoritenin stratejilerine uymayan higbir gorii-
se s0z hakki taninmamustir. Otoriteye yapilan elestiriler yikici olarak algi-
lanmis ve siddetle karsilik gormiistiir. Bu modelde otorite ile ulema arasinda
meydana gelen boliinme sebebiyle muhalefet guruplarina genel olarak din
adamlar1 énderlik etmislerdir. Imamet modelinde ise imamlarin masum
(giinahsiz) kabul edilmeleri sebebiyle otoriteye muhalefete kapilar tama-
miyla kapatilmistir.

Islam tarihinde ortaya ¢ikan itikadi ve siyasi mezheplerin zalim otorite-
ye karsi gelistirdikleri tavirlar genel olarak ii¢ temel kategoride ele alinabi-
lir: 1- Ihtilalci (devrimci) ekol 2- Sabir ekolii 3- Temekkiin ekolii.

ihtilalci ekolde, zalim otoriteye kars1 muhalefet yontemi olarak devrim
(sevra) veya bagkaldiri (hurug) metodu benimsenmistir. Islam tarihinde
ortaya cikan ilk siyasi ve itikadi firkalarin bu metodu benimsedikleri goriil-
mektedir. Ozellikle Emeviler ve Abbasiler dénemlerinde bu metodu benim-
seyen firkalar etkin roller tistlenmislerdir. islam tarihinde ortaya ¢ikan ilk
siyasi ve itikadi firka olan Haricilik bu ekoliin ilk temsilcisi olarak kabul
edilmektedir. Sehristani’nin “Havaric Miirciesi”® olarak isimlendirdigi Miircii
gurup da bu ekolii benimsemistir.

Sabir ekoli, siyasi otoriteye karsi muhalefette ihtilali degil de sabr1 be-
nimseyen, kotiiliigii 6nlemede Hadis-i Serif'te belirtilen “el”i degil de dil ve
kalbi kullanmay1 tercih eden ekoldiir. Bu ekol mensuplar1 zalim otoriteye,
uygulamalarinda yardimci olmamis, kendilerini ilme vererek yazdiklar
eserlerde sultanlarin halk ve saray gorevlileri ile ilgili olarak izleyecekleri
yol, onlarla kurulacak iligkilerde takip edilecek metot ve ydnetilenlerin
yoneticilere itaatinin gerekliligi konusunda o6giitlere yer vermislerdir. Bu
ekol mensuplar1 muhalefetlerini “sessizce reddetme” seklinde ortaya koy-
muslardir. Onde gelen temsilcileri Ehl-i Siinnetin ¢ogunlugu, imamiyye Sia’s:
ve Cebriyye Miirciesidir.1?

9 Bkz. Sehristani, Muhammed b. Abdilkerim b. Ahmed, el-Milel ve’n-Nihal, thk. Emir Ali Miihenna-Ali
Hasan Faur, Beyrut 1993, s. 162.
10 Bkz. Mustafa, a.g.e., s. 270-279, 310-326.
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Temekkiin ekolii ise ihtilalci ekol ile sabir ekolii arasinda bir konumda-
dir. Zalim imama Kkars: ihtilali caiz gérmekle birlikte bu ihtilalin basaril
olabilmesini saglayacak imkanlarin beklenmesini sart kosmaktadir. Bu
ekoliin temsilcileri ise Mutezile ve Ebu Hanife’dir. Ebu Hanife, zalimin
imametinin batil oldugu, ona karsi ayaklanmanin caiz oldugu goérisiindedir.
Ancak bu ayaklanmanin sarti olarak zalimin yerine gececek adil bir kisinin
olmasini ve basarili olma oraninin yiiksek oldugu bir dénemde ayaklanma-
nin yapilmasini ileri stirmektedir.11

Giintimtzde Suriye’nin demografik yapisini olusturan firkalar Ehl-i Siin-
net, Nusayrilik, Diirzilik ve Ismailiktir. Ehl-i Siinnet’in biiyiik cogunlugu -
yukarida da belirttigimiz lizere- sabir ekoliinii benimsemisti. Ismaililik ve
onun icerisinden neset eden Diirzilik ise tarih boyunca ¢ikarttiklari isyanlar
sebebiyle ihtilalci bir karakteri benimsemislerdir. Nusayrilik de icerisinden
ciktigl imamiyye gibi genel olarak sabr tercih etmislerdir.

Islam tarihini inceledigimizde yukarida acikladigimiz ekollere mensup
firkalarin zaman zaman otoriteyi ele ge¢irmek isteyen ziimreler tarafindan
kullanildig1 gériilmektedir. Abbasilerin iktidara gelisi, siyasi emelleri ger¢ek-
lestirmek icin firkalarin kullanimini1 géstermesi agisindan 6nemlidir. Gizli
propagandalarini Ehl-i Beyt ve genis anlamda S$iilik temelinde yiiriiten
Abbasiler, o6zellikle ihtilalci asir1 Sii firkalarin destegine haiz oldular. Bu
gerceklestirecegini diislinliyorlardi.’? Ancak ihtilalin basariya ulasmasindan
hemen sonra basa gecen Abbasi halifeleri, Miislimanlarin ¢ogunlugunun
mesru liderleri olarak kabul gérmek i¢in devrim 6ncesindeki asiriliklarin-
dan yiiz ¢evirmeleri gerektigini disiindiiler. Bu sebeple dnce kendilerini
iktidara getiren devrimci Sii liderleri ortadan kaldirdilar ardindan Siilerle
baglarini tamamen koparip Siinniligin savunuculari oldular.

Mezheplerle otoriteler arasindaki iliskilerde dikkat ceken bir diger hu-
sus da siyasi emellerin gerceklestirilmesi icin bazi durumlarda firkanin
temel goriislerinde bile degisiklige gidilmis olmasidir. Ornegin, Fatimi
devletinin kurucusu olan Ubeydullah el-Mehdi'nin kendi siyasi mesruiyetini
saglamak icin ilk Ismaililerin temel inanglarindan biri olan Mehdilik diigiin-
cesine yeni yorum getirerek otoriteyi ele gecirmistir. Ismaili akideye gére
Muhammed b. [smail gizlenmis son imam ve mehdidir. Ubeydullah el-Mehdi
once kendisinin Cafer es-Sadik’'in oglu Abdullah b. Cafer soyundan geldigini
ileri siirdii. Ardindan Imam Cafer’in vefatindan sonra imametin ismail b.
Cafer’e degil Abdullah b. Cafer’e intikal ettigini, Abdullah b. Cafer’in gizlilik
gayesiyle Ismail'in ismini kullanmasi sebebiyle imamin Ismail b. Cafer
oldugunun zannedildigini iddia etti. Ubeydullah’a gére Muhammed b. Ismail
ismi, kendisine kadar Abdullah b. Cafer soyundan gelen {smaili imamlarin
tiimiiniin miistear adidir. Kendi imametini bu iddialarla delillendiren Ubey-
dullah, Peygamber soyundan bir degil birden ¢ok mehdi gelecegi yoniinde

11 Bkz. Bkz. Mustafa, a.g.e., s. 327-359.
12 Bkz. Daftary, Farhad, ismaililer Tarihleri ve Odretileri, cev. Erdal Toprak, istanbul 2005, s. 124-125.
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Imam Cafer’den naklettigi bir rivayetle de kendi mehdiligini ortaya koymus-
tur.l3 Ubeydullah el-Mehdi'nin siyasi kaygilarla temel itikadi konularda
yaptig1 bir diger degisiklik ise Ismaili akidedeki batin-zahir ayrimdir. ilk
Ismaililerin “zahiri benimsemeyerek batin1 esas almak” ilkesini “batin ile
zahiri ayni derece dikkate almak” seklinde degistirmistir.l# Bu anlayis
degisikliginin, devlet icerisinde yasayan ve ¢ogunlugu olusturan Siinnilerle
bir uzlasma cabasi oldugu kabul edilebilir.

Yukaridaki agiklamalar 1s18inda zalim otoriteye karsi muhalefette sabir
ekollinli benimseyen firkalarin gerek halk nezdinde ve gerekse siyasal erk
cevrelerinde daha fazla itibar gérdiikleri sdylenebilir. Bunun en giizel 6rne-
ginin Ehl-i Stinnet oldugu goriilmektedir. Nitekim Ehl-i Stinnet bir taraftan
ihtilalci yaklasimlara karsi ¢ikmis diger taraftan zulme ortak olmayarak
itidali benimsemis ve bu tavri Miisliiman ¢ogunluk tarafindan benimsenmis-
tir. Halkin ¢ogunlugunun destegini arkasina almak isteyen siyasi otorite
genel olarak Ehl-i Siinnet'in muhalefet metodunu kendisine bir tehlike
olarak algilamamistir. Yine Imamiyye’nin, Siamin en biiyiik kolu olarak
glinlimiize kadar varligini devam ettirmesinin en biiyiik sebebinin sabir
ekollinli benimsemesi oldugu kanaatindeyiz.

Suriye’deki Firkalarin Siyasi Otorite ile Olan iliskileri

Suriye’de bulanan Nusayri, Diirzi ve Ismailiyye firkalarinin siyasi otori-
telerle olan iliskileri ti¢ farkli donemde ele alinabilir: a) Ortaya c¢ikislarindan
I. Dilinya savasinin sonuna kadar olan dénem b) Suriye’nin Fransiz manda
yonetimi altinda oldugu dénem c) Suriye Arap Cumhuriyeti dénemi.

a) Ortaya Cikislarindan I. Diinya Savasinin Sonuna Kadar Olan Dé-
nem

Nusayrilik, Iimamiyye Sia’s: icerisindeki sefirlik tartismalar1 sonucunda
ortaya ¢ikmis bir firkadir. Kurucusu Muhammed b. Nusayr en-Niimeyri 6nce
Imamiyye’nin onuncu imami Ali en-Naki'nin ilahligini, kendisinin de Pey-
gamberligini iddia etmis ve bu sebeple firkadan kovulmustur. Ardindan on
birinci imam Hasan el-Askeri'nin vefatindan sonra onun “bab”1 oldugunu
ileri stirmiistiir. Son iddiasina, 873’te gaybete giren on ikinci imam Muham-
med el-Mehdi’'nin sefiri oldugu iddiasini ekledi. Ancak Sia toplumunda bu
iddiasina da karsilik bulamadi. Bunun iizerine Imamiyye’nin ikinci sefiri Ebu
Cafer Muhammed b. Osman b. Said tarafindan lanetlenerek firkadan uzak-
lastirildi.’> Bu sekilde imamiyye Sia’sindan kopan Muhammed b. Nusayr’'in
goriislerini benimseyen topluluk Nusayri firkasini olusturdu.

Nusayriligin, bu dénemde otoriteye karsi benimsedigi muhalefet tarzi-
nin Imamiyye Sia’sindaki gibi sabra dayali oldugu goriilmektedir. Bu tavrin
benimsenmesinin temelinde, firkanin Miisliiman toplum igerisinde azinlik

13 Bkz. Daftary, a.g.e., s. 198-199.

14 Bkz. Oz, a.g.e., s. 144.

15 Bkz. Nevbahti, Ebu Muhammed Hasan b. Musa, Firaku’s-Sia, thk. Hellmut Ritter, istanbul 1931, s.
78; Friedman, Yaron, The Nusayri Alawis, Brill 2010, s. 8.
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konumunda olmasi, akidevi goriisleriyle hem Ehl-i Stinnet hem de Sii firka-
larin tepkisini ¢cekmesi ve biitiin bunlar neticesinde kendi varligini devam
ettirebilmek icin otoriteye karsi herhangi bir faaliyette bulunmamanin
gerekliligi yatmaktadir. Bununla birlikte firkanin tarihinde istisna olabilecek
ayaklanmalara da rastlanmaktadir. Bunlarin en énemlisi 717/1317 tarihin-
de, Cebele bolgesinde Memliiklere karsi girisilen Nusayri Mehdi ayaklanma-
sidir. Kaynaklarda verilen bilgilere gére ayaklanmaya yaklasik 5000 Nusayri
katilmasina ragmen firka Seyhlerinin cogunlugunun destegini alamamistir.16

Suriye’de niifus yogunlugu bakimindan {iglincii biiyiik firka Diirzilik’tir.
Fatimi Ismaililigi icerisinden 1017 yilinda neset eden firkanin temel gériisii
Tanrr’'nin yeryiiziinde insan bedeninde tecelli ettigi inancidir. VI. Fatimi
Halifesi Hakim bi-Emrillah’in psikolojik durumundan istifade ederek onun
Tanrr’'nin yetmis ikinci ve en miikemmel tecelli makami oldugunu ileri siiren
Hamza b. Ali tarafindan kurulmustur.1?

Gerek tarih kaynaklarindaki ve gerekse Diirzi kutsal metinleri Resailii’l-
Hikme'deki anlatimlardan firka liderlerinin, davetin agikc¢a ilanindan 6nce ve
sonra, Halife el-Hakim bi-Emrillah tizerinde énemli etkileri oldugu anlasil-
maktadir. ibn Tagriberdi'nin verdigi su bilgiler firka kurucularinin el-Hakim
tizerindeki etkilerini ve saraydaki kilit konumlarini ortaya koymasi agisin-
dan dikkate degerdir: “ed-Derezi....vaktini el-Hakim’in yaninda ge¢irdi, ona
yakinlast1 ve yetkili bir mevkie getirildi, yiiksek makamlarda gorevlendirildi.
Oyle ki vezirler, komutanlar, dlimler onun kapisinda bekler oldular. Onun
elinin degmedigi isler halledilemez oldu. Ciinkii el-Hikim bunlar1 ed-
Derezi’ye yonlendiriyordu ve onlar da buna itaat ediyordu.”'® Ancak bu
durum Hakim bi-Emrillah’in 1021’deki 6liimiinden sonra tersine donmiis;
yeni Halife Ali ez-Zahir'in (1021-1036) firka mensuplarina Kkarsi kitallere
varan baskilari sonucu Diirzilerin ¢ogunlugu Suriye’nin Havran bdlgesine,
baz1 kiiciik guruplar da Cebelii’l-A‘l4, Halep’in batisi, Glita ve Sam Ovasr’na
yerlesmistir.l? Diirziligin, ortaya c¢ikisindan itibaren icerisinden ¢iktig
Ismailiyye gibi ihtilalci bir yapiya sahip oldugu gériilmektedir. Hacli Savas-
larindan itibaren batil giiclerle isbirligi yaparak siyasi bir konum elde etme
cabasinda olmuslardir.

Ismaililik ise bu firkalar icerisinde basindan itibaren ihtilalci tavr1 be-
nimseyen bir firkadir. Once Karmatiler, ardindan Fatimi Ismailileri ve son
olarak Hasan Sabbah liderliginde Alamut’ta kurulan Nizari Ismaili Devleti

16 Bkz. ibn Kesir, Ebu’l-Fida ismail, el-Bidaye ve’n-Nihaye, Dimesk 2010, c. 16, s. 127; el-Makrizi,
Takiyyuddin Ahmed b. Ali b. Abdilkadir, es-Siluk li-Ma’rifeti Diveli’l-Miiluk, thk. Muhammed
Abdiilkadir Ata, Beyrut 1997, c. 2, s. 525; ibn Battuta, Ebu Abdillah Muhammed b. Abdillah b.
Muhammed b. ibrahim Levati Tanci, Rihletii ibn Battuta: Tuhfetii’'n-Niizzar fi Garaibi’l-Emsar ve
Acaibi’l-Esfar, Misir 1957, c. 1, s. 47-48; ibnii'l-Verdi, Eb( Hafs Zeyniiddin Omer b. Muzaffer b. Omer,
Tarihu [bni’l-Verdi, Matbaatii’l-Bulak, tsz., c.2, s. 266;

7 Genis bilgi icin bkz. Senzeybek, Aytekin, Ana Kaynaklarina Gére Diirzilik, Bursa 2012.

18 Bkz. Bkz. ibn Tagriberdi, Cemaliiddin Ebi’l-Mehasin Yusuf, en-Niicimu’z-Zéhire fi Miilaki Misr ve’l-
Kéhire, Kahire 1970, 4/184.

19 Bkz. Betts, Robert Brenton, The Druze, London 1988, s.70.

670



bunun gostergeleridir.

Bu dénemde adi gecen firkalarin birbirleri ile olan iliskileri ise ¢cogun-
lukla tekfir ve savaslara dayalidir. Esasen her ii¢li de Gulat-1 Sia’dan kabul
edilen bu firkalar farkli din algilar1 sebebiyle birbirlerini tekfir etmislerdir.
Diirziligin kurucusu Hamza b. Ali er-Risaletii’'d-Damiga li’l-Fasik: er-Redd
ala’n-Nusayri baglikll risalesinde Nusayriligi “asagilik Nusayri akidesi”;
Nusayrileri ise “Iblis’i ilah edinenler”, “Kafirler”, “Miisrikler”, “asagilik hay-
vani arzulan talep edenler’?® olarak tanmimlar. Fatimi ismaililiginin énde
gelen alimlerinden Hamidiiddin el-Kirmani Risaletii’l-Mevsume bi’l-Vaiza
isimli risalesinde el-Hakim bi-Emrillah’in uluhiyyetini iddia eden Diirzileri

guliiv ve kiifiirle itham etmistir.2?

Ortagagdaki Stinni ulemanin bu firkalara bakis acis1 genel olarak 6teki-
lestiricidir. ibn Teymiyye (1263-1328) Ismailiyye, Nusayrilik, Diirzilik gibi
batin ilminin gergekligine inanan herkesin Miisliiman, Yahudi ve Hiristiyan-
larin ittifakiyla kafir hitkmiinde oldugu fetvasinm verir.22 Yine Nusayrilerin
Yahudi, Hiristiyan ve Miisriklerden daha kafir olduklarini, bunlarla evlen-
menin, kestiklerini yemenin, cenazelerinin Miisliiman kabirlerine gomiilme-
sinin caiz olmadigimi belirtir. Nusayrilerin sinir hatlarindaki kalelere ve
bolgelere yerlestirilmelerinin, asker olarak alinmalarinin kebairden oldugu-
nu; bunlar1 yapmanin, koyunlarin kurtlara teslim edilmesi anlamina geldigi-
ni vurgular.23 Bir diger fetvasinda ise, Nusayrilerin Islam seriatinin hiikiim-
lerini yerine getirmekten imtina ettikleri miiddetce kafir ve miirted oldukla-
rin1 bu sebeplerle de o6ldiiriilmelerinin gerekli oldugunu ve mallarinin
ganimet olarak alinabilecegini sdyler.2¢ Diirzi ve Nusayrilerin her ikisi icin
yayinladigi bir diger fetvada ise ad1 gecen firka mensuplarinin Miisliimanla-
rin ittifaki ile miirted ve kafir kabul edildiklerini, Yahudi, Hiristiyan ya da
Miisliiman kabul edilemeyeceklerini ve bu sebeple onlara cizye hiikiimleri-
nin de uygulanamayacagini bildirir.2> Bu dénemde yasamis olan ibn Fazlul-
lah el-Omeri de ibn Teymiyye'nin fetvalarindan hareketle Nusayrilerle
savasmanin Ermenilerle yapilacak savastan daha evla oldugunu vurgular.2¢

Bu fetvalarin temelinde 6ncelikli olarak itikadi farkhiliklarin yattig1 go-
riilmektedir. Bununla birlikte ad1 gecen firkalarin Miislimanlarin yaptigi
savaslarda karsi tarafla ittifak kurmalarinin da 6nemli bir etken oldugu
anlasilmaktadir. 1095’te baslayan ilk Hacgli seferinden itibaren yiiksek
yerlerde meskun olan Diirzi, Nusayri ve Ismaili ziimrelerin genel olarak

20 Bkz. Hamza b. Ali, “er-Risaletii’d-Damiga”, Resdilii’l-Hikme, Liibnan 1986, 15/163.

2 Bkz. el-Kirmani, Ahmed Hamidiiddin, “er-Risaleti¥l-Mevsume bi’l-Vaiza”, Mecmuatii Resaili’l-
Kirmani, thk. Musatafa Galib, Beyrut 1983, s. 134-147.

22 Bkz. ibn Teymiyye, Ebii'l-Abbas Takiyyiiddin Ahmed b. Abdiilhalim, el-Feteva’l-Kiibra, thk. M.
Abdilkadir Ata-Mustafa Abdulkadir Ata, Beyrut 1987, c.3, s. 495.

2 Bkz. ibn Teymiyye, a.g.e., c.3, 5.506-509.

24 Bkz. ibn Teymiyye, a.g.e., c.3, s. 514.

% Bkz. ibn Teymiyye, a.g.e., c.3, s. 513.

% Bkz. ibn Fazlullah el-Omeri, Sihabuddin Ahmed b. Yahya, et-Tarif bi’l-Mustalahi’s-Serif, Beyrut
1988, s. 205.
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Hiristiyanlarla birlikte hareket ettikleri bilinmektedir.?? Bu durum ibn
Teymiyye’'nin su sozlerinde acik bir sekilde ifade edilmektedir: “Bilindigi
lizere Hiristiyanlar, Sam sahillerinin kendilerine bakan tarafini ele gecirdi-
ler. Onlar (Nusayriler) daima Miisliimanlarin diismanlariyla birlikte olduk-
lar1 gibi simdi de Miisliimanlara karsi Hiristiyanlarla birliktedirler. Onlar
nazarinda en biiyiik felaket sahillerin Miisliimanlar tarafindan fethedilmesi
ve Hiristiyanlarin yenilgiye ugratilmasidir. Yine Misliimanlarin Tatarlar
karsisinda zafer kazanmasi da onlar nazarinda en biiyiik felaketlerden bir
digeridir. Miislimanlarin sinir bolgeleri Hiristiyanlar tarafindan ele gegiril-
digi zaman onlar i¢in en biiyiik bayram olacaktir.”28

Bu tiir fetvalar, donemin siyasi otoritelerinin dini azinlik firkalarina kar-
s1 kitallere varan baski olusturmalarina sebep olmustur. Memluk Sultani
Baybars'in (6. 1277) Nusayrileri inan¢ degistirmeye zorladigi, Nusayri
koylerine cami yapilmasi emri verdigi; yine 1317 senesinde meydana gelen
Nusayri Mehdi ayaklanmasinin bastirilmasinin ardindan Memluk Sultan’i
Nasir Muhammed bin Kalavun'un (1285-1341) firka mensuplarinin 61dii-
rilmesini emrettigi ve bu emir neticesinde yaklasik 20.000 Nusayrinin
katledildigi rivayet edilmektedir.2°

Osmanl Imparatorlugu déneminde de gerek Miisliiman ¢ogunlugun ve
siyasi otoritenin ve gerekse adi gecen firkalarin birbirlerine bakis agilar
degismemistir. itikadi farkliliklar ve tarihsel yasanmishklar sebebiyle islam
toplumu igerisinde giliven sorunu yasayan firkalar Miisliiman otoritelere
karsi Avrupa devletleriyle ittifak arayisimi siirdiirmiislerdir. Osmanli déne-
minde Diirzi Emiri II. Fahreddin, Canbolatoglu isyanina destek vermis
ardindan italya'nin Toskana Dukaligina kacmis ve kendisinin Fransiz Lore-
inne Hanedanligi soyundan geldigini iddia ederek bizzat Papa ile Roma’da
bir Hristiyan kolonisinden gelen elgiler gibi kabul edilmistir.3°

Somiirge donemlerinde, batili devletlerin Osmanli’'nin yikilmasini hiz-
landirmak i¢in gelistirdigi politikalarin temel taslarindan birini mezhepler
olusturur. Bunun i¢in éncelikle Islam Mezhepleri ile ilgili akademik calisma-
lar yaptirilmis, bu calismalarda o6zellikle Nusayrilik, Diirzilik, Yezidilik,
Bahailik gibi dini azinlik firkalariyla Miisliman ¢ogunluk arasindaki farkli-
liklar 6ne g¢ikartilmistir. Yapilan bu calismalarda dikkat ¢eken bir diger
husus ise ad1 gecen firkalarin Hiristiyanlik ve Yahudilikle iliskilendirilme
cabasidir. Ozellikle Diirzi ve Nusayri inanclan ile Yahudi ve Hiristiyan
teolojisi arasinda iliskiler kurulmak istenmis, bazen daha da ileri gidilerek
ad1 gecen firkalarin kokenlerinin Hiristiyanliga dayandigi varsayimlari
iretilmistir. Ornegin, Diirzi toplumunun, Comte de Dreux komutasindaki bir
Hagl birliginin Engaddi yakinlarinda bulunan bir kaleye iltica ederek 40 yil

27 Bkz. Tekindag, M. C. Sehabeddin, “Diirzi Tarihine Dair Notlar”, Tarih Dergisi, istanbul 1954, 7/151.
28 Bkz. ibn Teymiyye, a.g.e., c.3, s. 506.

2 Bkz. Ibn Battuta, a.g.e., c. 1, s. 47-48; ibnii'l-Verdi, a.g.e., c.2, s. 266; el-Makrizi, a.g.e., c. 2, s.
528.

30 Bkz. Senzeybek, Aytekin, Diirzilik, Konya 2011, s. 14.
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boyunca miiteaddit saldirilara karsi koyduklari, bu siire zarfinda boélgedeki
Ismaililerle birleserek ismailiyye’den farkh bir firka olusturduklar ve bu
firkaya Dreux kelimesinin muharref sekli olan Diirzi isminin verildigi ileri
sliriilmiistiir.3! Yine Nusayri isminin Nasrani (Hiristiyan) kelimesinin ism-i
tasgiri oldugu, dolayisiyla Nusayri firkasinin kokeninin de Hiristiyanlhiga
dayandigi32 gibi teoriler iiretilerek dini azinlik firkalariyla kurulan iligkiler
daha da saglamlastirilmaya calisilmistir. Batili devletlerin bu politikalar: L.
Diinya Savasi oncesinde meyvelerini vermis, Osmanli ydnetimine Kkarsi
azinlik firkalar tarafindan pek ¢ok isyan hareketine girisilmistir.

b) Suriye’nin Fransiz Manda Yoénetimi Altinda Oldugu Dénem

I. Dlinya Savasi sonrasinda Osmanli topraklarinin batili devletlere teslim
edilmesinin ardindan yiizyillar boyunca Stinni otoritelerin yonetiminde teba
olarak varligini siirdiiren dini azinlik firkalari siyasi aktorler olarak karsimi-
za ¢ikmaktadir. Suriye topraklarini ele geciren Fransizlar kurduklart manda
yonetimi altindan dini ve mezhepsel kimliklere dayali otonom devletler
kurmuslardir. Bunlar: Ekim 1920’de Siinni Misliimanlarin yogun olarak
yasadig1 Halep’'te “Halep Devleti” ve Kasim 1920’de Sam’da “Sam Devleti”;
Maruni Hiristiyanlarla yapilan anlasma geregi 1 Ekim 1921'de Biiyiik Liib-
nan Devleti; 1922’de Alevi niifusun yogun oldugu Kuzey Sahili ve Cebel-i
Nusayriyye bolgesinde “Alevi Devleti”; ayni y1l Diirzilerin yogunlukta oldugu
Giiney Suriye’de “Cebelii’d-Diiruz” otonom devletleridir. iskenderun’da ise
Ankara antlasmasi geregi “Iskenderun Sancag1” adi altinda ézerk bir yéne-
tim uygulandi.33

Fransizlarin 6zellikle Nusayri ve Diirziler i¢in kurduklar1 otonom devlet-
lere verdikleri isimler dikkat gekici niteliktedir. Esasen bu isimler Fran-
sa’nin Suriye’deki varhgini Diirzi ve Ismaililerden ziyade Nusayrilere da-
yandirdiginin da bir gostergesidir. Diirziler kendilerini “Muvahhidun”
oldugunu ileri siirerek “Diirzi” ismini reddederler. Firkanin akidesine gore,
Diirzi isminin kendisine nispet edildigi Anustekin ed-Derezi, Tanri’nin 72.
ve son tecelli sureti olan el-Hakim bi-Emrillah devrinde, ruhani alemde el-
AKli’'l-Killi'nin karsiti olarak yaratilan ve karanligin ve koétiiliigiin kaynagi
olan ez-Z1ddii'r-Ruhani’'nin kendisinde tecelli ettigi insani surettir. Diirziler,
akidelerinde koétiiliglin kaynaginin insani sureti olan bir sahsin ismiyle
kendilerinin adlandirilmasinin firka muhaliflerince tahkir amacgh oldugu
goriisiindedirler.

Diirziler bu goriiste olmalarina ragmen kurulan otonom devlete Havran
bolgesinde bulunan Cebelii’d-Diiruz -ki bu dagin diger isimleri Cebelii’l-
Arab ve Cebelii Havran’dir34- isminin verilmesinin temel nedeninin, 1918
yilinda Suriye’nin itilaf Devletleri tarafindan isgali ile ortaya c¢ikan Ingiliz-

31 Bkz. Senzeybek, Ana Kaynaklarina Gére Diirzilik, s. 19.

32 Bkz. Massignon, Louis, “Nusayriler”, iA, istanbul 1964, c. 9, s. 365.

33 Bkz. Umar, Omer Osman, Osmanli Yénetimi ve Fransiz Manda Idaresi Altinda Suriye, Ankara 2004,
s. 453-462.

34 Bkz. Ebu Rasid, Hana, Cebelii’d-Duruz: Havran ed-Damiye, Beyrut 1961, c. 1, s. 25-80.
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Fransiz anlasmazhiginda Diirzilerin, 6zellikle Sultan Pasa el-Atras’in ingilte-
re3> yaninda yer almasi sebebiyle Fransizlarin Diirzileri cezalandirmak
istegi oldugu kanaatindeyiz. Diirziler ise, her ne olursa olsun yasadiklari
bolgede kendilerine ait bir devlete sahip olma isteginden hareketle bu ismi
kabul etmislerdir.

Diirzilere bu sekilde davranan Fransiz Manda Yonetimi, 1918 yilindaki
Ingiliz-Fransiz anlasmazhginda kendi yanlarinda yer alan Nusayri zimresi-
ne tam aksi istikamette bir yaklasim sergilemistir. et-Tavil'i anlatimlarina
gore Fransizlar oncelikle Arap ve Tiirk Siinnilerden Nusayrilere Alevi de-
nilmesi hususundaki goriislerini ister. Tiirk Stinniler Alevilerin, dolayisiyla
Nusayrilerin Miisliiman kabul edildigini ve bu isimle adlandirilmalarinda bir
sakinca olmadigini bildirirler. Arap Stnniler ise Nusayrilere Alevi isminin
verilmesine razi olmazlar. Ardindan Nusayri ileri gelenlerinden goriisleri
istenir. Nusayriler ise bu ismin tarihte kendileri i¢in de kullanildigini bildi-
rerek bu adla anilmalarini kabul ederler. Fransizlar da Arap Siinnilerin
Nusayri ismine olan tepkisinden dolay1 bu zlimreye Alevi ismini verir.3¢

Buna karsilik Fransizlar sadik miittefikleri Nusayrilere tahsis ettikleri
devlete ne yasadiklari Cebelii'n-Nusayra dagina ve ne de herkes tarafindan
bilinen “Nusayri” adina nispetle isimlendirmede bulunmamis; Lazikiyye
merkezli bu devlete “Alevi Devleti” adin1 vermistir. et-Tavil'in anlatimlarin-
dan, Fransizlarin bu ismi verme sebebinin, Nusayri toplumunun 6zellikle
Araplar nezdinde kotii bir imaji olan bu isimle anilmasini istememeleri
oldugu anlasilmaktadir.3” Bu olaydan sonra Nusayriler Aleviler olarak
isimlendirilir ve kurulan otonom devlete de “Alevi Devleti” ad1 verilir.

ilerleyen dénemlerde Fransizlarin Diirzilere olan soguklugu, buna karsi-
lik Nusayrileri destekleyen tavirlari, otonom devletlere taninan imtiyazlarda
daha da ortaya ¢ikmistir. Alevi Devleti diisiik vergiye tabi tutulmus, mali
desteklerin ¢cogu buraya aktarilmis, Nusayrilerin davalaria kendi yargicla-
rinin bakmasina izin verilmistir.38 Buna Kkarsilik Fransizlar, Cebelii’d-Diiruz
Otonom Devleti'nin baskani Selim Bey el-Atras’in 1923 yilindaki 6liimiiniin
ardindan Fransiz yonetimi ingiliz yanlisi olan Sultan el-Atras ve ailesinin
etkinligini ortadan kaldirmak gayesiyle, bolgenin Fransiz bir vali tarafindan
yonetilmesinde 1srar etmis, ancak bu durum Diirzilerin tepkisinin artmasina
neden olmustur. iki y1l siiren goériismelerden bir netice alamayan Diirziler3°,
1925 yilinda Sultan Pasa el-Atras liderliginde isyan hareketi baslatir. Sam ve
Halep’teki Arap Milliyetcililerinin de bu harekete destek vermesi neticesin-

3 Sultan Pasa el-Atras ile ingiliz ve Fransiz komutanlarin yazismalari ile ilgili olarak bkz. Ebu Rasid,
a.g.e,c.1,s.129-130.

3 Bkz. et-Tavil, Muhammed Emin Galib, Arap Alevilerinin Tarihi: Nusayriler, ¢ev. ismail Ozdemir,
istanbul 2004, s. 305-306.

37 Bkz. et-Tavil, a.g.e., s. 448-449.

38 Bkz. Pipes, Daniel, “The Alawi Capture of Power in Syria”, Middle Eastern Studies, c. 25, no. 4
(Ekim 1989), 5. 438.

39 Bkz. el-Beini, Hasan Emin, Diiruzu Suriye ve Liibnan fi Ahdi’l-intidabi’l-Fransi-1920-1943, Beyrut
1993, s. 189-192.
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de isyan bir anda bagimsizlik miicadelesine doniisiir. 1927 yilina kadar
devam eden isyan, Fransizlarin orantisiz gii¢ kullanimiyla bastirilir.40 Bu
isyana ragmen Fransiz Manda Yonetimi Diirzilerin Siinnilerle ittifak kurma-
sinin kendisi icin daha tehlikeli oldugunu diistinerek devletin varligin
devam ettirir.

Otonom Devletlerin kurulmasindan sonra Fransiz manda y6netimi, Su-
riye’deki etnik ve dini azinliklarin lehine bir adim daha atarak Nusayri,
Diirzi, ismaili, Hiristiyan, Ermeni, Kiirt ve Cerkezlerden olusan ve gorevi
istihbarat toplamak ve ayaklanmalara miidahale etmek olan “Levant Ozel
Birlikleri (Troupes Speciales du Levant)” isimli bir birlik kurar.4! 8 piyade
taburundan olusan bu birliklerin yaris1 Nusayrilerden olusur.*2 Bagimsizlik
sonrasi kurulan Suriye Arap Cumhuriyeti ordusunun da temelini olusturan
bu silahli giiciin, gliniimiize kadar azinlik firkalarinin -6zellikle de Nusayrile-
rin- Suriye’nin siyasi ve askeri kurumlarina egemen olmalarini saglayan ana
unsur oldugu sdylenebilir.

Gerek otonom devletlerin ve gerekse “Levant Ozel Birlikleri’nin kurul-
masindaki asil amacin, Suriye’deki Araplarin mezhepsel farkhiliklar dikkate
alinmaksizin Arap Milliyetciligi etrafinda birleserek manda yonetimine karsi
ayaklanmalarini 6nlemek oldugu anlasimaktadir. Siinniler tarafindan
cikartilan ayaklanmalara dzellikle bu birliklerin miidahale etmesi*? saglan-
mis ve Siinnilerle azinlik firkalari arasindaki intikam ve giivensizlik duygusu
daha da arttirilmistir.

Cebeli’d-Diiruz Otonom Devleti 1936’ya kadar varligimi sirdirir.
1936’da gerek Cebelii'd-Diiruz ve gerekse Alevi Otonom Devletleri Suriye
Devleti'ne baglanir. 1939°da ise her iki devlet yeniden tam 6zerkligini elde
eder. 1942 yilinda ise Suriye Devletine baglanarak glinlimiiz Suriye toprak-
lar1 icerisindeki yerlerini alirlar.44

Yukaridaki agiklamalarda goriildiigii tizere 1. Diinya Savasinin sonuna
kadar zalim otoritelere karsi genel olarak sabir ekoliinii benimseyen Nusay-
riler, Fransa’'nin Suriye’de kurdugu manda yonetimi doéneminde ihtilalci
ekole kaymislardir. Diirziler ise ytizyillar boyu strdiirdiigii batihi giiclerle
ittifak arayislarinin neticesini bu dénemde kurulan otonom devletle almis-
lardir. Suriye niifusu icerisinde en kiiciik dini azinhk firkas olan ismaililer
ise Fransiz Manda Yonetimi altinda kismi bir etkiye sahip olmustur.

c) Suriye Arap Cumhuriyeti donemi.

II. Diinya savasinin bitmesini miiteakip Fransizlarin Suriye’den ¢ekilme-
siyle birlikte “Suriye Arap Cumhuriyeti” devleti kurulur. Giinlimiize kadar
varligini siirdiiren bu devlet mezhep-siyaset iliskisi a¢isindan ii¢ farkl

40 Bkz. Umar, a.g.e., s. 487-496; el-Beini, a.g.e., s. 192-213; Ebu Rasid, a.g.e., c. 1, 5.180 vd.

41 Bkz. Van Dam, Nikolaos, Suriye’de Iktidar Miicadelesi, cev. Semih idiz-Ash Falay Calkivik, istanbul
2000, s. 56.

42 Bkz. Pipes, a.g.m., s. 438.

43 Bkz. Pipes, a.g.m., s. 438.

4 Bkz. Umar, a.g.e., s. 461, 462.
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asama gegirir: 1- Suriye Arap Cumhuriyeti'nin kuruldugu 1946 yilindan
Baas Partisinin diizenlenen darbe ile iktidari ele gecirdigi 1963’e kadar olan
donem. 2- 1963’den Hafiz Esed’in 1970 yilinda diizenledigi bir darbe ile
iktidara geldigi donem. 3- 1970 yilindan giintimiize kadar olan dénem.

1946 yilinda Fransizlarin iilkeyi terk etmesiyle birlikte siyasi otorite
Miisliiman ¢ogunlugu olusturan Siinnilere devredilir. Boylece Siinni Mislii-
manlar Osmanli dénemindeki siyasi, sosyal ve ekonomik konumlarini
yeniden ele gegirir. Ancak bu durum I. Diinya Savasi 6ncesinde ve Manda
Yonetimi doneminde Sinnilerin tepkisini ¢cekecek derecede somirgeci
giiclerle isbirligi icerisinde olan Nusayri, Diirzi ve Ismaililerin korku ve
endiseye kapilmalarina sebep olur. Bu nedenle dzellikle Nusayri ve Diirziler
yeni yonetime itaat etmeme hususunda direnis gosterirler.

Suriye Arap Cumhuriyeti'nin kurulmasinin ardindan Diirziler yeni dev-
lete katilma hususunda ikiye béliintirler. Arap Milliyetciliginden hareket
eden Ebu Ali ailesi yeni yonetime itaat etmeyi, el-Atras ailesi ise siyasi
0zerkligin devami icin miicadele baslatmay1 savunur. Neticede Sultan el-
Atrag’in liderligini yaptig1 kanat galip gelir ve idari 6zerkligin devami igin
Suriye hiikiimetine itaat etmemekte direnirler. Edip Cicekli'nin Cumhurbas-
kanlig1 déneminde baslattiklar: silahli miicadele 1954 yilinda bastirilir ve
1960’1 yillardan itibaren Diirzi ailelerin Suriye’deki etkinligi azalmaya
baglar.4s

Nusayriler ise 1946 yilinda, yeni devlet kurulur kurulmaz Siileyman
Miirsid liderliginde isyan hareketi baslatirlar. Bu isyan Miirsid’'in idam ile
neticelenir. 1952 yilinda Miirsid’in oglu tarafindan bir isyan daha baslatilir
ancak bu da basarisiz olur. Basarisiz isyan girisimleri neticesinde limitsizlige
kapilan Nusayriler, Alevi Devleti topraklarinin Liibnan ya da Urdiin’e bag-
lanmas gibi Suriye’ye katilmay1 6nleyici farkh olasiliklar tizerinde dururlar
ancak bunda da basarisiz olurlar. 1954’te bastirilan Diirzi isyaninin ardin-
dan Nusayriler de yeni yonetime itaat ederler.46

Yaklasik sekiz yil isyanlar1 bastirmakla mesgul olan Siinni otoritenin
ilerleyen donemlerde iktidar1 kaybetmesine neden olacak iki stratejik hata
yaptig1 goriilmektedir: Bunlardan ilki ordudaki kadrolasmay1 yapamamalari
digeri ise birbirlerine karsi stirekli darbe girisimlerinde bulunmalaridir.

Yonetime gelen Stinni liderler askeriyedeki iist kadrolar1 elde tutmanin
orduyu kontrol altinda tutmak icin yeterli oldugu diisiincesindeydiler. Bu
diisiinceden hareketle, bagimsizlik sonrasi dagitilan Levant Ozel Birlikle-
ri'ndeki askerlerin gorevlerine devam etmelerinde bir sakinca gérmezler.
Manda yonetimi doneminde, Siinniler nazarinda askeriyenin imaj1 Fransiz-
lara hizmet eden asi, tembel, sosyal ve ekonomik ac¢idan alt diizeydeki
insanlarin yuvasi seklindeydi. Bu imaj bagimsizlik déneminde de aynen
devam etmis ve Stnniler, ¢ocuklarinin orduda gérev almasi taraftari olma-

4 Bkz. Artokga, izzettin, “Orta Dogu’da Dirziler”, Tiirk Asya Stratejik Arastirmalar Merkezi (Tasam),
Stratejik Rapor, no: 54, 2013, s. 12.
6 Bkz. Pipes, a.g.m., s. 440.

676



mislardir. Buna mukabil azinlik firka mensuplari, askeriyenin ¢ocuklari igin
ekonomik ve sosyal statii acisindan tek kurtulus yolu oldugu diisiincesin-
deydiler. Sonug itibariyle etnik ve dini azinliklarin ordunun o6zellikle alt
kademelerindeki etkinlikleri artarak devam etmistir. 1949 tarihli bir rapor-
da yalnizca Alevilerin eratin ¢ogunlugunu, erbaslarin ise tgte ikisini olus-
turdugu bildirilmektedir.47

1949 ile 1963 arasindaki siyasi siirecte Siinni liderlerinin iktidar miica-
delesi, pek ¢ok darbe ve darbe girisimlerini beraberinde getirir. Her darbe-
nin ardindan ordunun iist kademelerindeki muhalif Siinni subaylarin tasfiye
edilmesi, yerlerine mecburi olarak alt kademelerdeki azinlik firka mensup-
larinin, 6zellikle de Nusayri subaylarin atanmasia sebep olur. Bunun
neticesinde ordunun iist kademelerindeki Siinni agirlik zamanla yerini
azinlik firkalara mensup subaylara birakir.

Bu dénemde yeni devlete katiim yanlis1 olan Nusayri, Diirzi ve Ismaili-
ler, siyasi sahadaki miicadelelerini Rum Ortodoks Michel Eflak ve Siinni
Miisliiman Selahattin Bitar tarafindan 1943 yilinda kurulan ancak baslarda
etkili olmayan Baas Partisi ¢atisi altinda siirdiirmeye baslarlar.#® Bunun en
onemli sebebi partinin din, mezhep, asiret, irk ve boélgeye dayal her tiirli
hiziplesmeye karsi Arap Milliyetciligini 6n plana ¢ikaran sekiiler ve sosyalist
soylemleridir.#® Bu dénemde baslayan iiye kayitlar ilerleyen dénemde
partinin gii¢ kazanmasiyla daha da artarak slirmiis ve parti hakimiyeti basta
Nusayriler olmak tizere azinlik firkalarinin eline ge¢mistir.

Dini azinlik firkalarinin askeriyede giderek gliclenmesi paralelinde siya-
si mucadelelerini stirdiirdiikleri Baas Partisi'nde de giiclenmeleri neticesini
dogurur. Baas Partisinin 1950’lerde askeri ve sivil olmak tizere iki tegkilat
yapisi olusturmasi bu tarihten itibaren Nusayri, Diirzi ve ismaili subaylarin
partinin askeri kanadinda yogunlasmasina yol agar. 1958 yilinda Misir ve
Suriye’nin birleserek “Birlesik Arap Cumhuriyeti”’ni kurmasinin ardindan
Suriye’den Misir'a gonderilen Baas¢i subaylar tarafindan kurulan “Baas
Partisi Askeri Komitesi’nin 5 kisiden olusan iist diizey kadrosunun, arala-
rinda Hafiz Esed’in de bulundugu 3’i Nusayri, 2’si Ismaili subaylardan
olustugu gorilmektedir. Daha sonra 15’e ¢ikartilan iiye sayisinin ise 5'i
Nusayri, 2’si [smaili, 2’si Diirzi ve 6’s1 da Siinni’dir.50

1963 yilinda 15 kisilik Askeri Komite'nin basini ¢ektigi Baas¢1 subaylar
tarafindan gercgeklestirilen darbe ile parti iilke yonetimini ele gecirir. Dar-
benin ardindan Devlet Baskanligi Siinnilerde kalir ancak asil giicii temsil
eden ordu komutasi azinlik firkalarin eline geger. Darbenin hemen ardindan
askeriyede gerceklestirilen temizlik hareketinde tasfiye edilen yaklasik 700
subay kadrosunun yarisindan fazlasini Nusayri subaylar doldurmustur.

47 Bkz. Pipes, a.g.m., s. 440.

8 Bkz. Ozkog, Ozge, Suriye Baas Partisi: Kékenleri, Doniisiimii, izledigi i¢ ve Dis Politika ( 1943-1991
), Ankara Unv. Sosyal Bilimler Enstitiisii (Yayinlanmammus Yiiksek Lisans Tezi), Ankara 2007, s. 22.

4 Bkz. Van Dam, a.g.e., s. 39.

50 Bkz. Van Dam, a.g.e., s. 64.
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1966 yilina kadar askeriyedeki pek cok Stinni subay ya tasfiye edilmis ya da
kenar bolgelerdeki kuvvet komutanliklarina nakledilmistir.5!

1963 darbesinin ardindan dini azinlik firkalarina mensup bazi subaylar
iilke yonetiminde etkin mevkilere getirilmistir. Nusayrilerden Salah Cedid,
Muhammed Umran ve Hafiz Esed; ismaililerden Abdiilkerim el-Ciindi ve
Ahmet el-Mir; Diirzilerden ise Selim Hatum ve Hammad Ubeyd bunlar
arasinda sayilabilir. Suriye tarihinde ilk defa bu oranda dini azinlik mensubu
iilke yonetiminin 6nemli mevkilerine getirilmislerdir.52

1966 yilina gelindiginde Devlet Baskani Emin el-Hafiz'in (1963-1966)
ozellikle ordudaki azinlik firkalarinin giiclinii azaltmaya yonelik aldig
tedbirler Nusayri, Diirzi ve Ismaili subaylarin tepkisine neden olmustur.
Neticede Diirzi subay Selim Hatum’un destekledigi ve Salah Cedid, Hafiz
Esed ve Muhammed Umran gibi Nusayrilerin basini ¢ektigi, Suriye’nin en
kanli ihtilali olan 23 Subat 1966 darbesi gerceklestirilir.

1966 darbesinin akabinde meydana gelen olaylar Nusayrilerin iilke yo-
netimindeki en giiclii ziimre olmas1 neticesini dogurur. Darbenin hemen
ardindan énce ordudaki Siinni akabinde de Diirzi ve ismaili subaylardan
bazilar tutuklanir bazilar ise tasfiye edilir. Yerlerine Nusayri subaylar tayin
edilir. Bu durum 6zellikle Suriye’nin ikinci biiyiik dini azinlik firkas1 konu-
munda olan Diirzilerin tepkilerine sebep olur. Selim Hatum liderligindeki
Diirziler, 6ncelikli olarak tutuklanan subaylarin saliverilmesi, baska bolgele-
re nakledilenlerin eski yerlerine tayin edilmesi olmak tizere bir takim talep-
lerde bulunur. Buna Kkarsilik ordunun hakimiyetini elinde bulunduran
Nusayrilerin ordudaki diger Diirzi subaylarin tasfiyesine devam etmesi,
Selim Hatum liderligindeki bir kisim Diirzi subaylarin 8 Eyliil 1966 yilinda
basarisiz bir darbe girisiminde bulunmalarina sebep olur.>3

Bu darbe girisiminin neticesinde gerek orduda ve gerekse Baas Parti-
si'nde Diirzi ve Ismaililer tasfiye edilir ve Nusayriler her iki kanatta yegane
giic konumuna gelirler. Selim Hatum, Suriye’den kagtiktan sonra Nusayrile-
rin Baas Partisi’nin sloganini olan “Ebedi misyonlu tek Arap Milleti"ni “Ebedi
misyonlu tek Alevi Devleti” olarak degistirdigini>* séyler ki bu durum Suri-
ye’deki iktidarin fiilen Nusayrilerin eline gectiginin en agik ifadesi kabul
edilebilir.

Nusayri subaylar gerek ordudaki ve gerekse Baas Partisi'ndeki Siinni,
Diirzi ve Ismaili etkinligi en diisiik seviyeye indirdikten sonra kendi arala-
rinda iktidar miicadelesine girerler. Baas Partisi’'nin sivil kanat lideri olan
Salah Cedid ile Askeri kanat lideri ve Savunma Bakani1 Hafiz Esed arasinda
baslayan miicadele, 13 Kasim 1970’te Hafiz Esed tarafindan yapilan kansiz

1 Bkz. Van Dam, a.g.e., s. 65; Akdemir, Salih, “Suriye’deki Etnik ve Dini Yapinin Siyasi Yapinin
Olusmasindaki Rolii”, Avrasya Dosyasi -Arap Diinyasi Ozel, ASAM, 2000, c. 6, sy. 1, s. 219.

52 Bkz. Veysel Ayhan-Kaan Dilek, “Suriye’deki iktidar Micadelesinin Tiirkiyeli Etnik Ve Mezhepsel
Gruplara Etkisi”, IMPR Rapor, no: 11, s. 11-12.

53 Bkz. Pipes, a.g.m., s. 443-44; Van Dam, a.g.e., s. 98-102.

54 Bkz. Pipes, a.g.m., s. 444,
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bir darbe ile sonuglanir. Subat 1971’de yapilan se¢imle Hafiz Esed Suriye
Arap Cumbhuriyeti’'nin ilk Nusayri Devlet Baskani olur.

Hafiz Esed iktidara gelir gelmez darbe yapabilecek konumda olan biitiin
askeri birimler ile bir¢cok giivenlik biriminin basina Nusayrileri yerlestirir.
Esed’in hastalik derecesinde 6nem verdigi “sadakat duygusu”, muhtemelen
Salah el-Cedid ile olan miicadelelerinin de etkisiyle en iist kademedeki
iktidar segkinlerini sayilar1 3'ii gegmeyen Nusayri asiretinden segmesine ve

iktidar siiresince biiyiik oranda bu kadrolarla ¢alismasina sebep olmustur.>s

Hafiz Esed, iktidarinin ilk yillarini gerek ordu ve gerekse Baas yonetim
kademelerinde yerlesmis bulunan Nusayri Muhammed Umran ve Salah
Cedid taraftarlarinin giristikleri komplo girisimleriyle miicadele igerisinde
gecirir.56

Hafiz Esed, Liibnan’da Marunilerin olusturdugu sagci partiler ile farkh
Miisliiman Cemaatlerden ve Filistinli komando orgiitlerinden olusan solcu
partiler arasinda cereyan eden ¢atismalara 1976 yilinda askeri miidahalede
bulunur. Suriye askerlerinin miidahalenin ilk safhalarinda, Suriye Baas
rejiminin geleneksel miittefiki olan Filistinli komandolar ve Liibnan’in solcu
milis gruplarinin her ikisi ile birlikte catismaya girmesi Suriye’deki muhalif
seslerin yilikselmesine neden olur. Miidahalenin ardindan, Suriye’de Baas
Partisi’'nin siyasi ve askeri liderlerine ve yakinlarina kargi bir dizi suikast
gerceklestirilir. Suikasta ugrayanlarin hemen hepsi Nusayri firkast mensup-
laridir.5?

1976’dan 1980’e kadar araliklarla devam eden bu suikastlarin baslan-
gicta hangi guruplar tarafindan gergeklestirildigi tam olarak belirlenemez.
1978 yilinda, Thvan-1 Miislimin érgiitii mensuplar1 tarafindan kurulan ve
kendilerine Miicahitler adin1 veren gurup yayin organlarinda yapilan sui-
kastlarin sorumlulugunu istlenir. Ardindan 1979 yilinda 32 kisinin 6ldiigi
Halep Top¢u Okulu saldiris1 gergeklestirilir. 1980 yilinda ise, bizzat Hafiz
Esed’e suikast girisiminde bulunulmasinin ardindan ayni y1l Palmira katlia-
m1 ve ardindan 1982 yilinda 28 giin siiren Hama katliami1 meydana gelir. Bu
olaylarda 5000 ile 25000 arasinda degisen sayida insanin katledildigi bildi-
rilmektedir.58

iktidara geldigi ilk yillarda Salah Cedid ve Muhammed Umran ile miica-
delesi neticesinde bir kisim Nusayri asiretlerinin destegini kaybetmesi;
1976 Liibnan midahalesinin ardindan muhalif seslerin artmasi ve nihaye-
tinde Misliman Kardesler orgiitiiniin lilke icerisindeki faaliyetleri Hafiz
Esed’in iktidar bilesenlerini, toplumsal tabanda Siinni cevrelere dogru
genisletmesine sebep oldugu goriilmektedir. Bu cercevede dncelikle sekiiler
Siinni isimlere biirokrasi, sermaye, ordu, istihbarat ve Baas yonetimi igeri-
sinde alanlar agmistir. Miisliman Kardesler orgiitiiniin etkinligini kirmak

5 Bkz. Van Dam, a.g.e., s. 202

6 Bkz. Van Dam, a.g.e., s. 121-122.

57 Bkz. Van Dam, a.g.e., 5.124-125.

58 Bkz. Van Dam, a.g.e., s. 150-151, 174175, 183.
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amaciyla Siinni kesimlerle iliskilerini gelistirmis; Siinni Arap ve Kiirtler
nezdinde etkinligi olan Sam ve Halep ulemasinin destegini kazanabilmek
gayesiyle Seyh Ahmet Kiiftaru ve Seyh Ramazan el-Buti gibi alimlerle isbirli-
gi icerisine girmistir. Bu ¢cer¢cevede Sam ve Halep’te dini egitim veren ku-
rumlarin agilmasina izin vermis ve bu kurumlarda rejimle barisik bir din-
darlik anlayisinin gelistirilmesini saglamistir.>® Yine Hafiz Esed, Miisliiman
Kardesler Orgiitiiniin propagandalarinin temelini olusturan ve Nusayrileri
Islam dairesinin disina ¢ikaran tekfirci séylemlerini izole etmek icin kars:
propaganda baslatmistir. Bu cercevede, yaptigi konusmalara “Allahii Ekber”
diyerek baslamis, bazi iddialarin1 desteklemek icin Kur’an-1 Kerim ayetle-
rinden alintilar yapmus, sik sik kendisinin Miisliman oldugunu vurgulamis,
camilerde namaz kilarak goériintii vermistir., ilerleyen dénemlerde dogdugu
kent olan Kardaha dahil, farkl yerlerde cami de yaptirmistir.60

Hafiz Esed iktidarinin en dénemli faaliyetlerinden biri de Nusayri tarihi
ve akidesine 1s1k tutacak bazi 6nemli eserlerin yayinlanmasina ve tlke
icerisindeki satigina izin vermesidir. 1970-1980 aras1 dénemde, fhvan-i
Miislimin’in iddialar1 karsisinda toplumu bilgilendirmek gayesiyle, daha
o6nceden yayinlanmis olan Galip et-Tavil'in Tarihu’l-Aleviyyin, Miinir es-
Serifin el-Miislimun el-Alaviyyun: Men Hiim ve Eyne Hiim, Mustafa es-
Seka’'nin Islam Bila Mezahib gibi Nusayrileri islam dairesi icerisinde goste-
ren ve firka tarihine 151k tutan yayinlarin yeniden basilmasina ve iilke iceri-
sinde satilmasina izin vermistir. 1980’den itibaren ise bizzat Suriyeli Nusay-
riler tarafindan yazilan ve kendilerini Islam dairesi icerisinde gésteren
eserlerin yayinlanmasina izin vermistir. Bu eserlerden bazilar1 sunlardir:
“lhvan-1 Miislimin’in iddialarina resmi karsiik” olarak nitelenen Hasim
Osman'’in el-Aleviyyun Beyne’l-Ustura ve’l-Hakika (1980) ve Hel el-Aleviyyun
Sia? (1994; Suriye'nin 6nde gelen Nusayri seyhlerinden Abdurrahman el-
Hayyir tarafindan yazilan ve Nusayrilerin Miisliman olmadigini iddia eden-
lere yanit niteligi tasiyan Akidetiine ve Vakiatiine: Nahnii el-Miislimin el-
Caferiyyin el-Aleviyyin (1991).61 Buna ek olarak Suriye Universitelerinde,
Hiiseyin b. Hamdan el-Hasibi'nin (6. 967) c¢agdasi olan Nusayri sair el-
Miinteceb el-Ani ve Unlii Nusayri emiri Makzun el-Sincari'nin Nusayri di-
slincesini kinayeli bir sekilde icerisinde barindiran Divan'i iizerine doktora
yaptirilmis ve yayinlatilmistir.62

Hafiz Esed’in yerine gecen oglu Bessar Esed, iktidarinin ilk yillarinda

acilim politikalar1 izlemistir. Bu ¢ercevede Tiirkiye, Venezuela, Rusya, Cin,
Iran gibi iilkelerle iliskilerini gelistirmis, iilke icerisinde babasi1 déneminden

9 Bkz. Bélme, Selin M. vd., SETA Kim Kimdir? Suriye’de Aktérler: Rejim, Muhalefet, Dini Yapi ve
Medya, ed. U. Ulutas-S. M. Bélme, Subat 2012, sy. 3, s. 8.

€0 Bkz. Van Dam, a.g.e., s. 159, 231.

61 Bkz. Van Dam, a.g.e., s. 180-183.

62 Bkz. Ali, Esad Ahmed, Fennii el-Miinteceb el-Ani ve irfaniihii, Dimesk 1996 (Yazarin Edebiyat
Fakultesi’'nde hazirladigi doktora tezinin yayinlanmig halidir); Ali, Esad Ahmed, Marifetullah ve’l-
Makzun el-Sincari, Dimesk 2011 (yazarin felsefe boliminde yaptigi dokta tezinin yayinlanmis halidir.
ilk baskisi 1996 yilinda ayni yayin evi tarafindan yapilmistir).
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kalma baskilar1 kismi de olsa yumusatmistir. Ancak 2010 yilinin son giinle-
rinde baslayan Arap Bahari olaylarinin Suriye’ye sigcramasi lzerine baba
Esed donemindeki diktatorliik reflekslerine geri donmiis ve giiniimiizde de
devam eden kanli olaylara imza atmistir.

Suriye’deki Siddetin Temel Sebepleri

2010 yilinda yasanan Arap Bahari ile baslayan ve giiniimiizde daha da
siddetlenerek devam eden Suriye’deki catismalarin sebepleri ile ilgili olarak
pek cok iddia ileri siiriilmektedir. Bu iddialar iki temel kategoride toplanabi-
lir: a) Siyasi, sosyal ve ekonomik sebepler b) Dini algilamadaki farkliliklar.

a) Siyasi, Sosyal ve Ekonomik Sebepler

Suriye olaylarinin bu derece kanli gegmesinin temel nedeni, sosyal ve
ekonomik yapinin etkili oldugu siyasi sebeplerdir. Bu siyasi nedenler birbi-
riyle baglantili iki asamadan olusmaktadir. Bunlardan ilki uluslararas: gii¢
dengeleri arasinda miicadelelerdir. Bir tarafta Rusya ve Cin gibi rejimin
devamini isteyen devletler diger tarafta ise basta batili devletler olmak
tizere diktatorliikk rejiminin yikilarak demokrasi ve 6zgiirliigliin Suriye’de
yerlesmesini arzulayan giicler bulunmaktadir. Bu giiclerin kendi stratejileri
dogrultusunda iilkede ¢atisan kesimlere destek vermeleri olaylarin siddet
dozunun daha da artmasina sebep olmaktadir.

Siyasi nedenlerin digeri ise lilke icerisindeki siyasal erki ele gecirme
miicadelesidir. Bu miicadelenin bir tarafini rejimin devamini isteyen unsur-
lar olustururken diger tarafini diktatorliik rejiminin yikilarak iilkeye 6zgiir-
ligiin gelmesini hedefleyen ziimreler olusturmaktadir. Bu agidan bakildi-
ginda Nusayri, Diirzi, {smaili gibi dini azinlik firkalan ile sekiiler Siinni
kesimin bir kisminin, yine iilkede yasayan Hristiyanlarin biiyiik ¢cogunlugu-
nun rejim yanlis1 oldugu goriilmektedir. Buna karsi Siinni kesimin biiytik
cogunlugu ise muhalif kutupta yer almaktadir.

Bu kutuplasmadaki en 6nemli sebep, taraflari olusturan ziimrelerin sos-
yal statiilerinde meydana gelen degisikliklerdir. I. Diinya savasinin sonuna
kadar olan siirecte iilkenin siyasi, sosyal ve ekonomik alaninda s6z sahibi
olanlar Siinni Miisliimanlardi. Nusayri, Diirzi ve Ismaili topluluklar ise
genelde kirsal kesimde tarimla ugrasan, siyasi ve ekonomik alanlarda sinirh
s6z hakkinsa sahip olan zlimrelerdi. Ancak bu durum 6nce Fransiz Manda
Yonetimi doneminde ardindan Hafiz Esed rejimiyle birlikte koklii degisiklige
ugramistir. Ulkenin siyasi ve ekonomi alaninda etkin olan Siinni elit devre
dis1 birakilmis yerlerine biiyiik oranda Nusayriler kismen de Diirzi, ismaili
ve Hiristiyanlar yerlestirilmistir. I¢ siyasetteki varhgim kendisinin de men-
subu oldugu Nusayrilere dayandiran Hafiz Esed, her iki alandaki kilit mevki-
lere firka mensuplarini yerlestirmistir. Yukarida da agikladigimiz izere,
yasanan miicadeleler neticesinde Diirzi ve Ismaililerin rejim igin bir tehlike
olmaktan cikarilmasindan sonra bu firka mensuplarina da her iki alanda
kismi imtiyazlar verilmistir. Ulke cogunlugunu olusturan Siinni kesimin
mubhalefetini hafifletmek icin denge politikasi izlemis ve rejim yanlisi Siinni
kesime Kkilit noktalar haricinde yetkilendirmelerde bulunmustur.
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Biitiin bu politikalar neticesinde kirsal kesimde tarimla ugrasan gurup-
lar siyasi ve ekonomik alanlarini ele gecirmis ve tilkenin yeni elit kesimini
olusturmuslardir. Bu durum ise yiizyillardir tilkenin her alaninda s6z sahibi
olan Siinni kesimin rahatsizligini arttirmistir. Suriye’de bulundugum yillarda
Siinnilerin agzindan sik sik duydugum “daha diine kadar evlerimize temizli-
ge gelen, cocuklarimiza bakicilik yapan insanlar simdi basimiza efendi
oldular” sézii bu rahatsizhigin 2005 yilinda bile tazeligini korudugunu
gostermektedir.

Sonug olarak tiilkedeki kanli ¢atismalarin biiyiik oranda Esed rejimiyle
birlikte siyasi ve ekonomik alanda yeni statiiler edinen ve bunlar1 kaybet-
mek istemeyen basta Nusayriler olmak iizere Diirzi, ismaili ve Hiristiyanlar
ile bu durumdan rahatsizlik duyan ve eski statiilerini ele gecirmek isteyen
kentli Stinni kesimin basimi ¢ektigi Siinni Misliimanlar arasinda oldugunu
soyleyebiliriz. Rejimin devamini ya da muhaliflerin basarili olmasini isteyen
uluslararasi giiclerin her iki tarafa yaptig1 destekler iilkedeki ¢atismalarin
dozunu daha da arttirmaktadir.

b) Dini Algilamadaki Farkliliklar

Suriye’deki siddetin artmasiyla birlikte siklikla dillendirilen bir diger
husus ise iilkedeki ¢atismalarin dini algilamadaki farkliliklara dayali mezhep
savaslarina evrildigi iddiasidir. Dini azinlik firkalar1 olan Diirzi, Nusayri ve
Ismaililerin rejimi desteklemeleri, buna karsilik Siinni Miisliimanlarin biiyiik
cogunlugunun mubhalif tarafta yer almasi zahiren bu iddiay1 destekler nite-
likteler olmakla birlikte detayl bir incelemeyi gerektirmektedir.

Bu konuyla ilgili olarak ilk cevaplandirilmasi gereken husus hangi tiir
catigmalarin mezhep savaslar1 kapsamina girdigidir. Yine islam tarihinde
dini algilamadaki farkliliklara dayali olarak meydana gelen catismalarin
genel 6zelliklerinin ortaya konulmasi da énem arz etmektedir. Bu hususla-
rin netlestirilmesinin ardindan Suriye’deki olaylar daha saglikli olarak tahlil
edilebilir.

Mezhep savaslari denilince dncelikle 17. ylizyilda Katoliklerle Protestan-
lar arasinda yasanan catismalar akla gelmektedir. ilk dénem Hiristiyanlig
Incil'in “Oyleyse Sezar'in hakkini Sezar’a, Tanrinin hakkini Tanri'ya verin”
(Matta 22:21; Markos 12:17; Luka 20:25) emrinden hareketle din devlet
iliskileri agisindan sekiiler bir durus sergilemistir. Roma imparatorlugunun
zayiflamasina paralel olarak gelistirdigi “iki kili¢ 6gretisi”yle siyasi alanda
etkili olmaya baslayan Katolik Kilisesi ve Papa, XI. yiizylla gelindiginde
bizzat Tanrn tarafindan verildigi icin ruhani iktidarin diinyevi olana iistiin
oldugunu ilan ederek dini ve diinyevi liderligi ele gecirmistir. Bir kisim
itikadi konularla birlikte Papa’nin ve Ruhban sinifinin siyasi alanda elde
ettigi yetkilere karsi John Whyclif (1320-1384) ve Jan Hus (1370-1415) gibi
din adamlar tarafindan baslatilan elestiriler Martin Luther’in (1483-1546)
ve Jean Calvin (1509-1564) tarafindan daha da ileri bir boyuta tasinarak
Hiristiyanligin ii¢ biiyiik mezhebinden biri olan Protestanlik ortaya ¢ikmis-
tir. Protestanlar ile Katolik Kilisesi arasindaki bu ayriliklar, 1618-1648
yillar1 arasinda devam eden kanli ¢atismalarin meydana gelmesine sebep
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olmustur. “Otuz y1l Savaslar1” olarak isimlendirilen bu catismalar tarihteki
en uzun slreli mezhep savaslari olarak bilinmektedir.63

Islam tarihinde, dini algilamadaki farkliliklardan kaynaklanan catisma-
larla Katolik diinyasinin yasadig1 bu tecriibeler arasinda énemli farkliliklar
bulunmaktadir. Oncelikle islam’da Papa ve ruhban simifi gibi Tanr’'nin
yerylziindeki temsilcisi olan ve Tanri adina yeryiiziinde hiikiimranlig
elinde bulunduran bir ziimre yoktur. islam’daki din siyaset iliskilerinde
bahsettigimiz iizere gerek halifeler ve gerekse sultanlar yalnizca islam
hiikiimlerinin uygulayicis1 ve iimmet adina devlet islerini yiiriiten goérevli-
lerdir. Din adamlar1 ise islami hiikiimlerin uygulanmasinda siyasi erke
yardima olan gérevliler konumundadir. islam tarihindeki genel uygulama
bu olmakla birlikte Sii firkalarin imamet-hilafet teorileri istisna olarak kabul
edilebilir. Bilindigi gibi Sii imamet teorisinde imamlar nas ve vasiyetle tayin
edilen, Hz. Musa’'nin aldig1 vahiyler (ilhamlar) gibi gerektiginde Allah’tan
vahiyler (ilhamlar) alan® ve islam ahkaminin anlatilmasinda ve uygulama-
sinda hataya diismemesi i¢cin masum (glinahsiz) olan kisilerdir. Ancak Hz.
Ali de dahil olmak iizere Hulefa-i Rasidin doneminde bu yonde bir iddianin

8 Din devlet iliskileri agisindan ilk dénem Hiristiyanligi Hz. isa’nin “Oyleyse Sezar’in hakkini Sezar’a,
Tanrinin hakkini Tanr’'ya verin” (Matta 22:21; Markos 12:17; Luka 20:25) emrinden hareketle
sekiler bir durus sergilemistir. XI. ylzyildaki Katolik-Ortodoks ayrimina kadar bitin Hiristiyanlarin
en yiice sahsiyeti kabul edilen Roma Piskoposu Papalar, Roma imparatorlugunun zayiflama dénem-
lerinde “iki kilig 6gretisi”ni ortaya atarak yonetimsel bosluklari doldurmus ve hem dini hem de
diinyevi liderlik konumunu elde etmislerdir. Ozellikle Koreljan hanedanliginin 9. Yiizyilda yikilmasin-
dan sonra Papalar, sorumluluk sahalarina giren topraklarda siyasal yonetimin de basina gegmisler-
dir. XI. yiizyilda Papa VII. Gregory (6. 1073-1085) yayinladigi fermanla Papa’nin imparatoru azledebi-
lecegini, bizzat Tann tarafindan verildigi i¢in ruhani iktidarin dinyevi olana ustin oldugunu ilan
etmis, hatta imparator IV. Henry’yi azletmistir. istanbul kiliselerinin, Kutsal Ruh, ikonlar vb. teolojik
konularin yaninda temelde Papaligin elde ettigi siyasi konuma karsi ¢itkmasi neticesinde Hiristiyan
diinyasinda Ortodoks-Katolik ayrimi meydana geldi. Roma Katolik Kilisesi’'nin elinde bulunan
teokratik devlet diizeni ve sahip oldugu dogmatik anlayislar 14. yizyildan itibaren John Whyclif
(1320-1384), Jan Hus (1370-1415) gibi 6ncl reformistler tarafindan elestiriimeye baslandi. Bu
elestiriler ilerleyen dénemlerde tim dinsel ogretileri de igine alacak sekilde genisledi. Reform
déneminin baslarinda Martin Luther’in (1483-1546), iman, tévbe, dinde temel referanslar, kutsal
kitap, endiljans gibi konulardaki Katolik diigtincenin Hiristiyanligin asil yapisina uymadigini ileri
surerek kendi gorislerini agikladigi 95 maddelik bir bildiri yayinlamasinin ardindan Hiristiyanlar
arasinda Protestanlik akimi tarih sahnesine ¢ikti. Luther’in yukarida zikredilen teolojik yaklagimlari-
nin yani sira elestirilerinde 6ne gikan asil unsur Papalgin/kilisenin dinyevi alanda bir inisiyatif
kullanma hakkinin olmadigi, dolayisiyla siyaset kurumu tarafindan yerine getirilmesi gereken vergi
toplama, yargilama, savas agma gibi hususlarin Papa’nin gérevi olmadig hususudur. Martin Lut-
her’den sonra Jean Calvin (1509-1564) tarafindan devam ettirilen Protestan hareketler sonucunda
1618-1648 yillari arasinda, “Otuz Yil Savaslari” olarak isimlendirilen, Avrupa Prensliklerinin ¢ogunun
katildigi mezhep ¢atismalari meydana geldi. Bkz. Glnduz, Sinasi, Kiiresel Sorunlar ve Din, Ankara
2010, s.164-175; Gunduz Sinasi, Pavlus Hiristiyanhgin Mimari, Ankara Okulu, Ankara 2001, s. 203-
249; Okten, Kaan H., Reformasyon Dénemi Siyasal ve Dinsel Diisiince Tarihine Giris, istanbul 2003, s.
99-121; Figlali, a.g.e., s. 4-8; Mehmet Aydin-A. Himet Eroglu, “Papalik”; DIA, istanbul 2007, 34/160-
162; Harman, O. Faruk, “Katoliklik”, DIA, Ankara 2002, 25/55-58; Demirci, Kiirsat, “Ortodoksluk”,
DIA, istanbul 2007, 33/409-414.

® “MQsa'nin annesine, "Onu emzir, basina bir sey gelmesinden korktugun zaman onu denize (Nil'e)
birak, korkma, Gzllme. Clinki biz onu sana dondirecegiz ve onu peygamberlerden kilacagiz" diye
vahiy (ilham) ettik.” Kasas 28/7.
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bulunmamasi zikredilen teorinin Islam’in yayilma dénemlerindeki diger din,
kiltiir ve medeniyetlerden etkilenme sonucu sonradan ortaya g¢iktigini
soyleyebiliriz.

Islam tarihinde mezheplerin dogrudan miidahil oldugu catismalar iki
farkli alanda gergeklesmistir. Bunlardan ilki siyasi iktidarlara karsi yapilan
miicadeleler digeri ise kendi aralarindaki c¢atismalardir. Mezhepler, Hz.
Ali'nin hilafetinin son donemlerinden itibaren, siyasi iktidarlara kars1 gelis-
tirilen muhalefetin tegkilatlanmis yapilarini temsil etmisler ve bu yoniiyle
otoritenin denetlenmesinde 6nemli roller oynamiglardir. Firkalar sahip
olduklar itikadi goriisler geregi siyasi otoriteleri elestirmisler, daha 6nce
bahsettigimiz muhalefet metotlara uygun olarak da yodnetimlere karsi
faaliyetlerini gergeklestirmislerdir. Bu noktada firkalarin siyasal erke karsi
olan muhalefetlerinin ¢ogunlukla dini algilamadaki farkliliklardan kaynak-
landigini séyleyebiliriz.

Siyasi otoritelerin, firkalara karsi takindiklar1 tavirlarin mezheplerin
muhalefet metotlarina gore sekillendigi gériillmektedir. Zalim otoriteye karsi
sabir metodunu benimseyen firkalara karsi siyasal erkler genellikle miisa-
mahali olmustur. Hatta Abbasiler 6rneginde oldugu gibi Miisliman ¢ogunlu-
gun destegini elde etmek gayesiyle kendilerini iktidara getiren asir1 unsur-
larla olan baglarini kopararak itikadi olarak ¢ogunlugun goériisiinii benim-
semislerdir. Abbasi halifeleri Memun, Mutasim ve Vasik dénemlerinde
ulemanin Kur’an’in yaratilmis oldugunu kabule zorlanmasi, Ahmet b. Hanbel
gibi bunu kabul etmeyen ulemanin hapsedilmesi gibi uygulamalar ise bu
durumun bir istisnasi olarak kabul edilebilir. Buna karsilik muhalefet meto-
du ihtilal ve temekkiin olan firkalarin faaliyetleri siyasi otoriteler tarafindan
sert bir sekilde bastirilmis ve &liimlere sebep olmustur. Ortacag Islam
tarihinde siyasi otoritelerin bu firkalara karsi yaptiklar1 miidahalelerde din
ulemas: tarafindan verilen fetvalar1 dayanak noktasi aldiklari goriilmekte-
dir. Bu durum ilk bakista devlet yoneticilerinin itikadi farkliliklardan hare-
ketle saldirilar gergeklestirdigini diisiindiirebilir. Ancak din adamalar1 her
ne kadar kendi itikadi goriisleri dogrultusunda fetvalar yayinlasalar da bu
fetvalarin siyasi otoritelerin hedefleri dogrultusunda uygulamaya gegcirildigi
goriilmektedir. Ornegin, ibn Teymiyye’nin fetvalar1 dogrultusunda Nusayri-
lerle yapilan ve 20.000 kisinin 6ldiiriildiigii savastan sonra Muhammed b.
Kalavun 6nce kalan Nusayrilerin de 6ldiiriilmesini emretmis ancak komuta-
nin Nusayrilerin “Mislimanlarin arazisini ekip bigmekte kullanildigini ve
katledilirlerse Ehl-i Islam’in sarsilacagini arz etmesi tlizerine Melik hayatla-
rin1 bagislamigtir.”65

Ulema tarafindan dini azinlik firkalari ile ilgili olarak yayinlanan fetvalar
Miisliimanlar arasinda giiniimiize kadar devam edecek olan ayrismalarin
derinlesmesine sebep olmustur. Tarihte kurulan Miisliiman devletlerinin
cogunlugunun yonetiminin Ehl-i Siinnet mezhebine mensup olmasi bu tiir
uygulamalarin yalnizca Siinni kesim tarafindan yapildig1 yoniinde yanlis bir

% Bkz. ibn Battuta, a.g.e., s. 47.
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algilamaya sebep olmugtur. Fatimi Ismaili Devletinde Diirzilere kars1 uygu-
lanan ve 6liimlere yol agan baskilarda oldugu gibi siyasal erki elinde bulun-
duran diger mezheplere mensup otoritelerin de ayni uygulamalar1 yaptigi
bilinmektedir.

Mezheplerin dogrudan miidahil oldugu bir diger ¢atisma tiirii ise kendi
aralarinda gerceklesen savaslarla kendini gostermistir. Gerek siyasi iktidar-
larla yasadiklar1 catismalar ve gerekse Miisliiman c¢ogunlugun kendileri
aleyhindeki olumsuz bakis acis1 ihtilalci firkalar1 otoritenin zayif oldugu
kirsal kesimlerde, kapali toplumlar seklinde yasamaya zorlamistir. Ayni
ortak alanlarda yasamak zorunda kalan bu firkalar, gerek kisith yasam
sartlar1 ve gerekse basta firka kuruculari olmak tizere 6nde gelen temsilcile-
rinin birbirlerini otekilestirici ve tekfir edici tutumlar1 nedeniyle zaman
zaman ¢atismak durumunda kalmislardir. 13. yiizyilda Nusayrilerle Ismaili-
ler, yine ayn1 dénemde Nusayrilerle Ishakiler arasinda yasanan catismalar
bunun 6rnekleri olarak kabul edilebilir.6¢

Yukaridaki aciklamalardan hareketle islam tarihinde meydana gelen
mezhep savaslarinin, temel sebebi itikadi farkliliklar olan ¢atismalar oldu-
gunu soyleyebiliriz. Mezhep mensuplar ile otoriteler arasinda meydana
gelen catismalarda, her ne kadar firkalar itikadi saiklerle hareket etse de
otoritelerin biiyiik oranda siyasi davraniglar sergilemesi bu ¢atismalarin
mezhep savaslar1 kapsamina girmediginin gostergesi olarak kabul edilebilir.
Buna karsilik mezhepler arasinda meydana gelen ¢atismalarda, diger sebep-
ler yaninda asil nedenin itikadi farkliliklardan kaynaklanan rekabetci tutu-
ma dayanmasi bu ¢atismalarin mezhep savaslari olarak nitelendirilmesinin
dogrulugunu ortaya koymaktadir.

Bu ¢ercevede Suriye’deki olaylara baktigimizda da iki farkli catismanin
oldugu sdylenebilir. Bunlardan ilki diktatorliik rejimi ile baskilardan bikan
ve Suriye Ulusal Konseyi (SUK) ve onun silahli kanadi Ozgiir Suriye Ordusu
(0S0) catisi altinda birlesen, farkh ziimrelerin meydana getirdigi muhalefet
blogu arasindaki ¢atismalardir. Digeri ise biiylik oranda itikadi farkliliklar-
dan hareket eden Nusayri Sebbiha milisleri ile el-Kaide’ye baghligini agikla-
yan el-Nusra militanlar1 arasinda yasanan ¢atismalardir.

Oncelikle belirtmemiz gerekir ki Bessar Esed yénetimi ile 0SO arasinda
yasanan catismalar mezhep karakterli degildir. Her iki tarafin medyaya
yansiyan bildirilerinde bu acik¢a gériilmektedir. Esed yonetimi 0SO’yu
rejimi yikmaya ¢alisan isyancilar olarak nitelendirmekte ve miicadelesinin
devlet giicleriyle isyancilar arasinda yasandigini agik¢a vurgulamaktadir.

% Nizari ismaililer, 12. yizyl ortalarinda Lazikiyye’nin Cebeli’l-Ensariyye (Cebelii’l-Lazikiyye,
Cebell’l-Aleviyyin) daglarindaki kaleleri ele gegirdiler. Bu durum agirlikli olarak bélgede yasayan
Nusayrileri rahatsiz etti. Ayni ylizyilin sonlarinda bdlge Eyyubilerin hakimiyetine girdi. 13. ytzyilin ilk
ceyreginde Eyyiibiler tarafindan bélgeye yerlestirilen Kiirtlerle Nizari ismaililer Nusayriler aleyhine
bir kisim faaliyette bulununca Nusayriler Sincar daglarindaki Emir Makzun el-Sincari’den yardim
istedi. Emir Makzun bes yil igerisinde bélgedeki Kitler ve ismailieri temizledi. Ardindan Nusayrilerle
rekabet icerisinde olan ishakiler’in ellerinde bulunan biitiin eserleri yaktirdi. Bkz. Oz, a.g.e., 338-339;
Friedman, a.g.e., s. 52-53.
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0SO ise miicadelelerinin Suriye halkini kirk yildan fazla bir siiredir devam
eden baskilardan kurtararak ézgiirlestirmek oldugunu belirtmektedir. ki
tarafin yaptig1 aciklamalarda itikadi farkliliklara dair herhangi bir beyan
bulunmamaktadir. Nitekim OSO’nun yapisi incelendiginde de bu sonuca
varilmasi miimkiindiir. Once ordudan firar eden askerler tarafindan kurulan
0SO ardindan iilkenin farkli kesimlerinden olusan silahli muhalif ziimreleri
bilinyesine alan ¢ati bir 6rgiit konumuna gelmistir.

Buna karsilik iilkedeki ¢atismalarin bir diger ayagini Suriye Nusayrileri
tarafindan olusturulan Sebbiha milisleri ile el-Kaide’ye baghligini agiklayan
el-Nusra cephesi arasindaki miicadeleler olusturmaktadir. Medyaya yansi-
yan gorintiilerde her iki gurubun da itikadi farkliliklari temel alarak catis-
malar1 yirittigi gorilmektedir. Bu sebeple Suriye’deki catismalarin bir
boliimiinii olusturan Sebbiha ile el-Nusra arasindaki catismalar mezhep
savasi olarak nitelendirilebilir.

Catisan taraflar arasindaki mezhep kiimelenmesine bakildiginda dini
azinlik firkalar1 olan Nusayriler, Diirziler ve [smaililer ile sekiiler Siinni
kesimin bir kismi rejim yanlisi, Stinni kesimin ¢ok biiyiik oraninin ise muha-
lif tarafta yer aldig1 goriilmektedir. Bu durum dini azinlik firkalarinin bir
tarafta, Miisliman ¢ogunlugu olusturan Stinni kesimin diger tarafta kutup-
lastig1 algisina sebep olmaktadir. Ancak isin i¢ yiiziine bakildiginda duru-
mun itikadi birliktelikle herhangi bir iliskisinin olmadigini, aksine tamamen
siyasi bir ittifak oldugu goriilmektedir. Daha 6nce de bahsettigimiz iizere
tarihsel stirec¢ icerisinde bu firkalarin 6nde gelenl sahsiyetleri birbirlerini
din disilikla itham etmis, aralarinda kanli savaslar olmustur. Buna ek olarak
Hafiz Esed’in gerek iktidara gelis siirecinde ve gerekse iktidar1 esnasinda
Diirzi ve Ismaililerin pek ¢ogu ordu, siyaset ve ekonomik alanlarda geri
plana itilmislerdi.

Biitiin bu olumsuzluklara ragmen Diirzi ve Ismaililerin Esed rejimine
destek vermelerinin o6ncelikli sebebinin toplumlarinin varligini korumak
disiincesi oldugu soylenebilir. Miisliiman toplum igerisinde azinlikta olma-
nin verdigi psikoloji ve ibn Teymiyye ile zirveye ulasan Siinni Miisliimanla-
rin bir kisminin o6tekilestirici ve zaman zaman o6liimlere yol agan baskici
tutumlar1 adi gecen firkalar1 birlikte hareket etmeye itmektedir. el-
Nusra'nin faaliyetlerinin bu firkalarin toplumsal hafizalarinda yer eden
olumsuzluklari tetikledigi ve bu sebeple Esed rejiminin 6nde gelen destekgi-
leri oldugu da vurgulanmalidir.

Dikkatlerden kagan bir diger husus ise basta Sam olmak iizere Suri-
ye’deki bazi kokli Siinni ailelerinin Esed rejiminin yaninda yer almasidir.
Bunun oncelikli sebebi baba Esed doneminde izlenen politikalardir. Denge
politikasi izleyen Hafiz Esed, niifusa gore kabine dagilimi1 yapmis ve iktida-
rin1 gl¢clendirmek gayesiyle kendisine yakin gordiigii Siinni aileleri gerek
siyaset ve gerekse ekonomik alanda desteklemistir. iliskilerini daha da
saglamlastirmak ve rejiminin mezhepsel dinamiklere dayanmadigini gos-
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termek gayesiyle iki oglu Bessar ve Mahir Esed’i Siinni ailelerin kizlariyla?
evlendirmistir. Bu yolla 6nde gelen Siinni asiretlerin desteklerini elde
etmistir. Buna ek olarak Seyh Ahmet Kiiftaru ve Seyh Ramazan el-Buti gibi
alimlerle isbirligi yapmasi ve egitim kurumlari agmalarina izin vermesi
Hafiz Esed’in Siinni kesimden destek gérmesini saglamistir.

Bessar Esed’in, iktidar1 doneminde babasinin denge politikalarini aynen
devam ettirdigi soylenebilir. O da tipki babasi gibi Cuma namazlarinda
camilerde gorintii vermis, Buti ve Kiiftaru gibi alimlere destegini devam
ettirmis, rejimle barisik egitim kurumlarina destek vermeye devam etmistir.
Bu politikalar da iktidarin imkanlarindan faydalanan bir kisim Siinni elitin
Esed rejimine olan baghliklarin siirdiirmesine neden olmustur.

Sonug¢

Gerek yazili ve gerekse gorsel basinda Suriye’de meydana gelen miiessif
olaylar1 farkli agilardan ele alan pek ¢ok yorum yapilmaktadir. Ancak bu
yorumlarin tarihsel baglamdan yoksun olmasi énemli bir eksiklik olarak
karsimiza ¢ikmaktadir. Gliniimiizde yasanan hadiselerin gegcmiste meydana
gelen olaylardan bagimsiz olmasi diisiniilemez. Bu sebeple Suriye’de mey-
dana gelen catismalarin arka planinin da detayl bir sekilde incelenmesi
gereklidir.

Islam’in Miisliimanlar icin belirli bir yénetim modeli emretmek yerine
hangi modelde olursa olsun siyasal erklerin uygulamasi gereken prensipler
ikame etmesi islami bir devletin yénetim modelinden ¢ok dini prensiplerin
uygulanmasina bagli oldugunu acik bir sekilde ortaya koymustur. Bu sebep-
ledir ki tarihte Miisliimanlarin sahip oldugu devletlerde hilafet, saltanat vb.
farkli modeller uygulanmistir. Buna karsilik mezhepler, sahip olduklar
itikadi goriisler dogrultusunda otoritenin secimi ve denetlenmesiyle ilgili
farkli kriterler ileri stirmisler, bu kriterlerine uymayan siyasal erkleri gasip,
zalim otorite olarak ilan etmisler ve bunlarla farkli miicadele metotlar: takip
etmislerdir. Bu noktada mezhep-siyaset iliskilerinin temelini otoritenin
secimi ve denetlenmesi ile ilgili konularin olusturdugunu soyleyebiliriz.

Imametin genis anlamda Ehl-i Beyt mensuplarinin hakki oldugunu iddia
eden Asir Sii firkalar otoriteyi gercek sahipleri olarak kabul ettikleri imam-
lara devretmek i¢cin merkezi dini ziimrenin biatim1 alan siyasi otoritelere
kars ihtilalci bir metot takip etmislerdir. Bunun neticesinde Bahreyn Kar-
mati Devleti, Fatimi Devleti, Biiveyhogullar1 gibi devletler kuran Siiler
kendilerine kismen rahat yasayacaklari alanlar olusturmuslardir. Ancak,
tarihsel siire¢ icerisinde bu devletlerin bir kisminin yikilmasi, bir kisminin
ise gliciinlii kaybetmesi neticesinde Siiler Siinni otoritelerin hakim oldugu
topraklarda yasamak zorunda kalmislardir. Gerek ihtilalci karakterleri ve

%7 Begsar Esed’in esi olan Esma Esed Humus’un seckin Siinni ailelerinden biri olan el-Ahras ailesine
mensuptur. Hafiz Esed’in diger oglu Mahir Esed ise Deyru’z-Zur’'un kokli Sunni ailelerinde birine
mensup olan Manal Cadaan ile evlidir. Bkz. Blme vd., a.g.e., sy. 3, s. 12, 17.
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gerekse itikadi farkliliklari sebebiyle Siinni otoritelerin ve ulemanin dteki-
lestirici ve baskici tutumlarina maruz kalmislardir. Bunun neticesinde
otoritenin etkisinin daha az hissedildigi kirsal bolgelerde yasamak zorunda
kalan Diirzilik, Nusayrilik, ismaililik gibi Sii firkalar kapal toplumlar halin-
de, Miisliiman ¢ogunluktan uzak bir sekilde varliklarini siirdiirme miicade-
lesi vermislerdir. Buna ek olarak zikredilen firkalarin 6nde gelen dini lider-
lerinin birbirilerini tekfir etmesi, yine kisith yasam alanlarin1 baskalariyla
paylasmak istememeleri kendi aralarinda kanli ¢atismalarin yasanmasina
sebep olmustur. Biitiin bu sikismislik icerisinde yalniz kalan asir1 Sii firkalar
once Mogollarla, ardindan Haglilarla iliskilerini gelistirmek i¢in girisimlerde
bulunmuslardir. Bu faaliyetleri de Siinni Miisliimanlar ile aralarindaki
mesafenin daha da agilmasina ve giiven duygusunun daha da zedelenmesine
neden olmustur.

Itkadi farklhiliklar1 sebebiyle birbirlerini étekilestiren, tarihte kendi ara-
larinda kanli ¢gatismalar yapan ve bu sebeplerle birbirleriyle ittfak kurama-
yan bu firkalarin Suriye’nin Fransiz Manda Yonetimine devredilmesi dncesi
ve sonrasinda, Hafiz Esed’in iktidara gelis siirecinde ve giiniimiizde Suri-
ye’deki ¢catismalarda birlikte hareket ettikleri goriilmektedir. Bu birlikteligi
saglayan sebeplerin dogru bir sekilde ortaya konulmasi ayni zamanda
giiniimiizde yasanan olaylarin arka planinin da saglikl bir sekilde ortaya
konulmasi anlamina gelmektedir. Kanaatimize gére Nusayri, Diirzi ve Ismai-
li ittifakini saglayan en 6nemli husus tarihsel siire¢ igerisinde Stinni otorite-
lerden gordiikleri baski ve ulemanin dislayici tutumlarinin tarihsel hafizala-
rinda biraktig derin izlerdir. Ozellikle muhalefet blogu icerisinde ibn Tey-
miyye ¢izgisinde hareket eden el-Nusra tipi drgiitlerin varligi bu firkalarin
tarihsel korkularini yeniden canlandirdigini séyleyebiliriz. Yine adi gecen
firkalarin gerek Hafiz Esed ve gerekse Bessar Esed donemlerinde elde
ettikleri siyasi, sosyal ve ekonomik konumlarini kaybetmek istememeleri de
zikredilen ittifakin bir diger sebebi olarak karsimiza ¢ikmaktadir.

Suriye’deki catismalarla ilgili olarak yazili ve gorsel medyada yer alan
yorumlarda siklikla “mezhep savasi” tanimlamasi yapilmaktadir. Mezhep
savaglari, temel sebebini dini algilamadaki farkliliklarin olusturdugu catis-
malardir. Bu noktada Suriye’deki catismalari iki kategoride ele almak gerek-
tigi kanaatindeyiz. Bunlardan ilki Suriye ordusu ile 0SO arasindaki catigma-
lar, digeri ise Sebbiha ve el-Nusra gibi radikal akimlar arasinda yasanan
catismalardir. Birinci kategoride yasanan c¢atismalarda taraflardan higbiri
dini algilamadaki farklliklara vurgu yapan herhangi bir agiklamada bulun-
mamustir. Yonetimi elinde bulunduran Esed rejimi 0SO’yu rejimi yikmaya
calisan isyancilar olarak tanimlamakta; OSO ise miicadelelerinin gayesinin
“kirk yili askin bir siiredir diktatorliik yonetimi baskisi altinda yasamaya
zorlanan halki 6zgiirlestirmek” oldugunu aciklamaktadir. Buna ek olarak
Esed rejimine destek veren Siinni asiretleri de géz dniine aldiZimizda bu
guruptaki miicadelelerin siyasal iktidar miicadelesi oldugunu soyleyebiliriz.
Ote yandan internette yaynlanan acgiklamalar ve goriintillerden Nusayri
Sebbiha ve el-Kaide’ye baghiligini acgiklayan el-Nusra cephesi arasindaki
catismalarin temel sebebinin ise itikadi farkliliklar oldugu goriilmektedir.
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Bu yoniiyle Suriye’deki kanli olaylarda mezhep savaslari olarak tanimlanabi-
lecek c¢atismalarin radikal dini ziimreler arasindaki miicadeleler oldugunu
soyleyebiliriz.

Son olarak Suriye’deki ¢atismalarin bu derece kanh olmasinin sebeple-
rini ise su sekilde siralayabiliriz: a) Kirk yili askin bir stiredir diktatorliik
rejiminin baskisi altinda yasayan halkin ézgiirliik arayis1 b) Ulkede ¢ogun-
lukta olmalarina ragmen Hafiz ve Bessar Esed donemlerinde siyasi, sosyal
ve ekonomik alandan biiyiik oranda uzaklastirilan Siinni elitin, Osmanh
donemi ile Cumhuriyetin kuruldugu ilk zamanlardaki etkin konumunu
yeniden elde etmek istemesi; buna karsilik Fransiz Manda Yonetiminde ve
Hafiz Esed’in iktidari ele gecirmesinden itibaren iilkenin siyasi, ekonomik ve
sosyal elitini olusturan Nusayri, Diirzi ve ismaililer ile rejimi destekleyen
bazi Siinni asiretlerin bu konumlarini korumak istemeleri c) Sebbiha ve el-
Nusra gibi radikal orgiitlerin ¢atismalari itikadi farkliliklara dayandirmalari
d) Uluslararasi gii¢ dengelerinin olaylara fazlaca miidahil olmalari.
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DIiYALOJIK CEVRE AHLAKININ iSLAMI
REFERANSLARI

Dog. Dr. Huriye MARTI

Necmettin Erbakan Universitesi Tlahiyat Fakiiltesi

Ozet

Felsefl bir ¢erceveye sahip olan “cevre etigi” ¢alismalarinin bugiin biitiin
yerkiireyi etkisi altina almis bulunan ekoloji krizini agsmada yeni agilimlar sag-
lama cabasi, evrensel bir bilgi iliretimine karsilik gelse de, yaptirim giiciinden
mahrumdur. Miintesipleri lizerinde yonlendirici etkiye sahip dinlerin birikimine
basvuran, dahas1 bu manevi/mistik birikimi, bilimin yetersiz kaldig1 ve belki de
sebep oldugu gevre krizine tek ¢6zlim olarak sunan ¢evre etikgilerinin sayisi her
gecen giin artmaktadir. Dolayisiyla bugiin dini karakter tasiyan ve Yiice Yaratici
inanci etrafinda sekillenen bir ¢evre etigi ve boyle zihinsel bir gayretin pratige
dokiilmiis 6rneklerini barindiran bir ¢evre ahlaki, lizerinde ¢alismay: anlaml ki-
lacak pek ¢ok sebebe sahiptir.

Bu noktada yanilsamalara sebep olmamak adina dile getirmekte fayda var-
dir ki, ¢cevre ahlaki deyince hala yere ¢op atmamak ve aga¢ kesmemek disinda
bir sey diisiinemeyen, ekolojik bunalimin boyutlar1 konusunda kiiresel 1sinma-
dan baska drnek sunamayan ve hatta ¢evre ahldkina dair bir ¢alismanin “Dogay1
sev, yesili koru!” sinirindan 6teye gidemeyecegini farz eden bir zihniyetten bah-
setmiyoruz. Bilakis “Islami argiimanlarla beslenen bir cevre ahlaki”, dini énce-
liklerle eszamanl bigimde ekolojik degisimleri izleyebilen, aralarinda kurdugu
bag sayesinde zenginlikleri artiran ve duyarliliklar1 derinlestiren disiplinler ara-
s1bir ¢alisma alanina isaret etmektedir.

Hz. Peygamber’in (sav) silinneti perspektifinden ¢evre ahlakini okumaya
¢alisan bu teblig, tanimladigimiz alana dair atilan adimlarin bir pargasi olmay1
hedeflemektedir. Cevre, icinde barindirdig1 sayisiz iliski dizgesi ile statik degil,
dinamik siireglerin sahnesidir ve her zaman iki yonli, canly, diyalojik bir iliskiyi
varsayar. Cevre ahlakinin hadis rivayetleri ekseninde yeniden ele alinmasi, bu
diyalojik bilinci giiglendirmeyi ve korumay1 amaglamaktadir. insanin, kainat bii-
tiiniinde rol alan ve her biri kendine has bir deger tasiyan diger varliklarla ilis-
kisinde, “karsisinda nesneler y1gin1 bulunan tek 6zne” gibi davranma liikksi yok-
tur. Zira varliklar arasinda karsilikli saglikli baglar kurulmasini murad eden, s6z
gelimi insana meleklerini tanitirken (Bakara 2/33-34), meleklerine de giizel
davranislarda bulunan insam gésterip, onunla iftihar eden (ibn Mace, MesAcid,
19) Allah, ¢ift yonlii/diyalojik bir iliskinin yaraticisidir. O'nun Son Elgisinin ser-
giledigi, var olma hakkina saygi iceren diyalojik bir ahlaki yaklasim, tebligin mi-
hengini olusturacaktir.

Islamic References of Dialogical Environmental Ethics

Environmental ethics studies in a philosophical frame have strived for
making new expansions to overcome the ecological crisis that affects whole
globe recently. Although these efforts have produced universal knowledge they
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are lack of sanction power. The number of environmental ethicists has been in-
creasing, who refer to religions that have a directive influence on its followers
and offer this spiritual/mystic information as unique solution to environmental
crisis science has failed to solve, and even it may lead to occur. Therefore it is
worth to study on environmental ethics which has religious characteristics and
gathers around the belief of Higher Creator and includes practical examples of
such a mental effort.

In order to avoid from misunderstanding we would like to express that
with the term environmental ethics we do not mean a mentality which does not
drop litter and does not cut trees and which cannot give another example apart
from global warming with regard to ecological crisis and which assumes that
any study on environmental ethics cannot go beyond “love the nature, keep off
the grass”.

On the contrary “environmental ethics fed from Islamic arguments” refers
to an interdisciplinary field which can pursue religious priorities and ecological
changes simultaneously. This field can combine those two and can deepen sen-
sitivity toward environment as well. This paper which tries to revise environ-
mental ethics from the perspective of Prophet Mohammad (PBUH) aims to be
one of the steps toward to the field described above.

With its numerous relationship systems environment is a stage of dynamic
processes not statistical and it always supposes a mutual, active and dialogical
relationship. The purpose of revising environmental ethics with the frame of
Hadith is to empower and protect this dialogical consciousness.

In his relations with objects with their own value, human does not have the
luxury to behave as if he is the only being in front of which is a bulk of objects.
Hence, it is Allah who has created a mutual/dialogical relationship. For instance
He introduces His angels to human (Bakara 2/33-34) and introduces human
who has good deeds to His angels proudly (ibn Mace, Mesacid, 19). The key
point of this paper is His Last Messenger’s dialogical ethical approach which re-
spects the right of existence.

Giris

Cevre, icinde barindirdig1 sayisiz iliski agiyla donuk ve durgun degil,
canl ve aktif siireclerin sahnesidir. Bu durum ayni zamanda ¢evrenin tek
tarafli degil, iki yonlii, yani diyalojik bir iliskinin mecras1 oldugu anlamina
gelir. Dolayisiyla insanin kendisini cevre karsisinda ‘tek 6zne’ ya da ‘yegane
deger ve iktidar sahibi’ olarak adlandirmasi gercekle celisir. Insan, cevre ile
iliskisini ‘6zdegere sahip iki biitiinlin, varlifa saygi temelinde yiikselen
birlikteligi’ seklinde anlaml bir zemine oturtmak durumundadir. Cevreye
olan etkisi kadar, ¢evreden etkilenimini de goéz oniinde bulundurmali,
iliskisini egemenlik iddiasi ya da muhafizlik gayretinden ote ahlaki bir
sorumluluk ¢izgisine tagimalidir.

Insanin cevresindeki canli-cansiz biitiin varhlara kars: gelistirdigi tu-
tum, her ne kadar siradan ve gegici bir kararlar dizisine dayaniyor goriinse
de, aslinda bir ucu “gdklerin, yerin ve ikisi arasindakilerin Rabbi’ne! uzanan
derin bir anlam biitiinliigiine sahiptir. Bir diger deyisle insan, cevresi ile
iliski kurarken aslinda bu ¢evreyi var eden Askin Varlikla da iliskiye girmek-
tedir. Insan-cevre iliskisi hakkinda konusurken, ilahi boyutu da olan ve

! saffat 37/5.
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sadece bu hayat1 degil ahiret hayatini da ilgilendiren bir konuya adim atildi-
g1 dikkatten kagmamalidir.

Allah, insan1 bir ¢evre icinde, bir ¢evreyle birlikte ve bir ¢cevreye muhtag
halde var etmistir. Bir taraftan ¢cevresi ile ona nimet? ve ibret3 sunarken, bir
taraftan da bu gevre ile onu sinamis* ve sinirlamistir.> Sinirlar, bir iliskinin
karakterini/niteligini belirler. Bu ¢calismada, slam’da insan-gevre iliskisinin
ahlaki niteligine ve bu niteligin Kur’an ve Siinnette ne sekilde temellendiril-
digine yer verilecektir.

I- Kisaca Diyalojik Cevre Ahliki

Insan ile dogal gevresi arasindaki iliskiyi parca-biitiin iliskisi seklinde
kurgulamak zordur. Elbette insan kdinat biitiintinde yer alir. Ancak o, kiina-
tin bir parcasi ya da bir iiriinii degildir. insan, yaratilmislarin en sereflisi
olmakla bash basina bir degerdir ve karsisinda, tek tek biitiin fertleri 6zde-
ger tasiyan bir varlik dlemi vardir. Muhatabi olan her varligi ‘nesne’ degil
‘0zne’ olarak algilamak, dolayisiyla da onunla 6zne-nesne arasinda yasanan
dikey ve tek tarafl iliski tarzini degil, 6zne-6zne arasinda sekillenen dongii-
sel ve ¢ift tarafl yani diyalojik iliski tarzin1 benimsemek durumundadir.

Cevre ahlaki, iste boyle bir iliskinin ahlaki boyutunu sistemli olarak in-
celer ve ahlak kurallarinin insanlarin dogal diinya karsisindaki davranislari-
n1 yonettigini/yonetmesi gerektigini varsayar. Bir baska ifadeyle cevre
ahlaki, insan davranislarinin insanlar ve diger varliklar tizerindeki etkilerini
ahlaki acgidan inceleyen ilim dalidir. Bu da varligi, sebebi ve sinirlariyla
‘tabiata kars1 ahlaki sorumlulugumuz’ hakkinda diisiinmek demektir.

Ahlak perspektifinden bakildiginda, diyalojik bir iliskinin birbirini yok
sayan ve tiiketen degil, birbirine saygi duyan ve destek olan bir tarzda
gelismesi gerektigi soylenebilir. Aslinda dini metinlerde boyle bir iliskiyi
Allah’in var ettigi ve O’'nun varliklar arasinda saglikli baglar kurulmasini
murad ettigi hakkinda ipuglari yer alir. ilk insan, Rabbi tarafindan ¢evresiyle
bizzat tanistirilmistir. Cevreyi anlama ve anlamlandirma yolculugunun ilk

2 “Géklerde, yerde ne varsa hepsini Allah’in sizin hizmetinize verdidini ve agik¢a yahut gizlice
lizerinizdeki nimetlerini tamamladigini gérmediniz mi?” (Lokman 31/20)

3 “Siiphesiz, géklerin ve yerin yaratihisinda, geceyle giindiiziin birbiri ardinca gelisinde, insanlara
yarar saglayacak seylerle denizde seyreden gemilerde, Allah’in gékyliziinden indirip kendisiyle 6Imis
topragi dirilttigi yagmurda, yeryiiziinde her gesit canliyi yaymasinda, riizgdrlari ve gékle yer arasin-
daki emre amade bulutlari evirip ¢evirmesinde diisiinen bir topluluk igin deliller vardir.” (Bakara
2/164)

4 “Kadinlar, ogullar, yiikler dolusu altin ve giimiis, salma atlar, davarlar ve ekinler gibi nefsin siddetle
arzuladigi seyler insana sisli gésterildi. Bunlar diinya hayatinin gegimligidir. Oysa asil varilacak
giizel yer ancak Allah’in katindadir.” (Al-i imran 3/14)

5 “Ey cin ve insan topluluklari! Géklerin ve yerin uclarindan bucaklarindan gecip gitmeye giiciiniiz
yeterse gecip gidin. Biiyiik bir giic olmadik¢a gegip gidemezsiniz.” (Rahméan 55/33)

¢ Des Jardins, Joseph R., Cevre Eti§i —Cevre Felsefesine Giris—, Cev. Rusen Keles, imge Kitabevi,
Ankara 2006, s. 46.
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adiminda Hz. Adem’e biitiin varliklarin isimlerini Allah 6gretmis,” cenneti ve
yasak agaci ona tanitmistir.8 Hatta Hz. Adem, sadece cansiz varliklarla degil,
goriinmez cevrenin sakinleri olan meleklerle ve seytanla da ilk karsilasma-
sint Allah'in araciligiyla yasamistir.? Bu arada insan-cevre iligkisinin ¢ift
tarafli gelistigi dikkatten kagmamalidir. insana meleklerini tanitirken,
meleklerine de giizel davranislarda bulunan insani gdsterip, onunla iftihar
eden!! bizzat Cenab-1 Hak'tr.

Allah Resiilii (sav) de insan ile ¢evresi arasinda var olan diyalojik iliski-
nin insana bakan yiiziinii anlatirken séyle buyurur: “Dért sey insant mutlu
eder: lyi huylu bir es, genis ev, iyi komsu ve saglam binek. Dért sey de insant
mutsuz eder: Kotii komsu, kétii huylu bir es, dar ev ve kétii binek”'? iliskinin
cevreye bakan yliziini ise bir hadisinde soyle anlatir: “Kétii huylu/gtinahkar
bir kul éldiigtinde, diger kullar, sehirler, agaglar ve hayvanlar rahata erer!”13
Resfilullah’in tabiatla bizzat kurdugu cift yonlii iliskiyi en giizel ifadesiyle su
climlesinde okumak miimkiindiir: “Uhud éyle bir dag ki, o bizi sever, biz de
onu severiz.”1*

II- Cevre Ahlaki Konusunda Dini Referanslar

insan disindaki varliklar ve gelecek nesiller de dahil olmak iizere, kaina-
ta karsi ahlaki davranma sorumlulugumuzdan bahseden ¢evre ahlaki,!s geng
bir ilim daldir. Bu tebligde cevre ahlakinin isldmi referanslar iizerinde
durulacagini hatirlatarak, nasslara gecmeden 6énce Islam ahlak anlayisinin
li¢ ana ayagindan kisaca bahsetmek yerinde olacaktir. Bu {i¢ temel; insan
fitraty, insan tecrubesi ve insan akhidir.

Insan fitrat1 ahlaki duygulara kaynaklik etmekte; insan tecriibesi bunla-
rin hem uygulanabilir hem de insanlik icin yararli ve gerekli olduklarini
gostermekte; akil ise bunlar1 mantiksal agidan sistemlestirerek bir ahlak
anlayisi seklinde forma sokmaktadir.l6 Cevre ahldki acgisindan diistiniirsek
bu iiclityii su sekilde okuyabiliriz: insan, cevresi icin neyin iyi neyin kotii

7 Bakara 2/31.

8 Bakara 2/35; A’raf 7/19.

° Bakara 2/31-34; A’raf 7/11; isra 17/61.

10 Bakara 2/33-34.

1 Ahmed b. Hanbel, Miisned, 1-VI, trs, 11/186; ibn Mace, EbG Abdullah Muhammed b. Yezid, es-
Siinen, I-1l, Thk. Muhammed Fuad Abdulbaki, Daru’l-Hadyis, Kahire 1994, “Mesacid”, 19.

12 Ahmed b. Hanbel, Miisned, 1/168, 111/407, 408; ibn Hibban, Muhammed el-Biisti, Sahih, I-XVIII,
Thk. Suayb el-Arnalid, Miesseseti’r-Risale, Beyrut 1993, “Nikah”, 4032.

13 Buhari, Muhammed b. ismail, Sahihu’l-Buhéri, Haz. Muhammed Nizar Temim-Heysem Nizar
Temim, Daru’l-Erkam, Beyrut 1995, “Rikak”, 42; Mislim, ibni’l-Haccac el-Kuseyri, el-Cdmiu’s-Sahih,
I-XIX, Haz. Muhammed Fuad Abdiilbaki, Daru’l-Kiitiibi’l-ilmiyye, Beyrut 1995, “Cenaiz”, 61.

14 Buhari, Cihad, 71; Miislim, Hac, 504.

15 Detayl bilgi icin bkz. Ozdemir, ibrahim, “Cevre-Ahlak iliskisi”, Felsefe Diinyasi, Sayi: 14, Kig 1994,
s. 54; Bookchin, Murray, Toplumsal Ekolojinin Felsefesi, Diyalektik Dogalcilik Uzerine Denemeler,
Cev. Rahmi 0gdiil, Kabalci Yayinlari, istanbul 1996, s. 58; Marti, Huriye, Hadisler Ekseninde Cevre
Ahlaki, Etkilesim Yay., istanbul 2013.

6 Bzdemir, ibrahim-Minir Yiikselmis, Cevre Sorunlari ve islam, DiB Yayinlari, Ankara 1995, s. 79.
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olacagini ayirt edebilecek bir ‘fitrat'ta yaratilmistir. ‘Tecriibe’si sayesinde
cevresine yonelik eylemlerinin sonuglarini 6nceden kestirebilir. ‘Aklr’ ile de
davraniglarini kontrol altina alip sistematize edebilir.

Vahiy, bu ii¢ gercekliginden hareketle insana seslenmekte ve ¢evresiyle
saglikli bir iliski kurmasi i¢in rehberlik etmektedir. S6z konusu rehberligin
ana hatlarini asagidaki basliklarla belirlemek miimkiindiir:

A- Cevreyi Allah ile birlikte diisiinmek

[slam inancina gore, insanin her anini her yénden kusatan Allah, bir ba-
kima onun nihal gevresidir: “Dogu da, bati da (tiim yeryiizii) Allah’indir.
Nereye dénerseniz Allah’'in yiizii iste oradadir.”'7 Allah, dogal ¢evreyi insan-
dan ayr1 ve kopuk yaratmadig1 gibi, kendisinden de uzak ve bagimsiz bir
varlik diinyas: olusturmanustir. “lyi bilin ki, O, her seyi cepecevre kusatmis-
tir.”18 ayetinden anlasildigi izere O, her an aktif bicimde tabiatin kontroliini
elinde tutmaktadir. Dolayisiyla kainat, insan ile Allah arasinda iletisime
imkan veren bir alana isaret etmektedir.

Islam cevre ahlakinda belirleyici unsurun ‘tevhid’ oldugunu sdylemek
yanlis olmaz: “O, dogunun da batinin da Rabbidir. O’'ndan bagska hi¢cbir ilah
yoktur. Oyle ise O'nu vekil edin.”'® Her seyden 6nce hayata gozlerini actigi
andan itibaren cevresinde gozlemledigi tabiat olaylar1 insani tevhid inancina
davet eder.20 Allah, tabiatta yer alan farkli detaylara kudretinin birer goster-
gesi olarak isarette bulunur ve yarattigi muhtesem diizeni insanogluna
gostererek bir anlamda ona cevresiyle meydan okur: “Sizi yaratmak mi daha
zor, yoksa gégii yaratmak mi? Onu Allah kurmugstur. Onu yiikseltmis ve ona
diizen ve ahenk vermigtir. O g6giin gecesini karanlik yapti, isigini da ¢ikardi.
Ardindan yeri diizenleyip désedi. Ondan suyunu ve merasini ¢ikardl Daglari
saglam bir sekilde yerlestirdi. Bunlari sizin i¢in ve hayvanlariniz icin bir yarar
kaynagi yapt1.”

‘“Zerreden kiireye’ uzanan bu nizam Allah’in eseridir ve ¢evre O’nun
miilkidiir. Su halde cevre icin istlenilecek ahlaki sorumluluk, Allah’'in
eserine ve miilkiine sayginin geregidir. Cevreye zarar veren ve dilizene ayKkiri
diisen davramislar sergilemek ise, onu tanzim eden iradeyi tanimamaktir.
Dogrusu bu Mutlak irade’nin gizli acik her seyi bildigine2? duyulan inang,
insanin ¢evre i¢in iyiyi yapip koétiiden uzak durmasini kolaylastirir.

17 Bakara 2/115.

18 Fussilet 41/54.

1 Miizzemmil 73/9.

2 “inkdr edenler, géklerle yer bitisikken, bizim onlari ayirdigimizi ve diri olan herseyi sudan meydana
getirdigimizi gérmediler mi? HGlG inanmayacaklar mi? Onlari sarsmasin diye yere de sabit daglar
yerlestirdik ve (varacaklari yere) yol bulabilsinler diye ondan gegitler, yollar meydana getirdik.
Gokytiziini de korunmus bir tavan yaptik. Onlar ise oradaki, (Allah’in varligini gésteren) delillerden
yliz cevirmektedirler. O, geceyi, giindiizii, glinesi ve ayi yaratandir. Her biri bir yériingede yiizmekte-
dirler.” (Enbiya 21/30-33)

21 N3ziat 79/27-33.

22 “Allah, yaptiklarinizdan hakkiyla haberdardir.” (Bakara 2/234)

697



Diger yandan tevhid ilkesi, insani egoist, kibirli, tamahkar ve doyumsuz
bir ¢evre algisi gelistirmekten de korur. Zira tevhid inanci sayesinde varlik
dlemini Allah’in varhiginin delili olarak gorebilen insan, O’'nun sundugu
nimetlere karsi ahlaki bir tutumla miitesekkir olan ve bu nimetleri kullanir-
ken her tirli asiriliktan, sorumsuzluktan ve savurganliktan kac¢inan bir
karakteri?3 benimsemeye hazir hale gelmis olur.

B- Cevre icin sorumluluktan kagmamak

Islami referanslardan beslenen bir cevre ahlakindan bahsederken tev-
hid vazgecilemez bir sabitedir. Ancak tevhid karsisinda insanin sorumlulugu
da bir o kadar 6nemlidir. Boyle bir sorumluluk ahlaki, hukuki, duygusal ve
diisiinsel birden fazla boyuta sahiptir. Biitiin boyutlarini bir kenara biraksak
bile, en s1g bakisla, bir insanin ¢evresine karsi sorumluluk iistlenmesinin
kendi yararina oldugunu fark etmek zor degildir.2

Kur'an aracihigiyla “Oyleyse Rabbinizin nimetlerinden hangisini yalanli-
yorsunuz?”?5 sorusunun defalarca muhatabi olan insan, nankoérlitk etmemek-
le yukiimlidir: “Allah, soyle bir kenti érnek verdi: Orasi giiven ve huzur
icindeydi. Oraya her taraftan bolca rizik gelirdi. Fakat Allah’in nimetlerine
nankérliik ettiler; bu yiizden yaptiklarina karsilik, Allah onlara siddetli aglik
ve korkunun 1zdirabini tattirdi.”26

Yine Kur’an’in ifade ettigine gore, evet, “gdklerde ve yerde ne varsa Hak
katindan birer nimet olarak insanin hizmetine sunulmustur”?” ama bu,
yeryliziiniin sadece insan i¢in var edildigi anlamina gelmez. “Allah, yeri canli
yaratiklar icin var etti.”?8 ayeti lizerinde diisiinmek, tipki insanin oldugu gibi
diger canlilarin da yeryiiziinde yasama hakkina sahip olduklarin1 anlamak
icin kafidir.29 iste bu noktada yeryiiziindeki tek akilli ve miikellef varliga,
sorumluluktan kagmamak diiser. Allah Resili’'niin ifadesiyle, akan bir
nehrin basinda abdest alirken suyu israf etmemeye 6zen gosterecek ka-

2 Ozdemir, ibrahim, “Kur’an ve Cevre”, islamf ilimler Dergisi, Cilt: 1, Yil: 1, Sayr: 2, Giiz 2006, s. 181-
182.

28 “0, cardakli-cardaksiz olarak bahgeleri, iiriinleri, cesit cesit hurmaliklari ve ekinleri, zeytini ve nari
(her biri) birbirine benzer ve (her biri) birbirinden farkli bicimde yaratandir. Bunlar meyve verince
meyvelerinden yiyin. Hasat giini de hakkini (6siriini) verin, fakat israf etmeyin. Ciinki O, israf
edenleri sevmez.” (En’dm 6/141); “Hayvanlari da yaratti. Onlarda sizin igin bir isisnma ve bir¢ok
faydalar vardir. Hem de onlardan yersiniz. Onlari aksamleyin getirirken, sabahleyin saliverirken de
sizin igin bir gtizellik vardir. Onlar adirliklarinizi, sizin ancak zorlukla varabileceginiz beldelere tasirlar.
Sliphesiz Rabbiniz ¢ok esirgeyicidir, ok merhametlidir. Hem binesiniz diye, hem de siis olarak atlari,
katirlari ve merkepleri de yaratti. Bilemeyecediniz daha nice seyleri de yaratmistir.” (Nahl 16/5-8)

% Rahman 55/13, 16, 18, 21...

2% Nahl 16/112.

7 Casiye 45/13.

28 Rahman 55/10.

2 Yaran, Cafer Sadik, “islam Gevre Etiginin 4 Kurami ve 8 ilkesi: Hiyerarsik Bir Siniflandirma Deneme-
si”, Cevre ve Din Uluslararasi Sempozyumu (15-16 Mayis 2008, istanbul), I-l, istanbul Universitesi
ilahiyat Fakdltesi Yayinlari, istanbul 2008, 11/122.
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C- Halife oldugunu hatirlamak

Diyalojik bir cevre ahlakini sekillendirmede temel alinacak bir diger dini
argliman ise, hukuki ytkiimliliikleri de ¢agristiran ‘halifelik’ kavramidir.
Insanin halifeligi yaratilisla baslayan bir siirece isaret eder3! ve yeryiiziinii
Allah’in istekleri ¢cercevesinde imar etme goérevinin adidir.32

“0, yeryiiziinde olanlarin hepsini sizin icin yaratan, sonra gége yénelip on-
lar1 yedi g6k hdlinde diizenleyendir. O, her seyi hakkiyla bilendir.”3? ayetindeki
‘sizin i¢in’ vurgusu insanoglunu aldatmamalidir. Zira halifelik, yeryiiziiniin
efendisi olmak ve onun {lizerinde sinirsiz hak iddia etmek gibi bir liiksiin
degil, aksine dengelerin korunmasi adina emek vermek gibi bir sorumlulu-
gun adidir. Aslinda halifelik, imtihanin adidir: “O, size verdigi nimetler konu-
sunda sizi sitnamak icin sizi yeryiiziiniin halifeleri kilan ve bazinizi baziniza
derecelerle tistiin kilandir.”3*

Halifeligi sorumluluk yerine menfaat merkezli diisiinmek, giiciine ve ak-
lina tapan modern dénem insanini ¢evre karsisinda olabildigince hoyrat
haile getirmistir. Bilhassa dogal ¢evre icin, Allah’a kullugu kabul etmeyen ve
O’nun smirlarin1 tanimayan bir insanligin halifelik statiisiinii kotiiye kul-
lanmasindan daha tehlikeli bir sey olamaz.35 En sade ifadesiyle “Dogaya
hakim olma girisimi, gelismenin nihai kaynaklarini olumsuzlama ve bu
yuzden kendimizi yok etmedir. O halde yapmamiz gereken dogal diinyaya
hakim olmak degil, cesitli cevreler igindeki anlamli yasamlar1 gelistirmek
olmalidir.”36

D- Emanet bilinci tasimak

Kur’an, yeryiiziiniin serefli halifesini, “emaneti ytliklenen varlik” olarak
tanimlar: “Siiphesiz biz emaneti goklere, yere ve daglara teklif ettik de onlar
onu yliklenmek istemediler, ondan c¢ekindiler. Onu insan yiiklendi. Ciinkii o ¢cok
zalimdir, ¢ok cahildir.”37 ‘Emanet’ kelimesinin ‘sahip olma'y1 reddeden
yapisina odaklanirsak, insan ile ¢evre arasinda miilkiyet iliskisi gelistirme-

30 jbn Mace, Taharet, 48; Ahmed b. Hanbel, Miisned, 11/221.

31 “Hani, Rabbin meleklere, ‘Ben yeryiiziinde bir halife yaratacagim’ demisti. Onlar, ‘Orada bozgun-
culuk yapacak, kan dékecek birini mi yaratacaksin? Oysa biz Sana hamdederek daima Seni tesbih ve
takdis ediyoruz demisler, Allah da, ‘Ben sizin bilmediginizi bilirim’ demisti.” (Bakara 2/30)

32 “ey kavmim! Allah’a kulluk edin. Sizin O’ndan baska hicbir ilahiniz yok. O, sizi topraktan yaratti ve
sizi oranin imarinda gérevli kildi.” (Had 11/61)

33 Bakara 2/29.

34 En’am 6/165.

% Nasr, Seyyid Hiseyin, Bir Kutsal Bilim Ihtiyaci, Cev. Sehabeddin Yalgin, insan Yayinlari, istanbul
1995, s. 181.

3 Tirer, Celal, “Pragmatik Cevre Etigi”, Cevre ve Din Uluslararasi Sempozyumu (15-16 Mayis 2008,
istanbul), I-1I, istanbul Universitesi ilahiyat Fakiiltesi Yayinlari, istanbul 2008, 11/140.

37 Ahzab 33/72.
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nin anlamsizligin1 gorebiliriz. Cevrenin sahibi bellidir; insan ancak onun
emanetgisidir. Keyfince tasarrufta bulunma hakkina sahip olmadigi gibi, giin
gelip emanetin sahibine hesap verecegini aklindan ¢ikarmamak mecburiye-
tindedir. Miilkiin Sahibi'nin uyarisi gayet acgiktir: “Diizene sokulduktan sonra
yeryliziinde bozgunculuk yapmayin.”38

E- Cevreye karsi muhabbet ve merhamet beslemek

Halifeligin dogustan gelen bir meziyet veya konum degil, bir yetki ve er-
dem potansiyeli olarak diisliniilirse, bu potansiyeli degerlendirmenin
insanin kendi iradesine kaldig1 soylenebilir. Bir baska deyisle, insan, halife
oldugunu idrak edip bu yetkiyi erdemli bicimde kullanmay1 secerse hayat
siavinda basarili olabilecek, aksi halde potansiyelini zayi etmis olacaktir.
Emanete riayet ve hilafete sadakat, insan1 bir list diizeydeki ¢evre algisina
tasiyacak ve sadece sorumluluk geregi degil, artik bir erdem tezahiirii olarak
cevresiyle saglikli iliskiler gelistirebilecektir.

Konu erdem ve faziletler oldugunda, ¢cevre hakkinda ilk akla gelen mu-
habbet ve merhamettir.3® Engin bir merhamet sahibi olan Allah,*0 insanlarin
da ayrim gozetmeksizin diger biitiin varliklara karsi1 ayni sekilde merhametli
olmasini talep eder. Bu talep Allah Resilii tarafindan o derece giiclii dile
getirilir ki, insanin merhameti Allah’in merhametine 6n sart olarak zikredi-
lir: “Merhamet etmeyene merhamet olunmaz!"*1

Allah Resli'niin hayvanlarin atis tahtasi ya da hedef olarak kullanilma-
sini#2 ve birbirleriyle doviistiiriilmesini*? yasaklamasi, devesi huysuzlaninca
ona sert davranan Hz. Aise’yi “Yumusak davran!” diyerek derhal uyarmas,**
hatta binek hayvanlarinin sirtinda uzun siire oturup molada bile onlari
koltuk yerine kullanarak sohbete devam edenleri “Allah onlari size, ulasmak-
ta zorlanacaginiz yerlere kolayca erisesiniz diye verdi!” seklinde ikaz etme-
si,%5 bu merhametin agik ifadeleridir.

Cevrenin diger sakinlerine kars1 muhabbet beslemek, onlar1 kainat aile-

38 A’raf 7/56.

3 yaran, “islam Cevre Etiginin 4 Kurami ve 8 ilkesi”, s. 130-131.

40 Bakara 2/143, 207; Tevbe 9/117.

41 Buhari, Edeb, 18; Eb( David, Sileyman b. Es’as es-Sicistani, es-Siinen, I-IV, Haz. Muhammed
Muhyiddin Abdiilhamid, el-Mektebetii’l-islamf, istanbul trs., “Edeb”, 144, 145.

42 Muslim, Zebaih, 58, 59; Ahmed b. Hanbel, Miisned, 11/101; Darimi, Abdullah b. Abdurrahman, es-
Siinen, I-1l, Thk. ve Thr. Fevvaz Ahmed Ziimerli-Halid es-Seb’ el-Alimi, Daru’l-Kutlbi’l-Arabi, Beyrut
1987, “Edahi”, 13.

3 Eb( Davhd, Cihad, 51; Tirmizi, EbG Tsa Muhammed b. isa, el-Cdmiu’s-Sahih, 1-V, Thk. Ahmed
Muhammed Sakir, Daru’l-Kiitiibi’l-ilmiyye, Beyrut 1987, “Cihad”, 30.

4 Muslim, Birr ve Sila, 79; Ahmed b. Hanbel, Miisned, VI/125; Buhari, Muhammed b. ismail, el-
Edebii’l-Miifred, Thk. Muhammed Fuad Abdiilbaki, Daru’l-Besairi’l-islamiyye, Beyrut 1409/1989, s.
166, h.no: 469.

% Eb0 David, Cihdd, 55; Beyhaki, Ebli Bekr Ahmed b. el-Hiiseyn, es-Siinenii’l-Kiibrd, 1-X, Thk.
Muhammed Abdilkadir Ata, Mektebetii Dari’l-Baz, Mekke 1994, V/419, h.no: 10470; a.mif., Suabii’l-
fman, 1-VIll, Thk. Muhammed es-Said Besy(ini Zaglal, Daru’l-Kiitiibi’l-ilmiyye, Beyrut 1410, VII/484,
h.no: 11083.
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sinin fertleri olarak kabul edip onlarla biitiinlesmek, “yaratilan1 Yaratan’dan
otiirii hos gormek”, cevre ahlakinin erdem boyutunu yansitir. insan disinda-
ki dilsiz agizsi1z nice varliga sadece Allah’in hosnutlugunu umarak iyi dav-
ranmak, nebevi bir 6gretidir. Nitekim bir deveyle hasbihal edip onun halin-
den ne kadar sikintida oldugunu anlayinca sahibine uyarilarda bulunan da,*¢
kiiciik bir cocugun sercesinin hatirini soran da*” Hz. Peygamber’dir.

F- Cevreye hikmet ve ibret nazariyla bakmak

Allah, Son Peygamberinin sahsinda insanliga “Oku!/”8 diye seslenir. Bu
seslenis, “cevresini okumasi1” yani dinlemesi, izlemesi, anlamasi ve anlam-
landirmasi icin insana hatirlatmalarda bulunan bir ilahi kitabin ilk emridir.

“Allah, gékleri ve yeri hak ve hikmete uygun olarak yaratmstir. Iste bunda
inananlar igin bir ibret vardir.”*° Kainata ibret nazariyla bakan insan, 6nce-
likle sadece kendisinin degil, diger pek ¢ok canlinin da Allah1 zikrettigini,
O’na secde ettigini yani tek abid ve arif varligin kendisi olmadigimi fark
eder.50 Elbette boylesine girift bir zikir ve secde hali bes duyu ile kavrana-
maz. Ancak agikca duymasa ve gérmese de canlilarin Allah’la daimi bir
hiirmet iliskisi icinde olduklarini bilmesi, insanin ¢evreye bakisini derinden
etkileyecektir.

Burada zikredilmesi gereken bir diger husus da ¢evrenin insana ‘kendini
gerceklestirme ve kemale erme’ yolculugunda destek oldugunun dini metin-
lerde belirtilmesidir. Bu manevi katki, kimi zaman insanin varolusa dair
sorularina tabiatin cevap tegkil etmesi, kimi zaman insanin tabiati izleyerek
ve tefekkiir ederek ondan ilham almasi seklinde gerceklesir.5? Boyle bir
destegi reddeden ve ibret nazarindan mahrum olanlar Kur’an'da elestirilir:
“Yeryiiziinde gezin dolasin da yalanlayanlarin sonunun nasil oldugunu bir
goriin.”>2 Kisacas1 “Diinyanin kendisinde vahiy giici vardir.”53 Bu giicii
kesfedenler ise, ayette soyle anlatilir: “Onlar ayaktayken, otururken ve
yanlari tizerine yatarken Allah’t anarlar. Goklerin ve yerin yaratilisi lizerinde
diistintirler. ‘Rabbimiz! Bunu bos yere yaratmadin, Seni eksikliklerden uzak
tutariz. Bizi ates azabindan koru’ derler.”s*

% Eb( Dav(d, Cihad, 44; Ahmed b. Hanbel, Miisned, 1/204; Beyhaki, es-Siinenii’l-Kiibrd, VII/22, h.no:
16241.

7 Buhari, Edeb, 81; Mislim, Adab, 30.

8 Alak 96/1.

4 Ankeb(t 29/44.

50 “Yedi g6k, yer ve bunlarin icinde bulunanlar Allah’i tesbih ederler. Her sey O’nu hamd ile tesbih
eder. Ancak, siz onlarin tesbihlerini anlamazsiniz. O, Halim’dir (hemen cezalandirmaz, miihlet verir),
cok bagislayandir.” (isra 17/44); “Gérmedin mi, siiphesiz, goklerde ve yerde olanlar, giines, ay,
yildizlar, agaglar, hayvanlar ve insanlarin bircogu Allah’a secde etmektedir.” (Hac 22/18)

°1 “Kesin olarak inananlar icin yeryiiziinde ve kendi varliginizda birgok deliller vardir. Hala gérmiiyor
musunuz?” (Zariyat 51/20-21)

52 Al-i imran, 3/137. En’am 6/11; Nahl 16/36.

53 Al Gore, Kiiresel Denge, Ekoloji ve insan Ruhu, Gev. Giilden Sen, Sabah Kitaplari, istanbul 1993, s.
346.

54 Al-i imran, 3/191.
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Sonug¢

Bugiin yeryiiziiniin hemen her kdsesinde yasanan ekolojik bunalima ba-
kildiginda, insanhigin kainattaki hassas dengelerle uyumsuzlugu bir yana,
cevresiyle tek tarafli ve somiirmeye dayali bir iliski gelistirdigini sdyleyebili-
riz. Ekolojik bunalim, sadece cevreyi kirletmek veya agac kesmek gibi so-
rumsuzca islenen davranislara dur demekle ¢oziimlenemeyecek kadar
cetrefillidir. Zira ¢cevre Kkrizinin merkezinde, fiziksel sorunlardan daha biiyiik
bir deger bunalimi ve biling kirlenmesi yer almaktadir.

Bu durumda, tabiati isleyen Kur’an ayetlerini ya da temizlige, hayvanlari
korumaya, agac¢ dikmeye, israf ve hirsin yasakligina dair hadis rivayetlerini
derlemek ¢6ziim icin yeterli olabilir mi? Yoksa bir ahlak, bir suur mu gelis-
tirmek zorundayiz? Kanaatimizce ¢evre Krizine ¢6zlim tretirken davranis-
lardan once zihniyete, eylemlerden dnce inang¢ ve degerlere odaklanmak
sarttir. Ciinkii insanin ¢evresi hakkinda olusturdugu zihin kaliplari, ulastigi
yargilar ve inandig1 esaslar, onu cevresiyle ne tarz bir iletisime girecegi
konusunda yonlendirmektedir.

Insan1 merkeze alan, onu yegane 6zne olarak tasavvur eden ve ‘gii¢c kul-
lanarak kontrol altina alma’ esasiyla tabiati nesnelestiren modern bilim
algisinin sonuglar1 ortadadir. Sarkacin diger ucunda ise, tabiati merkeze
alan, diger varliklarin haklarini savunurken insana diisman kesilen ve hatta
insansiz bir tabiat diisleyen ekolojik bakislar yer almaktadir. Savrulmamak
icin insan-cevre iliskisinde “ya sen, ya ben” degil, “biz” ilkesiyle hareket eden
adil bir yaklasima ihtiyacimiz vardir.

Insan ile ¢evresini birbirinden ayri diisiinmek, birisini digerinin icinde
eritmekten daha az tehlikeli degildir. Diialist ve indirgemeci bir zihniyetten
siyrilip biitlinciil bir anlayisla meseleye yaklasmak dogru olacaktir. Zira
insan kendi varliginin, yetenek ve birikimlerinin ancak tabiatin sundugu
imkan alanlarinda bir anlama kavusacagini er gec fark etmek zorundadir.
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MULKIYET ANLAYISININ EKO-SISTEM UZERINE
ETKILERI VE YENI BIR CEVRE ANLAYISINA
DOGRU

Yrd. Dog. Dr. M. Necip YILMAZ
Trakya Universitesi Ilahiyat Fakiiltesi

Ozet

insan yasayabilmek icin bir takim nesnelere ihtiya¢c duyar. Bu insanin bi-
riktirme, sahip olma gereksinimini dogurmustur. Yaratilis itibariyle kendi soyu-
nu devam ettirmek, ¢evreden gelen tehlikelerden emin olmak, yiyecegini temin
etmek gilidiistiyle baslayan bu edinme gereksinimi, ¢aglar icerisinde farkliliklar
gostererek gelismistir. insanin iktisadi faaliyetleri ézellikle bilimsel gelismelerin
hiz kazandig1 17. Yiizyil sonrasinda ge¢mise oranla farkli bir mahiyet kazanmis-
tir. Bilimsel gelismelerin bir sonucu olarak dogal kaynaklar kirlenmis, baz tiir-
ler yok olmus, bazilar1 da yok olmanin esine gelmistir. Diinya ekosistemi bozul-
maya yiiz tutmustur. Bunun en énemli sebebi miilkiyet anlayisinin degismesidir.
Yeryiizi sinirsiz degildir. Bilimsel gelismelerin geldigi seviye ve kiiresellesmeyle
bir koy haline gelen diinyada, siirdiiriilebilir bir kalkinma ve yasanabilir bir ¢ev-
re i¢in yeni bir ekonomi ve kalkinma anlayis1 gelistirmek gerekmektedir. Bu da
ancak diinya ekosistemini paylasanlarin karsilikli menfaatlerinin var oldugu
gerceginin fark edilmesiyle miimkiin olabilir. insanlar gelismelerin kendilerini
tehdit eder hale geldigi konusunda bir bilince sahip olurlarsa ancak onun igin
onlem alma geregi duyarlar. Gelinen asamada ¢evrenin tahrip edilmesi orada
yasayan herkesi tehdit etmektedir. Cevreye karsi duyarhlik, karsilikli caydirici-
Iig1 doguracagindan kiiresel barisin da kapisini aralayacaktir.

Anahtar kelimeler: Miilkiyet, Cevre, Eko-sistem

The Impacts of the Conception of Property on Eco-System and Towards a
New Understanding of Environment

Man needs some certain objects in order to survive. And the need to save
and to possess emerges from this very fact. This need of possessing began with
the motive to sustain one’s own generation, to feel secure from the dangers
those come from surrounding and to maintain livelihood; it developed through
the ages with some certain alterations. The economical acts gained a different
content compared with the post-17t century era in which scientific develop-
ments had a pace. As a result of the scientific developments, some of the natural
sources were corrupted, some specie became extinct -or likely to be extinct- and
the ecosystem began to be deformed. One of the most important reasons for this
corruption is the change within the concept of ‘possession’. The world is not
endless. Thus, a new understanding of economy and development should be
formed in a world, which became a village due to the level of scientific develop-
ments and globalization for a sustainable development and a livable environ-
ment. This would be possible only by being aware of the fact that those who
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share the world ecosystem should realize that they have mutual benefits. When
people have a certain degree of consciousness concerning the fact that the de-
velopments threaten themselves, it becomes necessary to take measures against
it. As the environment is threatened, it will continue to threaten everyone
thereof. As sensibility against the environment causes mutual deterrence, it will
also enable global peace.

Key Words: Property, Environment, Eco-system

GIRIS

Cevre sorunlarinin giderek énem kazanmasi biiytik 6lciide insanin ikti-
sadi faaliyetlerinin yeryiliziinde meydana getirdigi yikimin bir sonucudur.
Yeryiiziinde meydana gelen tiirlerin bir kisminin yok olmaya baslamasi, sel
felaketleri, enerji krizi, niikleer kazalar, asit yagmurlari, ¢ollesme, ozon
tabakasinin incelmesi, iklim degisikligine varincaya kadar meydana gevresel
felaketlerin ¢ogu insanin anlam arayisinin farklilagsmasiyla baslamistir. Bir
canli olarak insan yasamini siirdiirebilmek i¢cin 6ncelikle yiyecek maddeleri-
ne ve barinaga ihtiya¢ duyar. Diger canlilara bir géz attigimizda bu ihtiyacla-
rin1 tabii ortam icerisinde karsiladiklarin1 gériiriiz. insana nispetle diger
canlilarin seyleri edinme gereksinimi sinirhdir.

Diger canlilarin giyecek sorunu yoktur. Ciinkii giyecekleri sirtindadir.
Oysa insanin soguktan ve sicaktan korunabilmesi gerekmektedir. Diger
canlilarda insan kadar bir hayat endisesi bulunmamaktadir. Insan fitrati
nedeniyle daima bir gelecek endisesi icindedir. O 6ncelikle neslini devam
ettirecek yavrusunu yasatma ihtiyacindadir. Cocukluk dénemi insan yasa-
minda bakima, 6zene en fazla ihtiya¢ duyulan dénemdir. Bu ilgi, alaka ve
6zen yillarca siirmelidir ki insan kendini dis etkenlerden koruyup saglikli bir
sekilde hayatin siirdiirebilsin. Yine ayni sekilde insan, beslenebilmesi i¢in
her besini tabiattaki haliyle yiyememektedir. Besinleri pisirmesi gerekmek-
tedir. Bitiin bunlar insan1 gevresiyle miicadeleye itmis, yiyecek, giyecek,
barinak ihtiyaglarini edinme ve biriktirme yoluna yoneltmistir.

Yaratilisi itibariyle insan yalnmz yasamaya elverisli degildir. Insan top-
lum halinde hayatini siirdiirebilir. Bunun bir sonucu olarak insan hayat
miicadelesinde hemcinsleriyle dayanisma ihtiyacin1 duymustur. iste insanin
fitri olarak meyyal ve yasamini stirdiirebilmesi icin pek ¢ok ve cesitli seyleri
edinme ve onlara sahip olmasina miilkiyet denilmektedir.

Tarihi siire¢ icerisinde toplumdan topluma, felsefi anlayislara, dinlere ve
farkli mezheplere gore bir muhteva kazanmis olan miilkiyet; bilimsel dev-
rim, sanayi devrimi, iktisadin bilim haline gelmesi ve son olarak kiireselles-
meyle birlikte yeni bir boyut kazanmistir. Insanin dogustan sahip oldugu
edinme ihtiyac1 daha ¢ok seye sahip olmak i¢in dogal hayatin yok edilmesi
ile birlikte kendini varligini tehlikeye atan bir siirecin kapilarini aralamistir.

Cok uzun yillardir insanin yasadigl cevreye sahip ¢ikmasi konusunda
kimi yazar diigiiniir ve bilim adamlar uyarilarda bulunmuslardir. Ozellikle
Islam’in getirdigi élciiler yeryiiziiniin insana bir emanet olarak verildigi,
insanin halife oldugu buyrugu bunu en giizel sekilde ifade eder. K. Kerim’de
bir¢ok ayette bu ilkeleri apagik olarak gormemiz mimkiindiir. Peygamber
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Efendimiz de bu konularla ilgili bir¢ok hadisi mevcuttur. Gegmis dénemler-
de hem bilimin konumu, hem diinya niifusu giinlimiz 6l¢iilerinde olmadi-
gindan cevre bakimindan meydana gelen sorunlar yoresel olarak kalmak-
taydi. Ancak bilimsel gelismeler sonucunda diinya artik kiiciik bir koy haline
geldi. Dlinyanin bir ucundaki en kii¢iik olayin bile diinyanin diger bolgeler
tizerinde etkisi olmaktadir.

Bu anlamda modern ¢evre hareketinin baslangici sayilan Rachel Car-
son’un Silent Spring (Sessiz Ilkbahar, 1972) adli eserinin yayinlanmasindan
beri ciddi manada cevreye odaklanan eserler yazildi, uluslararasi organizas-
yonlar kuruldu, onlarca toplantilar yapilds, kararlar alindi. Ancak algi olarak
cevrecilik dendiginde sanki ¢ok dar bir insan kitlesinin ilgilenmesi gereken
bir alan olmanin 6tesine ¢ok fazla gecemedi. Sanayilesme siirecinde, sanayi-
lesen lilkeler cevreye ¢ok fazla zarar verdiler. Hala da vermeye devam
ediyorlar. Cevrecilik dendiginde kimi cevrelerce sanayilesen iilkelerin ki,
zaten sanayilestikleri i¢in, sanayileseme cabasi olan iilkelerin 6niinii tika-
mak olarak algilanmaktadir. Bugiin kalkinma sanayi otesi bir anlayisla da
yapilsa yine dolayll yoldan cevreye zarar vermektedir. Bu insanin sahip
olma hirsinin geldigi noktay1 géz éniine sermektedir. Insan tabiattan uzak-
lastik¢a, kapitalist miilkiyet anlayisinin bir sonucu olarak daha ¢ok tiiketimi
korikledikce, cevre de sonug¢ olarak daha c¢ok tahrip edilecektir. Ancak
gelinen nokta siirdiiriilemez bir agsamadir. Kapitalist anlayis a¢isinda da olsa
sonu¢ aynidir. Clinkii kdrliligin devam edebilmesi siirdirebilir olmasina
baglidir. Cevre konusunda kaleme alinan eserler, uluslararasi toplantilarda
dile getirilen tehlikeler sayet dogru ise! ki, kimi ongoriilerin gercekligini
yasayarak goriiyoruz, deniz bitmis demektir. Artik denizde yetisecek balik
olmayacagl i¢in onun bir ticareti ve kar beklentisi de olamaz. Bu anlamda
karsilikli bir bagimlilik bizlerin 6niinde durmaktadir. Gelinen bu nokta yeni
bilimin kapilarini acacagi gibi, kiiresel bir barisinda imidini yesertebilir.
Cinkii insanligl bunun iizerine diisiindiiren pek ¢ok gelisme kapimiz1 ¢alip

! Bu konuda bircok uluslararasi rapor yayinlanmistir. Bu raporlarda giinden giine yerkiirenin cevresel
olarak nasil tahrip edilmeye devem edildigi ¢ok agik¢a gorulmektedir. Cevre konusunda kiresel
Olgekte yapilan ilk degerlendirme, 1972 yilinda 5-16 Haziran tarihleri arasinda Stockholm'de
diizenlenen "Birlesmis Milletler insan Cevresi Konferansi"dir. Stockholm Konferansinda alinan karara
uygun olarak BM Genel Kurulu tarafindan 12 Aralik 1972'de BM Cevre Programi (UNEP) kurulmus-
tur. Ardindan Birlesmis Milletler ve bagh kuruluslarindan baslayarak, diger bolgesel nitelikteki
kuruluslar olan; iktisadi isbirligi ve Kalkinma Teskilati (OECD), Avrupa Giivenlik ve isbirligi Teskilati
(AGIT), Avrupa Konseyi, Avrupa Toplulugu (AT), IMF ve Diinya Bankasi, Gimriikler ve Tarifeler Genel
Anlagmasina (GATT) kadar uzanan genis bir yelpaze iginde ele alinmaya baslanmistir. BM semsiyesi
altinda, diger kuresel 6rgutler Birlesmis Milletler Kalkinma Programi (UNDP), Birlesmis Milletler
Sanayi Gelistirme Orgiitii (UNIDO), Diinya Saglk Orgiitii (WHO), Tarim ve Gida Orgiiti (FAO)'dur.
1992’de Rio de Janeiro’da gercgeklestirilen “Birlesmis Milletler Cevre ve Kalkinma Konferansi”
(UNCED), cevre ve kalkinma konularinda bittin dinya Ulkelerini kiiresel diizeyde ilk kez bir araya
getiren bir konferans olmustur. 26 Agustos-4 Eylil 2002Johannesburg’ta diizenlenen Rio+10 Zirvesi,
“Surdurulebilir Kalkinma Dinya Zirvesi” gevre sorunlar ele alinarak gevreye duyarl bir kalkinmanin
nasil yapilabilecegi tizerinde durulmustur. Cevreyle ilgili olarak olusturulan kuruluslar ve ¢alismalan
ile ilgili olarak bu listeyi daha da uzatabiliriz. Bitlin bu gabalarin altinda yatan neden karsilagilan
tehlikenin buytklugudur.
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durmaktadir.

A.Miilkiyet Kavraminin Cercevesi
1.Miilkiyet Kavrami

Ortaya koymaya calisilacak fikrin daha iyi anlasilabilmesi i¢cin miilkiyet
kavramini incelemek gerekmektedir. Miilkiyet, bir esya sahibine o esyay1
kullanma, esyadan faydalanma, tasarruf etme yetkilerini veren haktir. Esya
menkul ise, menkul kiymet; gayrimenkul ise, gayrimenkul miilkiyet denir.
Arapca "Miilk, melk ve milk" kelimeleri ¢l kokiinden tiiremis olup sozlik

anlami sahip olmak, kendine ait kilmak, elde etmek demektir. Bu kokten
gelen biitiin kelimelerde gii¢, kuvvet, iktidar anlami vardir. Miilk kelimesi
ayrica sahip ve malik olunan mali;; yani miilkiyetin konusunu da ifade et-
mektedir. Miilk hiikiim ile bir seyin zapti ve tasarrufu demektir. Melik miilke
sahip olan, hiikiimdar anlamini ifade eder. Miilkiyet sahip olma, insanin
iiretim kosullariyla iliskisini dile getirir.

“Islam hukukunda miilkiyet milki’'l-ayn ve’l-menfaa, el-milkii’l-kamil, el-
milkii'l-mutlak, el-milkii't-tam terimleriyle ifade edilir. Kur’an-1 Kerim’de
yerylziiniin ve oradaki imkanlarin Allah tarafindan insanlarin istifadesine
verildiginin kaydedilmesi miilkiyetin Allah’in kullarina bir ihsani oldugunu
gostermektedir. Bu anlayis bir taraftan insanlarin miilkiyetinin Allah’in
mutlak miilkiyetinin bir uzantisi ve devami seklinde algilanmistir.”2 Mutlak
hiikiimranlik ise Allah’a aittir. islam kiiltiirtinde esyanin as1l maliki Allah’tir,
insanlar ise nobetci, vekil konumundadir. Mal insanlarin elinde bir ariyettir.
Bu yiizden Islam hukukgular1 miilkiyet manasinda kullanilan milkii'l-ayn
ve'l-menfaa tabirinin kullara izafe edilemeyecegini belirtirler. Bu diislinceye
gore aynlarin ger¢ek maliki onu yaratma var etme ve yok etme giicline sahip
bulunan Allah olup, tam ve mutlak tasarruf kudreti O’nundur. Zira Kur'an-1
Kerim'de goklerin, yerin ve bunlarda olan her seyin Allah'a ait bulunduguy,
0'nun miilkii oldugu sik sik tekrar edilmektedir.3 Bu sebeple Islam hukukeu-
larinin bir kismi kullarin esyanin aynina degil menfaatine malik oldugu, bir
kismi ise menfaatlere malik olmayip sadece bir tiir yararlanmaya malik
bulundugu goriisiindedir. Kullarin esyanin iizerindeki yetkisine miilkiyet
denilmesi mecazi bir anlatimdir. Satibi’ye gore ise milkii'l-menfaa veya
intifa kavramlari bile kullamlmamalidir.# islam hukukunda kula izafe edilen
miilkiyeti kullanma, tiiketme v.b. hukuki diizlemdeki tasarruflarla ilgili olup
yaratma ve yok etme gibi metafizik boyutlar1 icermeyen bir yetkidir. islam
hukuku bakimindan miilkiin Allah'a ait olusu ve insanoglunun yeryiiziinde
Allah'in halifesi olarak bulunusu hukuki bakimdan ferdi ve hususi miilkiyeti
ortadan kaldirmamaktadir. Ancak miilkiyet hakkina ve bu hakka bagh
tasarruflara bazi kayitlar getirmektedir.

2 Hacak, Hasan , Miilkiyet, DiA, c. 31, s. 543
3 Bakara: 107; Al-i imran: 26, 186; Maide: 17, 18, 40, 120
4 Satibf, Muvafakat, Ill, s. 170
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Tabii hukukgulardan ve Batili anlamda miilkiyet teorisine 6nemli katki-
larda bulunan Samuel Puferdof miilkiyet hakkini sdyle tanimlar: “Miilkiyet
oyle bir haktir ki ve bir sey belli bir kisiye o sekilde ait bulunmaktadir ki,
ayni seyi, ayni sekilde biitiinliigii bakimindan bagska bir kisiye ait olmasi
imkani yoktur.”> Miilkiyeti emege baglayarak bu konuda bir reform meyda-
na getiren filozof John Lock’dur. O soyle der: “... Emek tartisma gotiirmez,
inkar edilemez sekilde sahibinin mali olduguna gore, bir seye emegini katan
kisi, diger insanlar icin de o seyden ayni nitelikte yeter miktarin tabiatta var
olmasi durumunda o seyin maliki olur.”® 1789 Fransiz devriminden sonra
kodifiye edilen 1804 tarihli Fransiz Medeni Kanunu miilkiyet hakkinin
tabiattan gelen mutlak bir hak oldugu gériisiine dayanir. Bu kanunu hazirla-
yan unlii hukukcu Portalis miilkiyet teorisini soyle aciklar: “Miilkiyet tabii
bir haktir; insanlar var oldugundan beri miilke sahip olanlar da olmustur.
Miilkiyet hakki ne bir s6zlesmenin, ne de pozitif hukukun sonucudur. Miilki-
yet insanin kendisinden, varligindan dogmaktir.””

Tarihi siire¢ igerisinde muhtevasi degisim gosteren miilkiyet kavrami
bugiin gelinen noktada bir hak olarak, her ¢esit esyaya sahip olma, onlar
tizerinde egemenlik kurma yetkisi verir. Ayn1 zamanda kisilere sahip olduk-
lar1 esyay: diledikleri gibi kullanma yetkisini tanidig1 gibi edinme, kullanma,
elde bulundurma, elden ¢ikarma, baskalarina kullandirmama hatta yok etme
hakkini da icerir. Kavramlar siire¢ icerisinde yeni icerikler kazanirlar,
duragan degillerdir. Bu anlamda miilkiyet kavrami ve miilkiyet iliskisi de
tarihi siire¢ icerisinde biiyiik degisiklige ugramis, ¢aglar ve sistemler igeri-
sinde gelismistir.?

2. Tarihsel Siirecte Miilkiyet

Bir kavramdan giiniimiizde anlasilani daha iyi kavramak i¢in onun tarih
boyunca toplumdan topluma, dine ve sistemlere goére gecirdigi asamalari
gdz oniine getirmekte biiyiik yarar vardir. insanin dogustan sahip oldugu
edinme duygusunun c¢aglar icinde gec¢irdigi degisimi gozler 6niine sermek
ayni zamanda onun nasil tabiat1 yok etmeye yonelik bir ara¢ haline geldigi-

5 imamoglu, M. Altug, Miilkiyet ve Toprak Sistemleri, s. 27, Yazit Yayinlari, Ankara, 2006

®imamoglu, a.g.e, s. 28

7 imamoglu, a.g.e, s. 30

8 Miilkiyet Kavrami ile ilgili genis bilgi icin bkz.; ibn Manzdr, Cemaliiddin Muhammed b. Miikram,
Lisanu'l-Arab, Beyrut, ty, m-I-k maddesi, c.10, s. 491 vd; Abbadi, Abdisselam Davud, el-Milkiyye
fi's-Seriati’l-islamiyye, I-lll, Amman; Abdullah b. Abdiilaziz el-Muslih, Kuyudu’I-Milkiyye el-Hassa,
Beyrut 1988; Ebu Zehre, Muhammed, el- Milkiyye ve Nazariyyetiil akd fi’s-Seriati’l-islamiyye, Kahire,
ts.; ez-Zerka, Mustafa Ahmed, el-Fikhu'l-islami fi Sevbihi'l-Cedid (el-Medhalu'l-Fikhiyyu'l-dmm),
Dimesk, 1967, c.1, s. 240; Hafif, Ali, el-Milkiyeti'l-Ferdiyye; Giriz, Adnan, Teorik Agidan Mulkiyet
Sorunu, Ankara, 1969, Ernest Beaglehole, Property, international Enc. Of the Sos. Sc.; Frederick G.
Kempin, Property, Academic American Ansiklopedia, 1982; Demir, Fahri, islam Hukukunda Miilkiyet
ve Servet Dagilimi, ilim yayinlari, 1981, Hacak, Hasan , DiA, Milkiyet Mad.; Yimaz, Meltem,
Milkiyet Hakkinin Dogal ve Kentsel Cevreye Etkileri, Siyasal Yayin Dagitim, Ankara, 2010; Kilig,
Ramazan, /Demirgelik, Mine, Milkiyet Kavraminin Tarihsel Gelisimi Strecinde Ortagag Reform
Hareketi, D.U. Sosyal Bilimler Dergisi, S. 30, 2011
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nin de anlasilmasi yardimci olacaktir.

Burada éncelikle yukarda da ifade ettigimiz gibi Islam’in miilkiyet anla-
yisina kisaca ele alacak olursak islam’da tarihi siireg icerisinde kismi farkli-
liklar gosterse de miilkiyet hi¢cbir zaman mutlak bir anlam ifade etmemistir.
Hz. Peygamber (SAV) Medine'ye hicret edince orada kurulan Islam Devle-
ti'nde 6zel toprak miilkiyetine yer verilmis ve kimsenin topragina dokunul-
mamistir. Zaman igerisinde inen ayetlerle de miilkiyet anlayisi temellenmis-
tir. Tarihte kurulan Islam devletleri de gerek toprak miilkiyeti ve gerekse
diger menkul miilkiyet konusunda Kur’an ve siinnetin ¢izdigi sinirlar dahi-
linde zamanin sartlarina gore bir yol izlemislerdir. Giintimiizde ¢evre konu-
sunda yasanan krizin islam’in miilkiyet anlayisina bagh gelismis olmadigin-
dan biz daha ¢ok Bati medeniyetinin ortaya koydugu anlayislarinin tarihi
stirecini vermeye daha uygun buluyoruz.

Ilkel toplumlarda miilkiyet toplumsal érgiitlenmenin diizeyine bagliydi.
Kisisel miilkiyet daha ¢ok silah, giysi ve siis esyasi gibi nesneleri kapsamak-
taydi. Hayvan siiriileri ve avlanma alanlar1 gibi biiyiik degerli varliklar
toplumun denetimindeydi. Tarimin gelismesiyle birlikte topraklarin belli
kurallar ¢ergevesinde sahislarca kullanilmasinin yolunu acti. Ancak burada-
ki miilkiyet hakk: sinirliydi. Kisinin biitiin sahsi egsyasi 6liimiiyle birlikte ya
gomiiliir ya da yakilirdi. Yunan ve Roma hukuku kisisel miilkiyet hakkinin
taninmasi anlaminda ilk asamadir. Yananca’da miilkiyet “kyriotes” kelimesi
ile ifade edilir. Bu kelime efendi, hakim, ev sahibi anlamini ifade eden
“kyrios”tan gelmektedir. Eski Yunan’da miilkiyet hakki sadece esya lizerinde
degil insanlar iizerinde de gecerliydi. Tasinabilir mal gibi kisiye bagh ve
topraga bagh koleler vardi. Miilkiyet esya iizerinde baslamis, daha sonra
hayvanlar, daha sonra da toprak iizerinde miilkiyet hakkini igerecek sekilde
genislemistir. Eski Yunan’da miilkiyet hakkin1 dénemin filozoflar1 Eflatun ve
Aristo da s6z konusu etmislerdir.

Roma doneminde miilkiyet Roma hukukunun ortaya koydugu anlayis
cercevesinde yeni bir asama kaydetmistir.° Latince’de miilkiyet dominium
ve proprietas kelimeleri ile ifade edilir. Dominium, efendi, sahip, yoneten
anlamina gelen “dominus”tan gelmektedir. ikinci kelime olan “properietas”
da yine ayn sekilde kisiye ait bagimsiz bir egemenlik alani fikrini icerdigi
soylenebilir. Roma hukuku miilkiyet hakkini yararlanma, tasarruf etme,
kot kullanma, yok etme hakki olarak kisiye tanimisti. Bu sekilde miilkiyet
Roma hukukunda mutlak bir nitelik kazanmis kullanma, yararlanma ve
tasarruf acisindan malikin yetkileri sinirsiz bir sekilde kabul edilmistir.
Zenginler topraklarini genisletmek amaciyla cevrelerindeki kiigiik arazi
sahiplerini bir sekilde ikna ederek topraklarini biraktirmislardir. Bu sekilde
biiyiik miilk sahipleri meydana gelmistir. Miilkiyet hakki Roma déneminde o
giine kadar var olmayan bir agikliga kavusmustur. “Roma hukukunda miil-
kiyet hakki mutlaktir, kamu yarar1 nedeniyle getirilen kisitlamalar disinda
hi¢bir sinirlandirmaya konu yapilamaz. Siirekli niteliktedir. Kendi hakkin-

9 Kiigiikbigakgi, Erdem, Roma Hukukunda Miilkiyet Hakkinin Sinirlari, s. 12, Yiiksek Lisans Tezi, 2010
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dan ancak malik vaz gegebilir.”19 Miilkiyet hakkindan ancak Roma vatandas-
lar1 yararlanabilirdi. Roma topraklar1 genisledikgce bu haktan yabancilarin
yararlanmasi zorunlu hale geldi.

Ortacag feodal diizenin egemen oldugu bir ¢agdir. Ortagag’da miilkiyet
sistemi, feodalizm icinde sekillendi. Krala ait olan topraklari feodal beyler
islemez kiracilik iliskileri cercevesinde serflere birakirlardi. Bu bagimlh
kiracilardan biri 6ldigiinde, feodal bey topragi kendi sectigi baska birine
devredebilirdi. 9. 10. Yiizyillarda siirekli kiracilarin toprak iizerindeki
hakkini mirascilara devredilmesi hakki tanindi. 12. ve 13. yiizyillarda kiraci-
lar topragin gergek sahibi durumuna geldiler. Feodal diizenin zayiflamasiyla
birlikte tekrar bircok toplumda Roma dénemindeki dominiuma (miilkiyet)
dontldi. Bir baska agidan varliklarini koruyamayan kiiciik arazi sahipleri
senyorlere siginmak zorunda kalmislardir. Seny6r kendi giicline dayanarak
kendisine si@inan zayiflarin topraklarina el koymustur. ilk zamanlarda
senyore bagimlilik 6miir boyu stirmiis, senyoriin 6liimiiyle bagimlilik sona
ermistir. Daha sonraki siiregcte bu bagimlilik miras yoluyla da el degistirme-
ye baslamistir. Senyorlerin gii¢lii oldugu dénemlerde adalet gibi devlete ait
baz1 yetkiler de senyor tarafindan kullanilmistir. Katolik Kilisesi ile de
senyorler arasinda siki bir iliski dogmustur. Daha sonraki siirecte Aquinali
St. Thomas (1226-1274) vasitasiyla kilise bireysel miilkiyete taraftar oldu-
gunu ilan etmistir. Aquinali St. Thomas 6zel miilkiyet hakkindaki olumlu
goriisii onun kisinin kendi miilkiine daha titiz davranacag1 diisiincesine
dayanmaktadir.

Yeni ¢agla birlikte miilkiyet anlayisi yeni asama kaydetmistir. Feodal
miilkiyet anlayis1 yerini kapitalist miilkiyet anlayisina birakmistir. Kapita-
lizm kullanim amag¢h ekonomiden kar amagli ekonomiye gecisi ifade eder.11
Ronesans doneminde Kkesifler neticesinde ticaret artmus, tiiketim araglari
cesitlenmeye baslamistir. SOmirgelestirilen tilkelerden elde edilen degerli
madenler miilkiyetin 6nemini artirmistir. Ticaretin artmasiyla toprak mil-
kiyetinin 6nemi azalmis burjuvazi yiikselmeye baslamistir. 15. ylizyildan
itibaren degerli madenlerin bir yerden baska bir yere tasinmasiyla menkul
miilkiyet artmaya baslamis, bankalar ekonomik yasamda daha énemli roller
istlenmisleridir. Kagit paralarin yiriirliige girmesiyle ekonomik hayat
canlanmis, teknolojinin gelismesiyle birlikte miilkiyet rejimi de degisime
ugramistir. Fransa ve Ingiltere’de biiyiik endiistrinin dogmasi ile birlikte
sermaye az sayldaki insanlarin elinde toplanmis ve biiyiik ekonomik islet-
meler meydana gelmistir. Teknik ilerlemeler sonucunda iiretimde basit
makinelerin yerini biiyiik sistemlerden meydana gelen fabrikalar almistir.
Ingiltere’de biiyiik endiistri pamuk, yiin, demir ve kémiir sektériinde basla-
mistir.12 Bu sekilde geliseme gosteren iiretim biiyiik endiistrinin giiclenme-

©Yilmaz, a.g.e., s. 16

1 Bulut; Nihat, Miilkiyet Konusundaki Temel Yaklagimlar ve Tirk Anayasasinda Miilkiyet Hakki,
DUHFD, c. 10, say:: 3-4, s. 20, 2006

2 Demir, a.g.e., s. 3
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sine sebep olmustur.

Tarih boyunca miilkiyet konusu hep tartisma konusu olmustur. Para ka-
zanmak, servet sahibi olmak dnceleri kabul goéren bir sey degildi. Diisiiniir-
ler miilkiyete hep mesafeli yaklasmislardir. Mesela Eflatun ideal devlet
anlayisinda formiile ettigi sisteme gore biitiin mallara asag1 smnif adini
verdigi ciftciler sahip olmasi gerektigini belirtmektedir. 17. Yiizyilda degerli
madenlerin Avrupa tilkelerine tasinmasiyla elde edilen faydalar neticesinde
merkantilizm dogmustur. Buna gore disariya ¢cok mal satmak ama disaridan
az mal satin almak gerekiyordu. 17. ve18. yiizyillarda miilkiyetin insana ve
topluma olan etkileri tartisilmistir. Bu konuda Locke (1632-1704) Diderot
(1713-1783, Motesquieu (1689-1755), ].J. Rousseu v.b bircok diisiiniir
konuyu ele almislardir. Bir fikir vermesi bakimindan ve 17. ve 18. ytizyillar-
da genis bir ¢evrede tartisma konusu olan miilkiyet hakki ile ilgili olarak
John Locke’ un yaklasimina kisaca deginmek yararli olacaktir.

Lock’a gore miilkiyet hakkinin esasini emek olusturmaktadir.13 Bir kim-
se herhangi bir seyi tabiattaki dogal halinden ayiracak olursa, o seye kendi
emegini ildve etmis, ona kendisinden de bir seyler katmis olacaktir. Bu
sebeple o sey onun miilkiyetine girer. "Pinardaki su herkesin oldugu halde,
kimse testideki suyun onu doldurmus olana ait oldugundan siiphe etmez.
Clinki testiyi dolduran sahsin emegi, o suyu artik, herkese miistereken ait
bulundugu tabiatin ellerinden ayirmistir ve boylece ona sahip olmustur."14
John Locke miilkiyet temellendirirken insanin kendi giiciiyle var olana
kattig1 emegi esas almistir. Ve bu bakis acis1 6zel miilkiyetin gelismesine cok
onemli rol oynamistir. Miilkiyete disiiniirlerin yaklasimi ayr1 bir teblig
konusu oldugundan burada sadece bir fikir vermesi bakimindan bir kagina
deginmeyi yeterli buluyoruz. Burada son olarak Auguste Comte’nin bakis
acisina deginmek istiyorum. Comta’a gore miilkiyet bireysel degil toplum-
saldir. Ona gore “hi¢bir miilk toplumun zorunlu bir elbirligi olmaksizin
yalniz rakibi tarafindan meydana getirilmedigine goére onun kullanilmasi da
bireysel olmamalidir. Miilkiyet her kusagin kendinden sonraki kusaga ait
isleri hazirlayan sermayeyi meydana getirmesi ve yliriitmesi bakimindan
toplumsal bir gorevdir.”!> Bu anlayis tasinmazlar agisindan miilkiyet anlayi-
sina yeni bir boyut katmistir. Buna gore tasinmazlar agisindan miilkiyet
hakki belirli bir zamanda, devletin izin verdigi 6lciide, tasinmazdan yarar-
lanma hakkidir.t¢ Bu anlamda Birinci Diinya Savasi sonrasinda bazi anayasa-
larda da miilkiyet hakki konusu yer almis devletin koydugu sinirlar icerisin-
de hukuki varligini koruyabilmistir. insan haklar1 evrensel beyannamesinde
de herkesin tek basina baskalariyla birlikte miilk sahibi olma hakkinin var
olduguna deginilmis, kimsenin bu haktan mahrum birakilamayacag: ifade
dilmistir. Goriildiigli gibi miilkiyet konusu inisleri ve cikislariyla tarih bo-

3 Akbay, Muvaffak, Umumi Amme Hukuku Dersleri, Ankara, 1951, s. 29
14 \Von Aster, Hukuk Felsefesi Dersleri, s. 198 istanbul, 1943

15 Challaye, Felicien, Miilkiyetin Tarihi, s. 51, istanbul, 1969

% Yilmaz, Meltem, a.g.e., s. 233
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yunca hep tartisilmistir.

B.Miilkiyet Ve Cevre Sorunlari

1.Insan-tabiat iliskisinin Degisim Siireci

Allah insanin yasamini siirdiirmesi i¢cin ona elverisli bir ortam yaratmis-
tir. Bu da tabiattir. Insan ihtiyaclarini tabiat vasitasiyla elde eder. Tabiat bir
anlamda insan i¢in bir kucaktir, insan tabiatin sundugu imkanlarla insandir.
Bu sebeple tabiat insan i¢in ayn1 zamanda bir anadir. Bu ylizden “tabiat ana”
ifadesi kullanilir. Besleyip biiyiiten, gelistiren, doyuran, koruyan bir ana.
Klasik tabiat anlayisinda insan kendisini kusatan varlik alemine gizemli bir
diinya olarak bakmistir. “Insanlar manevi ve maddi olaylarin karsilikli
dayanismasiyla karakterize edilen ve bireyin ihtiyaclarinin toplulugunkilere
tabi oldugu organik iliskilere dayanarak dogay1 deneyleyen kiiciik, birbirine
yapisik topluluklar icinde yasarlardi.”l” Bu sebeple insanlar onda daima
insanisti bir tarafin var oldugunu kabul ederlerdi. “Modern olmayan insana
gore, kdinatin temel maddesinin kutsala bir referans boyutu vardi.”18 Bilim-
sel devrimin ardindan hikmet arama pesinde olan insanin tabiata bakis agisi
da yavas yavas degisime ugramistir. Bilim anlayisi akla ve inanca dayalydi
ve baslica amaci nesnelerin anlam ve degerini anlamakti. Bilim adamlari
tabiat olaylarinin temelinde yatan amaglara bakarak bir anlayis gelistirmeye
calisiyorlardl. Yeni bilimin verdigi giicle insan tabiat tizerindeki egemenli-
gini artirma ve onu ele gecirmeye yoneldi ve kutsal bir niteligi olan kozmos
anlayisindan mekanik bir sekilde isleyen evren anlayisina gecildi. “Eski ve
Ortagag kozmolojik bilimlerin sekillerinde farklilik olmasina ragmen genel-
de paylastiklar1 bir sey vardir. Bu da, biitiin bu bilimlerin gostermeye ¢alis-
t1g1 ve temel dayanaklari olan tabiatin birligi ilkesidir.”1? Copernicus, Bacon,
Galileo, Newton'in bilimsel calismalariyla sekillenen yeni bilim anlayis
insanin tabiata bakisini degisime ugrattu.

Francis Bacon gelistirdigi yeni bilimsel arastirma ydntemiyle, tabiata
bakis acisini degistirdi. Eski ¢aglardan beri bilimin amaglar bilgelik, tabia-
tin diizenini ve onunla uyum igerisinde yasamay1 6grenmekti. Geleneksel
felsefe askin bir epistemolojiye sahiptir. Buna gore bilginin kaynag: olarak
sadece gozlem ve deney degildir.20 Bacon ortaya koydugu bilim anlayisina
gore bilimin amaci tabiata hiikmetmek, onu denetim altina almak oldu.?!
Bacon’a gore tabiat avlanan, hizmet etmeye mecbur ve kdle yapilmasi
gereken bir seydi. Tabiat bilim adamina kars1 direnirken, bilim adamlarinin
hedefi tabiatin sirlarini almak icin ona iskence etmeliydi. Bu anlayis modern
felsefenin kurucusu Descartes’in kartezyen anlayisla diisiinsel bir zemine

7 Capra, Fritjof, Bati Diisiincesinde D&niim Noktasi, Birinci Baski, s. 51, istanbul, 1989

8 Kilig, Sadik, Derin Ekoloji Baglaminda Risalelerin Mesaj, s. 14, 4. Uluslararasi Bediuzzaman Said
Nurst Sempozyumu, 20-22 Eyliil 1998, istanbul

9 Nasr, Seyyid Hiiseyin, islam Kozmoloji Ogretilerine Giris, s. 19, istanbul, 1985

2 Hans Reichenbach, Bilimsel Felsefenin Dogusu, s. 170, istanbul, 1981

% Capra, a.g.e, s. 54
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eristi.22 Besleyip blyliten tabiat anlayisindan makine tarzinda isleyen bir
anlayisa gecildi. Descartes’in gelistirdigi kartezyen felsefe bilimsel bilgiye
kesin bir inan¢ meydana getirdi. Kartezyen metafiziginde ¢evre ahlakina yer
yoktur. Bu anlayista insan subjedir. Obje olarak tanimlanan maddi diinyay1
istedigi gibi kullanabilir ve degistirilebilir. Clinkii kadim kdltiirlerdeki
esrarli ve gizemli tabiat ile besleyen tabiat ana veya semavi dinlerdeki
Allah'in yarattig1 tabiat yerini yeni bir tabiat anlayisi almistir. Bu anlayis
insan-merkezlidir. Buna gore tabiatin i¢sel ve metafizik boyutu yoktur,
sadece aragsal bir degeri vardir. Bilime olan bu kesin inancin yanlishgi
sonraki yillardaki bilimsel gelismeler ortaya koymustur. “Yirminci ytizyil
fizigi bilimde hi¢bir mutlak dogru olmadigini, biitiin kavram ve kuramlari-
mizin sinirl ve tahmini oldugunu ¢ok gticlii bir sekilde gdstermistir.”23

Bilime bu derece kesin bir inan¢ metafizik bakis a¢isinin zayiflamasina
yol actu. Siireg icerisinde metafizik hayatin dar bir alanina sikisti. Arastirma-
larda epistemolojik ve metodolojik doniisiimle bilginin y6énelmis oldugu
alan degisti. Bilim artik duyumlar {iistti bir varlik alanin1 kabul etmiyordu.
Bilimsel anlayis nicelige indirgenemeyen, sayilamayan seylerin bilimsel bir
degerinin olmadigini, dahasi bunlarin varligi konusunda siipheler ortaya
atiyordu.2* Boylece askin bilgi anlayisindan profan bir bilim anlayisina
gecilmis oldu. Bu anlayis ayni zamanda bilginin yonelmis oldugu amaci da
degistirdi. Klasik bilim anlayisinda bilginin amaci kisinin kurtulusu ve
aydinlanmasi iken yeni bilim anlayisinda amag iktidar oldu.25 Bilim sayesin-
de elde edilen bu iktidar tabiat lizerinde bir hakimiyet kurarak; insanlarin
bilgi ve tecriibesinin gelismesi sayesinde Cenneti yeryiiziine indirmek ve
insanlar1 bu Cennette yasatmak miimkiin olacag iddia ediliyordu. Yalniz
“insanlar calismasini ve arastirmasi bilsinler, gercek bilgilere ulagsmanin
yontemlerini ve yollarini kesfetsinler.”2¢ Bilimlerin gercek ve dogru hedefi
yeni kesifler ve zenginliklerle insan yasamini daha iyi hale getirmektir.2?
Bunun dogurdugu bir baska sonugta bilim pratik amaclara yonelmesi oldu.

Bir baska asamada bilim endiistrilesmistir. Ve bdylece bilim kar getiren
bir sektor haline gelmistir. Yeni teknolojilerle yeni mamullerin tiretilmesi,
bilimin pratik amaglarla kullanilmasi yayginlasmistir. Zira teknoloji saye-
sinde tretim maliyetlerini diistirmek miimkiin oluyordu. Geleneksel {iretim
yontemleri ihtiyaci karsilayamayinca yeni yollara arandi bu noktada bilim-
sel buluslar iiretime yardimci oldu. Buhar makinesinin kesfiyle birlikte bilim
sanayi isbirligi daha da artti. Bilim adamlarinin bilimsel faaliyetleri gercek-
lestirmek icin kaynaga ihtiya¢ duymalari, sanayicilerin bilimin iretimdeki

22 Ozel, Mehmet, Cevre Sorunlarinin Disiinsel Temelleri Uzerine Bir Yaklagim, G.U. ikitsadi idari B.F.
Dergisi, s. 213, 9/1, 2007

3 Capra, a.g.e,s. 57

24 Guenon, Rene, Niceligin Egemenligi ve Cagin Alametleri, s. 87, istanbul, 1990

% Schumacher, E.F., Akl Karisikliklar igin Kilavuz, s. 85, istanbul, 1983

%6 Uslu, ibrahim, Cevre Sorunlari, s. 65-66, istanbul, 1995

%7 Celer, Yasin, Francis Bacon’un Yeni Mantik (New Organum) Anlayisl, s. 68,Yiiksek Lisans Tezi, D.U.
Sos Bil. Enst., 2007
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giiclini fark etmeleri, bilim endiistri iliskisinin daha da gelismesine yol act1.
Tabiat1 anlama, onun sirlarini kesfetme olan bilim, 19. Yiizyilda artik tabiati
kesfetmenin 6tesine gecerek onu déniistiirmeye baslamistir.28 Bunun sonu-
cunda tabiat ele gecirilmis bir av haline doniiserek onu daha da tahrip
edilmesinin yolu a¢ildi. Bilginin bilimsellesmesi neticesinde baslayan insan
tabiat savas, bilimin endiistrilesmesiyle gelisen teknolojinin insana sagladi-
g1 giicle bir baska asamaya gecildi. Feodalizmin yikilisindan itibaren Bati’'da
hakim olan ticari kapitalizm, sonrasinda gelisen sanayi kapitalizmi tabiat ve
insan tizerindeki somiiriisiinii bilimsel yontemlere kullanarak siirdiirdii. Bir
acidan yapilan isi kurallarina gore yapma gibi algilanan bilimsel bakis agisi,
diger yandan tabiat1 en giizel tahrip etme yollarin1 géstermektedir. Bu
anlamda kapitalizm azami kar, iiretip satabilmek icin azami tiiketimi tesvik
etmesi sinirll olan kaynaklarin tahrip edilmesini de koriiklemistir. Tabiat
iktisadi kaygilara icin yagmalanmistir.

Buraya kadar kisa basliklarla gegmisten giliniimiize sahip olma duygu-
sunun geldigi asamalara kisaca degindik. Kuskusuz bu asamalarin her biri
ayr1 bir teblig, arastirma hatta bir sempozyum konusudur. Bu ¢ercevede
bir¢ok yayin da bulunmaktadir. Biz burada tiim yayin ve ¢alismalara degin-
meyi gerekli gormedik. Zira bu konuyu daha da uzatacak esas olan fikirden
uzaklasamaya vesile olacakti. Tiim bunlarin sebebine odaklandigimizda
insanin seyleri edinmede bir ifrata gittigini sdyleyebiliriz. Daha ¢ok pesinde
yuriitilen bu faaliyetler, durmadan gilinbegiin hizla siirmektedir. Peki,
nereye kadar? Diinya eko-sistemi sonsuz bu arzulari karsilamak sonsuz
imkanlara mi1 sahip? Gergekten kimilerinin iddia ettigi gibi kainat her ne
yapilirsa yapilsin kendini yeniliyor mu? Bu sorulara evet cevabi verebilmek
oldukea zordur. Sayet yapilan bilimsel arastirmalar ve yasanan c¢evre fela-
ketlerinin bir anlami varsa yasayan her insanin durup diistinmesi gerekir.
Bu asamada karsilasilan gevre felaketlerine kisaca bir goz atmak yerinde
olacaktir.

2.Miilkiyet Anlayisinin Ekosistem Uzerindeki Etkileri

Insan tabiat iliskisi yiizyillar icerisinde evirilerek mutlak sahiplik ifade
eden bir anlayisa déniismiistiir. insana gére diinya siirsiz bir alandir.
Cevreye tahribatin sonuglari1 zaman igerisinde ortaya ¢ikmasindan dolay: da
bu konudaki yaklasim tarzlar1 bir genellik kazanamamaktadir. Kiireselleg-
menin beraberinde getirdigi yeni diinyada gec¢mis yillarda yiiz yil alan
gelismeler giinlimiizde ¢ok kisa siire icerisinde gerceklesmesi miimkindiir.
Herhangi bir konuda var olan hizli erisim olumsuz durumlar icin de aymn
slirede sonuglarin ortaya ¢ikmasinin miimkiin olabilecegi diistincesi géz ardi
edilemez. Bu anlamada diinya ¢apinda belki simdilerde alinan bir takim
onlemlerle 1950’li yillarda Londra’da 4000 kisinin 6liimiine yol acan hava
kirliligi2® gibi kitlesel sorunlar yasanmiyor gibi olsa da, ¢cevreye karsi duyar-

2 Uslu, a.g.e., s. 82
2 Abay, Tezcan E. / Demirer, Goksel N., Kiiresellesmenin Ekolojik Boyutlari, s. 13, Ankara, 2000
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s1z bu kalkinma hizi ¢ok daha kisa siirede inanilmaz boyutlarda olumsuz
sonuglar dogurabilir. Glinlimiizde gelinen bu noktada bir¢ok sinir agilmistir.
Insanin sinirh ihtiyaclari, sinirsiz hirsinin sonucunda biraz da genlerindeki
yaratilis kodlar1 yani fitratinda var olan edinme giicii uyarilarak, tabiati
tahrip etme, onu avlama ve ele gecirme seriiveni artik siirdiiriilemez bir
esige yaklasmistir.

Cevre kirliligi iklim, toprak, su, hava ve tabii yapiy1 etkileyerek tekrar
iiretilmesi miimkiin olmayan dogal kaynaklar1 kirletmekte, bozmakta ve
azaltmaktadir. Bunun baslica nedeni, toprak, su, hava ve canli kaynaklarina
kaldiramayacaklar1 oranda yiik bindirmek veya bunlar1 asir1 derecede
kullanmaktir. Gliniimiizde kiiresel 1sinma yasamimizi olumsuz etkilemekte-
dir. Dumanl sis tabakasi, yeryiizii atmosferini kusatarak iklim dengesini
bozmaktadir. Atmosferdeki gazlarin, gelen giines 1sinlarinin bir kisminin yer
ylzeyine gecisine olanak vermesi ve geri yansitilan 1s1 1sinlarinin atmosfer-
de tutulmasiyla yerkiire normal kosullardan daha fazla isinmaktadir. Buna
bagl olarak yeryiiziinde bitkilerin olusumu i¢in gerekli olan tiim mevsimler
olusamamaktadir. Ulkemizde de zaman zaman ilkbahar ve sonbahar mev-
simlerinin ¢ok kisa siirdiigii bilinen bir gercektir. Bu y1l da bunu yasiyoruz.
Artan sanayilesmenin sonucunda basta karbondioksit olmak iizere atmosfe-
re birakilan gazlar atmosferin ortalama isisinin artmasina yol agmaktadir.
Bilindigi gibi atmosferin islevlerinden biri de diinya 1sisin1 diizenlemektir.
Atmosfer diinya 1sisin1 belli araliklarda olmasimi saglayarak yerytziinde
canliligin siirmesinin teminat altina almaktadir. “Kémiir, petrol ve dogalgaz
gibi yakitlarin kullanilmasi ve ormanlarin tahrip edilmesi sonucunda atmos-
ferdeki karbondioksit miktari, sanayi devriminin baslangicindan itibaren
%25 oraninda artmistir.”3® Bunun sonucunda atmosferin 1sisinda artis
meydana gelmistir. Ve bu artis devam etmektedir.

Insan icin su varlik sebebidir. Susuz hayat olamaz. Hizl niifus artisy, ileri
teknoloji, sehirlesme ve endiistrideki gelismeler toplumlarin suya olan
ihtiyacini artirmistir. Suyun asir1 kullanilmasi ile su déngiisiinde bozulmalar
meydana gelmistir. insanlarin icilebilir temiz suya ihtiyaclari, onu kaynakla-
rinin koruma altina alinmasini zorunlu kilmaktadir. Diinya ¢apinda 2 mil-
yardan fazla insan ki, bu rakamlar her giin artmaktadir, temiz su kaynakla-
rindan yoksundur. Teknolojik gelismeler sonucunda fabrika atiklari, deniz
tasitlarindan ¢ikan yanmis yaglar, katranlar, ila¢ v.b fabrikalarinin kimyasal
maddeleri, tarim ilaglari, glibreler, deterjanlar degisik yollarla sulara kari-
sarak sularin kirlenmesine yol agmaktadir. Stratejistlerin gelecek dngoriile-
rinde su artik petrolden daha biiyiik bir gii¢ alaninin yogunlasacagi alan
olarak gorilmektedir. Ekosistem varligini korudugunda, dogal denge siirdi-
glinde temiz su tabii olarak canlilarin ihtiyaclarini karsiliyordu. Bir taraftan
niifus artisiyla su ihtiyaci artarken diger taraftan kirlenmeyle var olan
kaynaklarda da azalmalar oldu. Son kirk yildir insanoglunun su havzalarina
verdigi zararlar suyu tehlikeye atmistir. Mesela gelisen teknolojilerden

%0 Abay ve Demirer, a.g.e, s. 15
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azami istifade ederek balik¢ilikta asir1 avlanma, asir1 kar hirsi birgok balik
tiirtinli yok olma noktasina getirmistir. Bu noktada balik tiiriiniin korumak
icin gelistirilen kota uygulamasi da istenen sonucu doguramamaistir.

Giinesten gelen ultraviyole 1sinlarin biiyiik bir kismini tutan ozon taba-
kas1 giderek incelmektedir. Yeryiiziindeki hayatin kaynagi olan giines boyle
giderse hastaliklarin sebebi olacaktir. Ozon tabakasi olmadan giines 1sinla-
rinin yeryliziine ulasmasi bir¢ok sorunu da beraberinde getirecektir. Simdi
gelinen asamada ozon tabakasinin incelmesiyle deri kanseri vakalarinda
artis oldugu ifade edilemektedir.3! Bu konuda uluslararasi siirdiiriilen
onlem faaliyetleri kar hirsindan dolay1 etkin bir sonug¢ hala dogurmamakta-
dir. Her iilke atmosfere salinan gazlar noktasinda farkli yaklasimlar ortaya
koymaktadir. Radyoaktif kirlenme ¢evreye zarar veren ve daha biiylk
olumsuz etkileri olan baska bir biiylik unsurdur. I. ve II. Diinya savaslarinin
cevrede meydana getirdigi tahribat, niikleer kazalarin sebep oldugu yikim-
lar bu anlamda nesiller boyu siiren olumsuzluklara yol agmistir.

Ormanlar yasam kaynaginin diger bir alanidir. Nifusun artmasiyla bir-
likte ormanlarin kesilerek tarim alanlar1 agilmasiyla ormanlar talan edilmis-
tir. Ormansizlasma erozyonu hizlandirarak tarim alanlariin verimsizlesme-
sine yol agmistir. Asit yagmurlari da ormanlari etkileyen diger bir unsurdur.
Kagit ve kereste endiistrisinin hammadde ihtiyaci da ormanlarin azalmasi
yol agan bir baska etkendir. 1990-1995 yillar1 arasinda 101724 km2’lik
ormanlik alani yok edilmistir.32 Ayrica tropik ormanlar da giinden giine
azalmaktadir. Orman alanlarinin yok olmasi insanligin besin kaynaklarin
tehdit etmektedir. Geleneksel tarimin terk edilerek modern ydntemler
kullanarak daha fazla iiriin elde etme yarisi, kimyasal giibrelerle yapilan
tarimsal iretim bir taraftan toprag: yok ettigi gibi diger taraftan insanlarin
dogal besinlerle beslenmesini engellemistir. Besin kaynaklarinin bir kar
araci haline gelmesi, bunun i¢in inanilmaz yoéntemler kullanilmasi insan
soyunu dahi tehdit eder hale gelmistir. Bugiin yaygin bir sekilde tartisilan
GDO insanlik i¢in ayr1 bir tehdittir. Beslenmenin dogalliktan ¢ikarak bir tiir
endiistrilesmesi tliretim siireclerini hizlandirmis, besinleri insanin fitri
yapisinin kabul etmedigi bir noktaya gelmistir. Bu insanin uzun yillardir
girdigi elde etme yarisinda ne kadar acimasiz olabileceginin de ipuglarini
vermektedir. Ciinkii insanin fitrati bozulmus, daha ¢ok icin hi¢bir ahlaki
kayg1 tasimadan biiyiik kitlelerin mahvina da mal olsa sinir tanimaz bir hale
gelmistir.

31 Nasa tarafindan 1988 yilinda yapilan bir arastirmaya gére ozon tabakasinda %1’lik bir incelme
sadece ABD’de yilda 5000 kisinin deri kanserinden 6lmesine yol agabilmektedir. Cepel, Necmettin,
Doga, Gevre ve insanligin Ekolojik Sorunlari, , istanbul, 1992, s. 47

32 World Development Report-1999/200, (Diinya Bankasi gelisme Raporu 1999/2000, s. 246’dan
aktaran Abay ve Demirer, a.g.e, s. 246
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C.Siirdiiriilebilir Kalkinma ve Yasanabilir Cevre I¢in Bir Gelecek
Tasavvuruna Dogru

1.Cevre Sorunlarina Yaklagimin Tutarhilig:

Insanin cevre sorunlarina yaklasimi hep értiik bir tarzda olmustur.
Hakim otorite cevreye verilen zararlar1 sorun olarak géormemis, sesi ¢cok
fazla ¢ikanlar1 da bir sekilde yalmzlastirmistir. Cevre sorunlar ile ilgili
ortaya atilan teoriler de ya diinyadaki hayatin ana kodlarindan bagimsiz
olarak ele alinmis ya da yeryiiziinde talanin devami i¢in kilif hazirlama
biciminde gerceklesmistir. Bugiin ¢evre sorunlar1 dendiginde biiylik miktar-
da bir kabul gérmemesinde bu yaklasim tarzlarinin etkisinin oldugu soyle-
nebilir.

Cevreci hareketlere baktigimizda iki anlayis 6ne ¢ikmaktadir. Bunlardan
biri yiizeysel ekoloji(shallow ecology) digeri ise derin ekoloji (deep eco-
logy)’'dir. Cevre konusundaki tartismalar bu iki anlayisin ¢evresinde sekil-
lenmektedir. Islam’in ¢evre konularina yaklasimi konusunda da énemli
sayilabilecek literatiir olusmustur. Ancak henitiz kiiresel 6l¢cekte bir anlayis
haline geldigini sdyleyebilmek zordur. Bu konuda yapilan ¢alismalar daha
¢ok bir durum tespiti mahiyetindedir.

Yiizeysel ekolojinin olaylara yaklasim siirdiirebilir bir kalkinma anlayi-
sina dayahdir. Goriislerini kisaca oOzetlemek gerekirse ylizeysel ekoloji
dogadaki ¢esitliligi insanlar i¢in bir kaynak kabul etmekte ve bu kaynaklar
ancak simdiki kusak i¢in 6nemi oldugunu belirterek gelecek kusaklara karsi
bir sorumlulugu kabul etmemektedir. Yiizeysel ekoloji bakis agisina gore
her sey insan icindir. Insan icin olmayan bir deger kavrami sacmadir.
Kirlenme ekonomik biiytimeyi etkiledigi durumda durdurulmasi gerekir.
Insan saghgina etkileri varsa kirlenmenin éniine gecilmelidir. Onlara gore az
gelismis tlkelerin niifus artis1 dnlenmelidir. Ekonomik biiylimeyi yavaslat-
mak cevre sorunlara ¢are olamaz. Zira insanlar bugiinkii yasam standartla-
rindan vaz gegemezler. Yiizeysel ekolojinin yeryiiziindeki kara, deniz ve
sahip olunan seyleri ulus ya da kisi diizeyinde pargalara bélmektedir.

Derin ekoloji ise tabiati insandan bagimsiz olarak ele almaktadir. “Holis-
tik bir diinya goriisiinii yani diinyay1 birbirinden ayr1 par¢alardan olusmus
bir yapidan ziyade kaynasmis bir biitiin olarak géren derin ekoloji, sadece
insanlarda degil biitiin varliklarda, olgunlasmasinin da 6tesinde bir kendini
bulma yetenegi bulunmasi gerektigi diisiincesidir.”3® Buna gore tabiattaki
cesitlilik insandan bagimsiz olarak bir deger tasimaktadir. Tabiat insan i¢in
bir kaynak olarak goriilemez. Tabiat varliksal olarak bir degere sahiptir.
Kirlenme ekonomik biiylimeden bagimsiz olarak durdurulmasi gerekir.
Cevre kirliligi tiirlerin ve sistemlerin yasama kosullar1 a¢isindan ele alinma-
lidir. Uretim ve tiiketim bicimleri de bu agidan degerlendirilmelidir. Insan
niifusundaki artisin gezegendeki yasam iizerinde asir1 baski kurmakla

33 Yayli, Hasan Celik, Vasfiye, Cevre Sorunlarinin Céziimii icin Radikal Bir Oneri: Derin Ekoloji, S.U.
Sosyal Bilimler Dergisi, 26, s.372, 2011
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birlikte buna sebep olan sadece az gelismis iilkelerdeki niifus patlamasi
degil, biliyiik oranda sanayilesmis toplumlar sebep olmaktadir. Ayrica tiim
diinyadaki niifus artis1 cevre icin tehlike olusturmaktadir. insanin sonsuz
ihtiyaglar1 cevre sorunlarinin bas sebebidir. Bu sebeple insanin yasam
standard yeniden tanimlanmalidir. Insan zalim bir varliktir. Yeryiizii insan-
lara ait degildir. Eger insanlarin hayati ihtiyaclar1 diger varliklarla gatisirsa
insan olmayanlarin durumu insandan bagimsiz olarak ele alinmahdir. Derin
ekoloji geleneksel kozmoloji 6gretilerindeki gibi metafizik sayilabilecek bir
anlayisa donis ¢abasi olarak degerlendirilebilir. Cevreye, cevre sorunlarina
dikkat ¢ekmesi acgisindan derin ekoloji bir milattir. Ancak yeryiiziindeki
hayatin devamlilig1 agisindan insandan bagimsiz bir anlayisin hayata gegiri-
lebilmesi ¢ok ¢ok zordur.34

2.Yeni Cevre Anlayisinin ilkeleri Neler Olmalidir?

Yukarda siralanan tarihsel siire¢ ve mutlak miilkiyet anlayisinin dogur-
dugu sonuglar tiim insanlik alemini yakindan ilgilendirmektedir. Diinyanin
tiim uluslarindan insanlar bir yapi iginde kapali kaldigini var sayarsak,
oradaki tiim insanlar ayni havay1 solumaktadirlar. Disarisiyla bir baglantisi
olmayan bu yerde tiim pencereler kapali durumda olduguna goére buradaki-
lerin hepsi kendilerini bekleyen son konusunda bir fikir birligi icerisine
girerler. Zira oksijen bir siire sonra tiikenecek ve beklenen son gerceklese-
cektir. Bu durumda kimse kendi ekonomik ¢ikarlarimi diisiinemez. Ciinkii
gercekci ve siirdiiriilebilir degildir. Uretip satmak imkansiz hale gelmekte-
dir. Hirslarimiza uymak istesek bile aklimiz hirsimizi gerceklestiremeyece-
gimizi bize ogiitler. Kar yoksa bu ¢aba neden? O zaman hangi anlayista
olursak olalim istediklerimizi gergeklestirmemiz yasadigimiz ¢evreye bagli-
dir. Kiiresel 1sinmayla atmosferin sicaklig1 arttiginda sahildekiler ne yapabi-
lir? Evlerini terk etmek zorundadirlar. Nasil aksam haberlerinde hava
durumuyla ilgili bir bilgi verildiginde buna baglh olarak énlem aliyorsak ayni
sekilde ekosistemi yok eden, tiirlerin glinbegiin azalmasi, asit yagmurlari,
erozyon, iklim degisiklikleri, tarim alanlarinin tahrip edilmesi, temiz igme
suyu kaynaklarinin giderek tiikenmesi ve daha sayacagimiz onca sey i¢in de
bir 6nlem alma zarureti ortadadir.

Bugiin cevre ile ilgili yayinlara baktigimizda temel yaklasim dini 6greti-
ler, felsefi sistemler ve anlayislarin ¢evreyi korumada dayandiklar: anlayis-
lar glindeme getirilmektedir. Diger taraftan kimi arastirmacilar da gevreyi
tahrip edenin dini anlayislar oldugunu belirtmektedir. Mesela Lynn White

34 Genis bilgi ici bkz., Naess, Arne, “Derin Ekolojinin Temelleri”, Derin Ekoloji iginde, (der.) Tamkog,
Giinseli, Ege Yayincilik, 1994; White, Lynn, “Ekolojik Krizimizin Tarihsel Kékenleri”, Ug Ekoloji, Sayi 1,
Giiz 2003: Bowler, Peter, Doganin Oykiisii, 2 Cilt, izdiisiim Yayinlari, 2001; Oz, Esat, “Diinya’da ve
Turkiye’de Ekoloji Hareketinin Gelisimi: Cevre Koruma Derneklerinden Siyasal Partilere,” Tirkiye
GUnligi, Sayr 3, Haziran 1989; Under, Hasan, Cevre Felsefesi Etik ve Metafizik Goriisler, Doruk
Yayimcilik, 1996; Yardimci, Sanem, insan Doga iliskisi Ekseninde Derin Ekoloji ve Toplumsal Ekoloji,
Yuksek Lisans Tezi, Ankara, 2006.
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1968'de yayinladig1 "Cevre Krizinin Tarihi Kékenleri" adli makaleyle cevre
konusunda bir kilometre tas1 diyebilecegimiz bir anlayisin baslaticisi oldu.
Bu sorunun dini, felsefi, bilimsel ve teknolojik temeline dikkat cekerek,
cevre sorunlarinin farkli bir boyutunun tartisilmasinin yolunu acgti. White'a
gore cevre sorunlarinin temelinde antropocentric (insan-merkezli) Yahudi-
Hiristiyan dini gelenegi yatmaktadir.3> White’'in bu goriisii bir¢ok tartisma-
lara sebep oldu. Bu iddia insan merkezli tabiat anlayisina dikkat ¢ekerek,
onun meydana getirdigi tahribatin insanin sahip oldugu anlayislardan
kaynaklandigini ortaya koyma c¢abasiydi. Zira Thomas Kuhn'un ortaya
koydugu gibi bilimsel faaliyetler ve bilimi belirleyen; nelerin goériilmesi,
nasil goriilmesi gibi konularda insani yénlendiren asil unsur sahip olunan
diinya goriisii, varsayimlar, ényargilar yani paradigmadir.3¢ insan bir konu-
da fikir ortaya koyarken kuskusuz bir anlayistan beslenmektedir. Ancak
bunu bir dini gelenege baglamak, dinin yapisinin buna yol a¢tigimi iddia
etmek sorunu ¢6zme, cevre sorunlarina yaklasim noktasinda tutarsizliklar
barindirmaktadir. insanin kendini merkeze alarak tiim eylemlerini sahip
olma giidiisiiyle gerceklestirmek istemesine dikkat ¢ekme bakimindan insan
merkezli tabiat anlayisinin elestirilmesi ve ¢evre tahribatinin bu anlayisa
dayandirilmasi, insan c¢evre iligkilerinin degisim siirecini fark etme baki-
mindan biiyiik 6nem tasimaktadir. Ne var ki bir tespit anlaminda kismen bir
gercegi ifade etse de ayni zamanda biiyiik kitlelerin sosyolojik gergeklerini
yadsimaktadir. Gegmisten giiniimiize ¢evre konusunda uluslararasi diizeyde
toplantilar, konferanslar, kuruluslar olusturulmustur. Gelinen noktada
cevreyi tahrip etmede siire¢ hizini artirarak, yeni asamalar kazanarak
devam etmektedir.

1970’lerden giiniimiize ¢evre konusunda bircok kurulus kurulmustur.
1972 yilinda Stockholm’de siirdiiriilebilir kalkinmay1 6nceleyen “Birlesmis
Milletler insan Cevresi Konferansi (UNCHE) diizenlenmistir. 1983 yilinda
“Diinya Cevre ve Kalkinma Komisyonu (UNWECED) kurulmustur. Komisyon
1987 yilina kadar devam etmistir. Bu komisyon Ortak Gelecegimiz” adli bir
rapor yayinlayarak siirdiiriilebilir kalkinmanin esaslarini ortaya koymustur.
Buna gore siirdiriilebilir kalkinma, “bugiiniin ihtiyaclarini, gelecek kusakla-
rin kendi ihtiyaglarini karsilayabilme olanagindan édiin vermeksizin karsi-
layan kalkinmadir.”37 Ayni sekilde 1992 yilinda Rio’da Birlesmis Milletler
Kalkinma ve Cevre Konferansi diizenlenmis ve bu konferansta ¢esitli ¢cevre
sorunlarina deginilmis, yoksulluk, iiretim kaliplari, demografik baskilar ve
uluslararasi ekonominin etkileri ele alinmistir. Rio Konferansi ile cevre

% Arnold Toynbee ise daha da genellestirerek gevre krizinin kékeninin sadece Yahudi-Hiristiyan
gelenegiyle sinirlandirilamayacagini, dolayisiyla tek tanrili dinlerin hepsinin problemin ortaya
¢ikisinda pay sahibi olduklari iddia etmistir.

3% Thomas Kuhn, The Structure of Scientific Revolutions. (Chicago: University of Chicago Press,
1962)’den aktaran: Dr. ibrahim Ozdemir, Cevre Sorunlarinin Antroposentrik Karakteri, Felsefe
Diinyasi, sayl, 27, s. 70, 1998

37 Bicki, Dogan — Kaya, Yasemin, Siirdiiriilebilirlik Argiimani ve Derin Ekolojik itiraz, G.U. iktisadi idari
Bil. Fak. Dergisi, s. 234, 8/3, 2006
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konusu biraz daha 6énemli hale gelmistir. Siirdiiriilebilir kalkinmay1 hayat
gecirme cabalar1 26 Agusto-4 Eyliil 2002 tarihinde Johannesburg’da yapilan
“Diinya Siirdiriilebilir Kalkinma Zirvesi” (WSSD) ile siirmiistiir. Bu toplanti-
ya 100’den fazla devlet baskani ve sivil toplum orgiitleri katilmistir. Bu
zirvede Rio konferansinda ele alina konular gozden gecgirilerek cevreyi
tahrip etmeden kalkinmanin nasil olabilecegi tartisilmistir.38 Cevre ile ilgili
diinya capinda yapilan daha bir¢ok toplanti, konferans, zirve, sempozyumu
siralamamiz mimkiindir. Ancak tiim bu c¢abalar ideolojik nedenlerden
otiirt sonugsuz kalmaktadir.

Cevre konusundaki ¢cabalarinin etkilerinin kismi anlamda bir iyilestirme
getirmesini ¢evre konusuna ideolojik yaklasimdan kaynaklandigini séyleye-
biliriz. Zira cevreciligin de bir siyasal ideoloji oldugu gercegi tzerinde
inceleme ve arastirmalar vardir. Yesiller Partisi'nin diinya tizerindeki érgiit-
lenmesi bunun en bariz drnegidir. Cevreci hareketlerle ¢evresel bozulmanin
yeryiizi 6lceginde eristigi diizeyin sorumlulugu cevrecilik disindaki ideoloji-
lere yiikleyerek cevreci ideolojiyle yeserip serpilecegi bir kanal a¢ilabilecegi
ongoriisiinden hareketle bir kurumsallasma ¢abas1 olarak ele alinmakta-
dir.3? Diger yandan tretim tiiketim iligkileri bakimindan 6zelikle ¢ok uluslu
sirketler iirtinlerinin ¢evreye zarar vermedigini iddiasinda bulunmaktadir-
lar. Ornegin tarim konusunda endiistriyel iiretim tarzlarina yapilan itirazlar,
iiretim yapan sirketlerin menfaatlerinin zedelenmemesi i¢in kimi bilim
adamlari tarafinda desteklenmektedir. Bu listeyi artirabiliriz. Atom enerjisi-
nin giivenirliligi konusunda da ayni1 tabloyu gorebiliriz. O zaman 6niimiizde
bir secenek bulunmaktadir. Cevre konusundaki bilimsel ¢alismalarin herke-
si baglayacak bir tarzda ele alinmasi gerekmektedir. Bunun ilk yolu bilimsel
anlayislara yapilan itirazlarin 6zgiir bir sekilde tartisiimasinin oniindeki
engelleri kaldirmak gerekir. Bir sonraki adimda kiiresel 6lcekte ¢evre konu-
sunda bilimsel calismalarda bulunan tiim milletlerden temsilcilerin Kkatila-
cagy, her tiir tartismanin tiim ideolojik kaygilardan uzak bir sekilde yapilabi-
lecegi yeni gevre orgiitiiniin kurulmasidir. Ancak bu sekilde yeni bir ¢cevre
anlayisi ortaya konulabilir. Ciinkd her fikir taraftar1 kendi anlayisinin gecerli
oldugunda 1srar etmekte ve buna bagh olarak da cevreyi tahrip etmeye
devam etmektedir. Bir esik olacaksa bu da stirdiirebilirlik konusunda ortak
bir anlayisa varmak gereKir.

3.Cevre Sorunlarim1 Onlemede Yeni Bir Anlayisa Dogru

Yeryiiziindeki yasamin stirdiiriilmesi noktasinda insanligin bugiin geldi-
gi nokta iizerinde diistinmenin geregini ortaya koymaktadir. Hangi goriis
olursa olsun, kii¢iik olsun biiyiik olsun, bir etkinlik alanina sahiptir. Herkes
kendi agisindan ve gerekgelerinden 6tiirii yaptig1 seyin zararli olmadigini,
olamayacagini iddia etmektedir. Cevreciligin yukarda da kisaca ifade ettigi-
miz gibi bir de ideolojik yonii vardir. Ancak sonuc olarak cevre tizerindeki

3 Bicki-Kaya, a.g.e., s. 236
¥ Coban, Aykut, Cevreciligin ideolojik Unsurlarinin Eklemlenmesi, A.U. Siyasal Bilgiler Dergisi, s. 5
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tahribat durdurulamamakta, giin gectikge yeni asamalar kaydetmektedir.
Bilimsel anlamda kimi veriler baz1 gercekleri ortaya koysa bile bu caydirici,
stirdiiriilebilir, siireci yavaslatarak tekrar ekosistemi geri dondiirmeye
yetmemektedir. O zaman var olan anlayislari da bir tecriibe olarak esas alip,
farkli bir bakis acis1 arayisina kapi aralama geregi ortadadir. Insanhigin
geldigi bilimsel seviye ¢evreyi tahrip etmede bu kadar basarili oldugu gibi
meseleyi anlama noktasinda ortak anlayislara da zemin hazirlayabilir. Bir
atom bombasi patlatildiginda ne olacag: hi¢cbir kimse mechul bir sey degil-
dir. Suya arsenik katildiginda bu suyu icenlerin karsilasacagi sonuc¢ da
herkes icin bilinen bir seydir. Ornegini verdigimiz konularda bizi fikir
birligine ulastiran sey nedir? Bu ge¢mis tecriibeler ve drnegi verilen seyler
hakkindaki kesin, sliphe gotiirmez bilgimizden dolayidir. Bunlar basit
orneklerdir. Ornekleri ¢ogaltmamiz, hatta yiizlercesini ifade edebiliriz. Bu
konularda fikir birligi saglandigi gibi ¢cevre konusunda da ortak bir anlayisa
varilabilir. Bunun olabilmesi i¢in 6rnegini verdigimiz olaylarda oldugu gibi
kesin, siiphe gotiirmez bilgilere; bilim her giin gelistigi, kesin yargilarin
verilemeyecegi gercegi bakimindan imkansizi teklif etme gibi anlasilabilir
ise de; bilimsel olarak gelinen asamada ortak kabullerin olmasi gerekir.

Bu calismada da basit bir mantiktan hareket edilmistir. Cevre konusun-
daki onca arastirma ve yayinlanan onca kitap ve anlayisi alt alta siralayarak
bir fikir ortaya konabilir. Ge¢miste de bu ¢ok kez yapildi. Ancak yapilan
¢alismalarin bir sonucu olacaksa bu kitlelerin bunu benimsemesine bagldir.
Insanlar tiiketicidir. Bu anlamda bir biling meydana gelirse iiretim de an-
lamsiz hale gelecektir. Cevre konusunda bilimsel teoriler kuskusuz durum
tespiti ve gerecegi ifade etme bakimindan bir deger tasimaktadir. Ancak alg1
olarak ¢evrecilik dendiginde anlasilan ¢ok dar alandaki insanlarin ilgilenme-
si gereken bir sey olarak anlasilmaktadir. Eger yeni bir ¢evre anlayisina
adim atilacaksa dncelikle bu algiy1 degistirmek gerekir. Yeni cevre anlayisi-
nin ilk adimi bu algiy1 yikmak olmalidir.

Bir fikrin hayata gecebilmesi onun kitleler tarafindan benimsenmesiyle
dogrudan iliskilidir. Yukardaki boliimlerde de isaret ettigimiz gibi miilkiyet
anlayis1 bugiin ¢ok farkli bir noktaya gelmistir. Ferdi miilkiyetin 6tesinde
devletleri asan ¢ok uluslu sirketlerin meydana getirdigi bir yap1 s6z konusu-
dur. Ekonomik olarak devletlerin bile gii¢lerini asan bir yapiya sahiptirler.
Bu yapilarla mevcut kurumlarla miicadele etmek zordur. Ciinkii ortaya
konan anlayisa karsi kendi ticari faaliyetlerini maksimum seviyede devam
ettirebilmek icin kendi agilarindan bir anlayis ortaya koymaktadirlar. Bunun
icin de kendi anlayislarini destekleyen bilimsel veriler sunmaktadirlar.

Bugiin diinyada yasayan insanlarin tabi olduklar1 gerek herhangi bir din
ve gerekse de felsefi anlayislarla bir fikir birligini olusturmak icin yeterli
degildir. Clinkii bu bakis a¢isi insanlarin bir kisminin anlayisini1 yansitmak-
tadir. Ekonomik olarak kalkinmak isteyen tilkeler, sirketler, insanlar daha
once ekosistemi tahrip etmis ve hala etmekte olan anlayislar1 esas alarak
gelismeye calismaktadirlar. Bu diin kat edilen yolun ayni sekilde devam
etmesi anlamina gelir. Bunun icin karsilikli caydiricilik olmasi gerekir.
Uretim yapan cok uluslu sirketler, teknolojik olarak gelismek icin kiyasiya
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yaris icinde olan biiyiik kii¢iik devletler yaptiklarinin bir sekilde kendilerine
zarara verdigini, karlihgin siirdiiriilebilir olamayacagini fark ettikleri anda
bundan vaz gegmeleri mimkiindiir. Clinkii faaliyetlerinin dayandigi kar elde
etme ve hakimiyeti sirdiirme dayanagi ortadan kalkmaktadir. Bunun igin
yeryiziinde yasayan tim insanlarin yaptiklar1 zararli seylerin bir giin
kendilerine de zarar vereceginin bilincinde olmalar1 gerekir. Bu noktada
Peygamber Efendimizin bir hadisi serifi bize yol gosterici olabilir. Bu hadis
ayni zamanda insanligin zaman haritasini da dniimiize sermektedir. Pey-
gamber Efendimiz bir hadisi-i seriflerinde s6yle buyurmaktadirlar:

“Nu’'man Ibni Besir radiyallahu anhiimd’ dan rivayet edildigine gore,
Nebi (Sallallahu Aleyhi ve Sellem) soyle buyurdu: Allah’in ¢izdigi sinirlar
asmayarak orada duranlarla bu sinirlari asip ihlal edenler, bir gemiye bin-
mek tizere kura ceken topluluga benzerler. Onlardan bir kismi geminin tist
katina, bir kismi1 da alt katina yerlesmislerdi. Alt kattakiler su almak istedik-
lerinde tst kattakilerin yanindan gecgiyorlardi. Alt katta oturanlar: Hissemize
diisen yerden bir delik ag¢sak, iist katimizda oturanlara eziyet vermemis
oluruz, dediler. Sayet tlistte oturanlar, bu isteklerini yerine getirmek icin
alttakileri serbest birakirlarsa, hepsi birlikte batar heldk olurlar. Eger bunu
onlerlerse, hem kendileri kurtulur, hem de onlar1 kurtarmis olurlar.”4°

Yasadigimiz diinya bir gemi gibidir. Burada yasayan her insanin yaptigi
iyi ya da kot isler onu etkilemektedir. Gemi ancak bir denge {izerinde yol
alabilir. Insanlar yaptiklar1 her seyin geminin diizenini bozacagini fark
ederlerse o zaman kendi gelecekleri de geminin dengesini koruyarak yol
almas1 gerektiginden cevreye zarar verdigi kesin olarak kanitlanmis olan
eylemelerine son verirler. Clinkii her saglikli insan yasami siirdiirmede bir
istege sahiptir. Hi¢cbir insan kendini ve neslini sonlandirma yolunu se¢cmez.
Aksine o ebedilesmek, kalic1 hale gelmek, daha ¢ok kar elde etmek, hiikiim-
ran olmak pesindedir. Boylece bu ¢evre bilinci yayginlastiginda ¢ok uluslu
sirketler, devletler, diinyadaki giic odaklar1 bunu benimsediklerinde karsi-
likli caydiriciligin etkisiyle hem bilimsel gelismelerin rotasi hem de ekono-
minin seyri bu yeni anlayisin ¢evresinde sekillenecektir. Bu olur mu? Evet,
belki cok cok zor, hatta imkansiz kelimesi bile bunu ifade etmek icin yetme-
yebilir. Ancak teknolojik gelismelerin geldigi seviye, kiiresellesmenin 6nii-
miize koydugu tablo insanligin bu anlayisa gelmesini zorunlu kilmaktadir.
Hadisi Serif'te verilen gemi 6rneginde oldugu gibi ¢evre yikimina neden olan
gelismelerin bunu yapanlara da bir gilin zarar verecegi, onlarin anladigi
dilden yani siirdiriilebilir kalkinma ve karliligin devam etmesi agisindan
onlara anlatilmali, bilimsel gelismelerin imkanlariyla ispatlanmalidir. Bu
anlayis ayni zamanda yeryiiziindeki paylasim kavgalarina, yeni liretim
sekillerinin hayata gecmesini, yenilenebilir enerji kaynaklarinin yayginlasti-
rilmasini, derin ekoloji anlayisini benimseyenlerin ortaya koyduklar1 gibi
yeni bir yasam felsefesinin ve kiiresel baris iimidini yesertecektir.

40 Buhari, Sirket 6; Sehadat 30, Tirmizi, Fiten 12
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Sonug¢

Yukarda miilkiyet anlayisinin tarihi siire¢ icerisinde gec¢irdigi asamalar
incelenerek, insanligin mal edinme yarisinda geldigi nokta ortaya konuldu.
Bu verilerden anladigimiza gore insanligin bu gelisme seyrini stirdiirebilme-
si imkansizdir. Yeryiiziindeki imkanlar sinirsiz degildir. Yeryiiziiniin kay-
naklar1 giinbegiin azalmaktadir. Yasanan ekosistem geri doniilmez tarzda
bozulmaktadir. Tiirler yok olmakta, temiz su kaynaklar1 giderek azalmakta,
kimyasal atiklar g¢evreyi geri doniilmez tarzda kirletmekte ve buna bagh
olarak hastaliklar artmaktadir. Cagimizda bilim her anlamda gelisme gos-
termistir. Bilimde gelinen asama, ¢evreyi tahrip etmede ulasilan seviyenin
olciisiinii anlamada da bir fikir verebilir. Bilimsel bulgular bir¢ok seyi énce-
den 6ngérmemize imkan verdigi gibi ¢cevre konusunda da gelinen noktay1
anlamamiza yardimci olabilir. Bu anlamda kisa orta ve uzun vadede yapil-
masi gerekenler belirlenerek hayata gecirilmelidir.

Kuskusuz gecmiste bu anlamada yukarda da isaret ettigimiz gibi bircok
caba ve hayata gecirilen bircok kurulus oldu. Ancak bunlardan etkili bir
sonu¢ heniliz dogmadi. Ayni iiretim sekilleri devam etmekte, insanin besin
kaynaklar1 her gegen giin tabii olmaktan uzaklagmaktadir. Diinya ekosistem
zarar gordiigiinde yapilan iiretim ne kadar organik olsa da ki, artik teknolo-
jinin cevreye biraktig1 atiklar nedeniyle artik imkansiza yakin bir esiktedir,
iiretilen {iriinlerle beslenen insan kimyasal bir hale gelmis hastalik lireten
bir yapiya biiriinmiistiir. Insanin karsilastigi ve karsilasmasi muhtemel
saglik sorunlarini gelecekte hem tedavi etme, hem de masraflarini karsila-
mada bir acziyet igerisinde olacagini gostermektedir. O zaman bu anlamsiz
miilkiyet yarisindan vaz gecilerek ¢evreye verilen zararlarin herkesi kapsa-
yacaginin bilinci tiim insanlarca paylasilmalidir. Bu ortak biling bilimi de,
tarihi siireci de degistirecek, kiiresel barisin kapisini aralayacaktir.
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INSAN, CEVRE VE DIN

Prof. Dr. Hiisamettin ERDEM

Necmettin Erbakan Universitesi Ilahiyat Fakiiltesi

Ozet

insan icin din ve gevre hicbir zaman vaz gecemeyecegi iki temel realitedir.
Bu alemin en degerli varligi olarak kabul edilen insan, “biiyiik dlem” dedigimiz
biitiin evreni kusatan varlik icinde “kii¢iik alem” olarak nitelendirilir. O, bu bii-
ytk evrenin/¢cevrenin ¢ok kii¢iik bir par¢asiyla her an i¢ ice yasamaktadir. Dii-
slinen, anlayan, varligi anlamlandiran ve ona deger katan insanin hayatini iize-
rinde siirdiirdiigii bu kii¢iik evren parcasina biz ¢evre diyoruz. Bir de insanin bu
cevreyle nasil bir iliski icinde olmasi, orada nasil yasamasi, ona karsi ne gibi go-
revleri/sorumluluklari ifa etmesi gerektigini bildiren, diizenleyen din, ahlak ve
hukuk vardir.

Bizim esas sorguladigimiz husus ise insan, ¢evre ve din arasinda nasil bir
iliskinin oldugudur. XXI. Ylizyilin en 6nemli ii¢ temel sorunundan birisi olan
“Cevre Sorunlar1’na dinin nasil baktigl, cevre denince ¢evreden dinin ne anla-
dig1 ve bununla ilgili insana ne gibi gérevler yiikledigidir.

Yine insanin g¢evreyi nasil algiladi1 ve nasil algilamasi gerektigi, insanla
¢evre arasinda nasil bir iliskinin oldugu, ¢evrenin insan i¢in ne gibi bir deger ta-
s1dig1, bu degerlerin cevreye hangi otoritece yiiklendigi, insanla ¢evre arasinda
degerler acgisindan hangi iliskilerin kurulabilecegi, cevrenin dini, ahlaki ve este-
tik bir degerinin olup olmadig gibi hususlar sorgulanmistir.

Yine bu baglamda doga ve ¢evre karsisinda insana yiiklenebilen bir yiikiim-
lilik ve sorumlulugun olup olmadig), eger varsa bunun nasil bir yiikiimliilik ve
sorumluluk oldugu, bu sorumlulugun kaynaginin ne oldugu vb sorularla ilgili bir
takim sorgulamalar ve ¢6ziimlemeler yapilmis, 6zellikle insanla ¢evre arasinda
kurulan iligkide tabii dengenin asla bozulmamasi gerektigine dikkat ¢cekilmistir.

Anahtar kelimeler: insan, din, cevre,

Man, Environment and Religion

Religion and environment are two fundamental realities with which man
can never dispense. Regarded as the most valuable being of this world, man is
described as a microcosm within the macrocosm that encompasses the whole
universe. He lives in his each moment in an intimate relationship with the mac-
rocosm, that greater universe. We call “environment” that lesser part of the uni-
verse, upon which man who thinks, understands, gives meaning and value to be-
ing, leads his life. There are also religion, morality and law, all of which inform
and prescribe for man what kind of relationship he should have with this envi-
ronment, how he should live therein, and what duties and responsibilities he
has towards it.

The principal point we deal with here is the nature of relationship among
man, environment and religion. And by extension, our subject-matter is how re-
ligion looks at the ecological problems, being one of the three most important
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problems of the twenty-first century, and what religion understands from the
term “environment” and what duties and responsibilities it puts upon man’s
shoulders.

This paper is also intended to focus on such issues as how man perceives
and should perceive environment, what kind of relationship between man and
environment exists, what type of value environment bears for man, and by what
authorities these values are set on environment, what sorts of relationships can
be established between man and environment from the perspective of values,
and whether environment has any value, religious, moral or aesthetic.

It also investigates whether or not man is charged with any obligation or
responsibility towards nature, if he is, what is the nature of this obligation and
responsibility as well as its origin. These questions and the likes are to be raised
and some answers and analyses offered, calling a particular attention to the ne-
cessity that the natural balance between man and nature should never be bro-
ken.

Keywords: man, religion, environment, morality

Giris

Bilindigi gibi, bu evrenin en degerli varlig1 olarak kabul edilen insan,
“biiyiik alem” dedigimiz biitiin evreni kusatan varlik icinde “kii¢iik alem”
olarak nitelendirilir. O, bu biiyiik evrenin/¢evrenin ¢ok kiiciik bir parcasiyla
her an i¢ ice yasamaktadir. Diislinen, anlayan, varligi anlamlandiran ve ona
deger katan insanin hayatini stirdiirdiigii bu kiiciik evren parcasina biz
cevre diyoruz. Bir de insanin bu ¢evreyle nasil bir iliski icinde olmasi, orada
nasil yasamasi, ona karsi ne gibi gorevleri/sorumluluklari ifa etmesi gerek-
tigini bildiren ve diizenleyen din vardir.

Bizim esas sorgulayacagimiz husus bu tglii (insan, ¢cevre ve din) arasin-
da nasil bir iligki vardir? XXI. Yiizyilin en énemli {i¢ temel sorunundan birisi
olan “Cevre Sorunlari’’na din nasil bakmaktadir? Din nazarinda gevre
denince ne anlasilmaktadir? Dince neler bu ¢evreye dahil olmakta ve ¢cevreyi
din nasil algilamaktadir? Cevreye ne gibi bir anlam katmakta ve onunla ilgili
neler belirlemektir? insana cevreyle ilgili ne gibi gorevler yiiklemektedir?

Insan gevreyi nasil algilamakta ve nasil algilamasi gerekmektedir? insan
ile cevre arasinda nasil bir iligki vardir? Dinler bu iliskiyi nasil gérmektedir?
Ozellikle Islam’in bu iliskiye ve cevreye yaklasimi nedir? Cevrenin insan icin
ne gibi bir degeri vardir? Cevre bizim icin dini, ahlaki ve estetik bir deger
tasimakta midir? Yoksa o sadece insandan bagimsiz ve kendi basina, anlam-
s1z bir madde y1ginindan mi ibarettir?

Doga ve cevre karsisinda insana yiiklenen bir ytkiimliilik ve sorumlu-
luk var midir? Varsa bu nasil bir ylikiimliliik ve sorumluluktur? Bu sorum-
lulugun kaynagi nedir? Biz neden dolay1 sorumlu oluruz? vb sorularla ilgili
bir takim sorgulamalar, ¢6ziimlemeler yapilmaya calisilacaktir.

Insanlarin birbiriyle iliski kurduklari alan, bir deger alani olmadan énce,
bir varlik alanidir. O, varligini siirdiirmek icin s6zii edilen bu mana alani ve
dogal bir cevre tarafindan kusatilmistir. Insanin insanlarla, Tanr ve devletle
dogrudan bir iligkisi oldugu, onlara karsi bir takim gorevlerle sorumlu
tutuldugu inkar edilemez bir gercektir. Zira Allah insan1 her yonden kusatan
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nihai bir ¢evredir. “Allah muhittir (her seyi kusatic1 olandir)”.! insanin bir de
diger varliklar dedigimiz dogayla, dogadaki insan disindaki canlilarla, ¢cevre-
si ve kullandig1 arac-gereclerle bir iliskisi ve onlara karsi bazi vazife ve
sorumluluklar vardir. Biz daha ziyade bu iliskiler tizerinde durmaya ¢alisa-
cagiz.

Cevre ve diger varliklarla ilgilenme ve onlara kars1 yapmamiz gereken-
ler (cevre etigi), Bat1 diinyasinda daha yakin tarihlerde baslamistir. Halbuki
Islam dininde ve ahlakinda bu meselenin ta islam’in ilk tebligi ile baslamis
oldugunu gérmekteyiz.2 Hatta bunun ilahi dinler agisindan ¢ok daha dtelere
tasindigini sdylemek de miimkiindiir.

Eger vazife bir hak tizerine kurulmus ise, diger varliklarin insan lizerin-
de bir takim haklar1 oldugu ilahi dinlerce, hukuk, ahlak ve insan vicdaninca
kabul edilmistir. O halde, her hak sahibine hakkinin verilmesi, hem dini, hem
hukuki, hem de ahlaki ve vicdani bir ytkiimliliktiir. Bu nedenledir ki, din ve
ahlak; insanlardan baskalarina, hayvanlara, bitkilere ve nesnelere karsi da
insani sorumlu tutmustur. Onlara zarar vermemek, onlar1 korumak,3 onlari
israf etmemek ve tabii dengelerini bozmamak aslinda insanin biytikligiin-
den, medeniliginden kaynaklanmaktadir.#

Her ne olursa olsun, din ve ahlak, insana her seyi yerli yerinde ve yaradi-
lis gayesine uygun olarak kullanmay: tavsiye etmekte ve ister ruh sahibi
olsun, ister ruhsuz olsun, insanin biitlin yaratiklara karsi onlardan fayda-
lanmalari nispetinde birtakim vazifelerle miikellef olduguna dikkat cekmek-
tedir.> Hatta onlardan yararlanmasalar bile, onlara karsi, sefkatli ve merha-
metli olmak, sevgiyle yaklagsmak bir insanlik, medenilik geregidir.6 Bu
sayede insan, insani olgunluklara ulasmakta, ondan ne insan, ne hayvan, ne
de canli ve cansiz hi¢bir sey zarar ve hasar gormemektedir.

Dogal Cevre Nedir?

Insan olarak bizler, Alemlerin Rabbi Allah’in miilkii tizerinde bir ema-
netciyiz. Clinkii evrende her sey O’'na aittir; her nereye dénsek O’nun ytiziiy-
le karsilasiriz.” Biz, O’'nun bu genis miilkii tizerinde gecici olarak hayatimizi
stirdiirmekteyiz.8 Allah’in bu u¢suz-bucaksiz miilki lizerinde insanin gevre-
sini; icinde yasadig1 evi, bahcesi, arabasi, soludugu hava, ictigi su, icinde
yasadig1 kent, beraber yasadig1 insanlar, hayvanlar, bitkiler, arag-gerecler
olusturdugu gibi; yine toplumun biitin fertleri, hayvanlar, bitkiler ve canli-

1 Bkz. Nisa 4/126

2 Bkz. Bakara 2/115,164; Rum 30/20-25; Enbiya 21/31-33; Nahl 16/10-11, 65, 69, 79; Neml, 27/60;
Ahmed b. Hanbel, I11/184, 191; Muslim, Misakat, 7-10, 12; Minavi, Feyzu’l-Kadir, 6/39

3 Ahmed b. Hanbel, 11, 439; Eb( Davad, Cihad, 44/2551

4 H. Remzi, Ahlak-1 Hamidi, istanbul,1310, 5.116-119.

® Ahzab 33/72; Hasr 59/9; Muhammed b. Allan, Delilu'l-Falihin, Misir 1971, 1, 390.

® Bkz. Tirmizi, Birr, 16

7 Bakara 2/115

8 Bkz. Fatiha 1/1-2.
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lar tarafindan paylasilan soludugu hava, 1sindig1 giines, denizler, goller,
nehirler, yollar, daglar ve ormanlar da onun ¢evresini olusturmaktadir. Buna
Allah’in kusattig1 maddi-manevi her seyi dahil etmek de miimkiindiir.

Cevre denince; daha ziyade diinya iizerinde hayatini siirdiiren canlilarin
hayatlar1 boyunca iliskilerini siirdiirdiigii dis ortam akla gelmektedir. Hava,
su ve toprak bu cevrenin fiziksel unsurlarini; insan, hayvan, bitki ve diger
mikroorganizmalar ise biyolojik unsurlarini tegkil etmektedir.?

Gorildigi gibi cevre olarak adlandirdigimiz yerytizii sadece insanlar
icin degil, bitiin canli ve cansizlar i¢in yaratilmistir. Bu diinya hem insan,
hem de diger varliklar icin ortak bir mekandir. Dolayisiyla onlarin her
birinin yeryiiziinde, dogal halleriyle ve dogal ortamlarinda yasama ve varlik-
larini siirdiirme haklar1 vardir. Yeryiiziiniin halifesi olarak nitelendirilen
insan i¢in her ne kadar bazi ayetlerde yerde ve gokte her ne var ise hepsinin
onun emrine amade kilindigindan s6z edilse de,1° Kuran, ilahi tasarimin tek
amacinin insan oldugunu vurgulamadig1 gibi, insan disindaki varliklarin
insan hatirina olusturulmus degersiz bir takim yan iriinler olduklarini da
one stirmez. Her ne kadar diinya ve icindekiler insana fayda verseler de, ne
Diinya ne de hayvanlar vb. sadece insanlar i¢in yaratilmis degillerdir. Ciinki
"Allah, yeri canlilar i¢in yaratmis,"1! “yerde ve géklerde her ne varsa hepsi de
Allah’t anmakla/zikretmekle”12 mesguldiir.

Bizler, tabiatin ve diinyanin sahipleri, efendileri olmadigimiz gibi, diin-
ya; lizerinde diledigimiz gibi tahakkiim ve tasarrufta bulunabilecegimiz
malimiz da degildir. Onu, Allah yaratmistir ve Kainat biitlin zenginligi ve
canhihigiyla O'na aittir. Alem, Allah’'in o mitkemmel sanatinin eseridir. Orada-
ki her sey, Allah’in varliginin bir ayeti, isareti ve belgesidir.

Bu nedenle Miisliimanlar aleme bir kitap gibi bakmislar ve ona "kainat
kitab1" demislerdir. Kainatin da tipki Kuran gibi bizlere Yiice Yaraticiy1
tanittigini ve hatirlattigini vurgulamislardir. Bu kitabin ve orada olanlarin
korunmasi ve muhafazasi ise bizlere emanet edilmistir. Allah’in kitabi
Kuran’a saygiyla yaklasanlar, kainat kitabina da ayni hiirmet ve muhabbetle
yaklasmalar: gerekir. Bize diisen Allah'in halifesi ve emanetcisi olarak bize
emanet edilen seylere saygi gostermek ve onlar1 gerektigi sekilde korumak-
tir.

Bu emanetlerden ilk korunmasi gerekenler ise insan, hayvan, bitki ve
diger mikroorganizmalardan olusan biyolojik unsurlardir.

1- Biyolojik Unsurlari Korumak:

Insanin diger varliklar veya yakin ¢evresinde yer alan insandan sonra -
cisimsiz varliklar1 disarida birakirsak- en 6nemli canllar hayvanlardir.

9 TUKGEV; http://www.cevreonline.com/CevreKR/cevrekirliligi%20ve%20turleri.htm (04.04.2012)
10 Bkz. Lokman 31/20; ibrahim 14/32-33; Casiye 45/13

11 Rahman 55/10

2sra 17/44, Nur 24/41; Hadid 57/1
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Onlara karsi yapmamiz gereken en o6nemli gorevlerimizden bazilari ise
sunlardir: Onlar1 yedirmek, icirmek, iyi muamele etmek, eza-cefa yapma-
mak, fazla yiik yiiklememek, hastaliklarini tedavi etmek ve bakmak, soviip
kiifiir eememek vb. gibi hususlardir. Ayni zamanda hayvanlarin da sahipleri
ve diger insanlar iizerinde bazi haklar1 vardir.!3 Bu nedenle hayvanlarin,
nesillerini tiilketmeye, dogal yasam alanlarini daraltmaya ve yasam sartlarini
zorlastirmaya hicbir kimsenin hakki yoktur. Hak sahibi olduklar agik¢a
belirtilen bu yerytizi sakinlerinin haklarini gasp etmek, insan haklarini gasp
etmekten pek farkl bir sey degildir.14

Bu nedenle ecdadimiz bir¢ok hayvan icin 6zel barinaklar yapmis, kus ev-
leri, giivercin evleri vb gibi. Kisin karinda, sogugunda donup kalmasinlar,
acliktan 6lmesinler diye belli yerlere yemler koymuslar, su petekleri yap-
mislardir. Hayvanlar su i¢sin diye her ¢esmenin, pinarin kurnasinin altina su
petegi insa etmislerdir. Ciinkd Allah, onlarin riziklarini ve kendilerini bizim
elimize emanet etmistir. Onlarin yiyecek, iceceklerine, istirahatlarina son
derece dikkat etmek, her cesit durumda sefkat ve merhamet tizere kullan-
mak gerekir.15

Bazi ahlakgilar, hayvanlara yapilmasi uygun olmayan muameleleri sira-
larken, hayvanlarin vazife, sorumluluk vb gibi vecibeleri yerine getirmek
gibi bize karsi bir takim sorumluluklarinin olmadigini da dile getirirler.
Ciinkii onlara gore, hayvanlar, “temyiz” giiciinden mahrumdurlar. iste bu
sebepten dolay1 da hayvanlari: (1) Terbiye etmek amaciyla cezalandirma-
malidir. (2) Zira hayvanlari cezalandirmak; insanin ince duygularini kaba-
lastirir ve onu medenilikten uzaklastirir. Ayrica onlarin da bizim gibi hisset-
tiklerini, can sahibi olduklarini, hayat ve nesillerini devam ettirmek zorunda
olduklarint unutmamak gerekir.16 Hayvan ile insan arasindaki fark sadece
insanin akil ve suur sahibi bir varlik olmasidir. Bu nedenle hayvanlar ve
insanlar arasindaki farki bu kadar abartmamalidir. Ciinkii Kuran onlarin da
bize benzeyen yaratiklar, hatta topluluklar oldugunu bildirmektedir. "Yerde
ytirtiyen, hayvanlar ve kanatlariyla ucan kuslar da ancak sizin gibi birer
topluluktur..." 17

Hayvanlar gibi bitkilerden ve diger varliklardan da bir¢ok yonden fayda-
lanmaktayiz. Bunlar da hayatimizin devami i¢in gerekli olan maddi ve
manevi seylerdir. iste bu sebepten dolayidir ki bazi din bilgini ve ahlakgilar,
iyi yetismemis meyveyi koparmamayi, agaclari liizumsuz yere kesmemeyi
onerirken, agaci kokiinden s6kmeyi ve yok etmeyi, cevrenin yesil dokusunu
bozmay1 ise manevi bir cinayet olarak nitelendirirler. Ciinkd onlar bizim icin
hayatimizin akcigerleri, estetik duygularimizin en iist seviyede tatmin

13 Ali irfan (Egribozi), Mufassal Ahlak-1 Medeni, istanbul,1327 R.. 5.337; Ali Seyyidi, Ahlak-1 Dini,
istanbul, 1329 R. 5.139-140; Ahmet Nazif, Ahlak-1 Diniye ve Vezaif-i islamiyye, istanbul, 1331 R. 5.46-
47.

14 Cafer Sadik Yaran, islam Ahlak Felsefesine Giris, istanbul, 2011, 5.138

15. Eb( Davud, Edeb 27, 58; A. Nazif, age, s. 46; A. Seyidi, age, s.142

16, Mehmet Said, Ma’kes-i Fazilet, istanbul, 1319, R. s. 88-90.

17 Enfal 6/38
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edildigi dogal giizellikler, bize i¢ huzuru saglayan, bizi dinlendiren giizel
gorsel varliklardir. Tipki onlar da bizim gibi birer hayat sahibidir. Ayrica,
dinimiz, birakin agac1 kékiinden sokmeyi, kesip yok etmeyi, aga¢ dikmeyi
tesvik etmis ve bir aga¢ dikene Cennet vaat etmis,'8 aga¢ dikenin agaglarinin
meyveleri insan, kus, kurt vb tarafindan yendikge o kimsenin amel defterine
kiyamete kadar ecir ve sevap yazilmaya devam ettiginden s6z etmistir.1?

Insanin, diger varliklar arasinda yer verdigi hava, su, toprak vb. gibi cev-
renin bir de fiziksel unsurlari vardir. Bunlar da dini ve ahlaki olarak kendi-
lerine karsi sorumlu oldugumuz ortak kullanim alanlarindandir. Bu ortak
alanlara biz kisaca ¢evre ve doga diyebiliriz.

2- Fiziksel Unsurlar1 Korumak:

Gortliyor ki insan “gevre” diye adlandirdigimiz bir diinya ile saglikli bir
iliski icinde olmak zorundadir. Insanin insanla olan iliskilerini din, hukuk ve
ahlak diizenlemektedir. Ayni sekilde insanin ¢cevrenin diger ortaklariyla olan
iliskilerini de din, hukuk ve ahlak diizenlemektedir. Yani insan cevresiyle
her yonden bir iliski icindedir. Insanin ¢evresiyle kurmus oldugu iliskiler
iceriklerine baktigimizda, bu; o insanla muhatap olan varligin durumuna
gore degismektedir. Mesela dindar bir kisinin ¢evreye yaklasimi ve bakis
acisi farkli, maddeci, hazc ve pragmatist anlayish kimselerin ¢evreye bakis-
lar1 farkhidir.

Yine burada bakandan ¢ok, bakilanin nasil algilandig1 da ¢ok 6nemlidir.
Baz1 bakislar ¢evreyi kendisine hiikmedilecek, istenildigi gibi kullanilacak
bir vasita olarak goriirken, bazilar1 kendisinden faydalanilacak bir nimet
olarak goriir; bazilar ise ibret alinacak bir diinya nazariyla bakar. Yine bazi
yaklasimlar bizim ¢evreye karsi bir takim sorumluluklarimizin, vazifelerimi-
zin oldugunu, c¢iinkii bu ¢evrenin bize emanet edildigini, bizlerin de yeryt-
zliinlin koruyucusu olarak onlara sahip ¢cikmamiz gerektigini ortaya koyar.
Diger bir yaklasim ise yaratilani, Yaratandan otiirii sevmek gerektigini,
merhamet gormek icin de merhamet etmek icap ettigine vurgu yapar. En
onemlisi de, diger varliklarin en dnemli yanlarinin tipki onlarin da inanan
insanlar gibi Allah’1 andiklar1 ve zikrettikleri,20 Allah'in birer ayeti, nazarga-
hi, tecelligah1 olmasi nedeniyle onlara iyi muamele etmek, saygi duymak,
korumak ve kollamak gerektigi tizerinde durur.

Goriildiigi gibi insanin diger varliklara/cevreye etik olarak yaklasmasi-
nin bir takim gecerli ve hakli gerekceleri vardir. Bu gerekeelerin hangisini
ele alirsak alalim biiytk 6l¢iide dini ve ahlaki bir boyut tasidigini goriiriiz.
Bu nedenledir ki insan her asamada, her sekilde kendi hemcinsi disindaki
varliklarla bir iliski icindedir. Bu iliski tarzlarinin geri plandaki itici giicler-
den bazilarini kisaca hatirlatmakta yarar vardir.

8, A. Seyyidi, age. 5.142.
19 Miislim, Musakat, 10.
0 sra 17/44; Nur 24/41; Hadid 57/1
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3- Cevre ile iligkinin Siirdiiriilmesindeki Dini ve Etik Nedenler

Insanla cevre arasindaki iliskinin ilk akla getirdigi neden, doganin insa-
na sagladig1 fayda ve ise yaramasidir. Doganin insana diinyevi, biyolojik,
bedensel, ruhsal vb. konularda faydalar, menfaatler saglamasi sebebiyle
insan da dogaya saygi gosterir, minnet duyar. Buna ayni zamanda "nimet
ilkesi" diyenler de vardir. Cevremizdeki varliklarin bizim i¢in birer nimet,
ihtiyaclarimizi karsilamada ve kendilerinden istifadede birer kaynak olduk-
lar1 ¢ok agiktir. Cevre, bizim maddi, bedeni ihtiya¢larimizi karsilamada, bize
bedensel varligimizi1 idame ettirmede yararl olur ve biitiin ihtiyaglarimizi
karsilar. Bu nedenle ¢evre bizim i¢in bulunmaz bir nimettir. Bizim istifade-
mize sunulmus ve bize hizmet etmektedir.2! Bize bu kadar yarar saglayan ve
hizmette bulunan ¢evremize bizim de tabii ki bir takim yapmamiz gereken-
ler, sorumluluk olarak iizerimize diisenler vardir. Bunlardan en énemlileri
ise; onu korumak, yani onu kirletmemek, temiz tutmak, onu hoyratca kulla-
nip sagip savurmamak, israf etmemektir. Biiyiik ve kiiciik her cesit cevre
kirliligine neden olmaktan kacinmak, ¢cevre temizligi konusunda; ¢ok duyarh
ve titiz olmaktir. Miisliman her seyi ile temiz olmak zorundadir.2?2 Ciinkii
temizlik imandandir; bir iman meselesidir.23

Nimette asil olan, onun kadrini, kiymetini bilmek, onu gereksiz yere
sacip savurmamak, israf etmemektir. Cevre sorunlarinin pek c¢ogu
israfla, sacip savurmak, bilin¢siz kullanmakla alakahdir. israftan
kacinmak ve tasarruf sadece ekonomik yonden degil, ayn1 zamanda ¢evre
agisindan da gelistirilmek ve titizlikle uyulmasi gereken bir husustur. islam,
cevreyle ilgili olarak da, bilingsizce tliketmeyi, israf ve savurganlifin her
seklini yasaklamistir. Bu nedenle yeme-igme helal, ancak israf haramdir.2+
Hig¢ bir Miisliiman, diinya nimetlerinden yararlanirken sinirsiz ve sorumsuz
bir tiiketim anlayisiyla hareket edemez. Aksine o, biitiin hareketlerini ve
tiikketim bicimlerini IslAm’in iktisat ilkesine gore yapmak zorundadir. Bu
ilkeyle ilgili Allah bizlere su 6l¢iileri vermektedir: “Bir de akrabaya, yolcuya
hakkini ver. Gereksiz yere de sa¢ip savurma. Zira bdyle sa¢ip savuranlar
seytanin dostlaridir. Seytan ise Rabbine karsi ¢cok nankérdiir’?s “(Rahman’in
gercek kullar1), harcadiklarinda ne israf eder, ne de cimrilik; ikisi ortasinda
orta bir yol tutarlar”.26 “Yiyin, i¢in. Ancak israf etmeyin. Clinkii Allah israf
edenleri sevmez"?’. Savurganlik ve asir tiiketim sadece bizleri degil, gele-
cek nesilleri de etkileyecektir. Israf; bizlere boylesi hesapsiz nimet veren,
tlim bu nimetlerin yaraticisi ve sahibi olan Allah’a karsi da bir saygisizliktir.
Bu nedenle inanan ve inanmayan herkes bilingli ve duyarh olmak zorunda-

2 Lokman 31/20; ibrahim 14/32-33; Casiye 45/13; Nahl 16/12-13;

22 Bkz. Muiddessir 74/4, 5; Maide 5/6; En’am 6/99, 141; Bakara 2/222; Miislim, Taharet, 1.
2 Muslim, Taharet 1; Darimi, Vudu 2;

24 A’raf 7/31; Buhari, Libas, 1; ibn-i Méce, Libas, 23

B sra, 17/26-27

% Furkan 25/67

27 praf 7/31
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dir. Her seyi bir 6l¢iiye gore yaratan Yaratici’'nin 6l¢iisii?8, diizeni bozulunca,
alemin diizeni de bozulur. Bu nedenle, bu él¢ciiye dikkat etmek ve onu boz-
mamak gérevi insana diismektedir. Ekoloji Biliminin bize bildirdigi, kdinatin
cok hassas eko sistemlere ve dengelere sahip oldugu; bu nedenle de insanin
bu ekolojik sistemleri dikkate almasi ve hesaba katmasi gerektigidir. Buna
gore, hicbir Miisliman kdinatin dengesini bozamaz ve bozulmasina da
seyirci kalamaz. Zira bu tabii denge ayn1 zamanda Cenab-1 Hakk'in giizel
isimlerini de yansitan bir ayna mesabesindedir.

Bu nedenledir ki israf, islam dini ve ahlakinin yerdigi, hos gormedigi, ya-
sak ettigi, tasarruf da 6évdiigii, tesvik ettigi bir davranistir.2° Bunlar islam
cevre etiginin de her zaman ve her yerde uyulmasi gereken en gecerli
kurallarindan bazilaridir. Tutumlu olmak ve elindekileri sagip-savurmadan
yerli yerinde kullanmak Allah’in sevgisine medar olur. Ciinkii "Onlar, sarf
ettikleri zaman ne israf ederler ne de cimrilik, ikisi arasinda orta bir yol
tutarlar."?

Cevre sadece biyolojik varligimiz i¢in bir nimet degildir. O, ayn1 zaman-
da, ruhsal varolusumuza da katk:i saglar. Her seyden once giizellikleriyle
ruhumuzu dinlendirir. Dagina, ovasina, denizine, gégiine, suyuna, ufkuna
baktigimiz zaman bize ¢ok biiytik bir i¢ huzuru saglar. Bunun yaninda duygu
ve akil ufkumuzu agar, inan¢ boyutumuzu gii¢clendirir ve ona katki saglar.
Onun her bir goriiniisii, alameti, isareti, akisi, gidisi, diizeni ve giizelligi bize
ibret aynasi olur. Buna ayet, alamet ilkesi demek de miimkiindiir. Cevremiz,
onun icinde yer aldig1 evren; akli basinda olan, anlayip kavrama yetenegi
olan herkes icin adeta bir kitap mesabesindedir. Buna -daha dnce de belirt-
tigimiz gibi- kisaca “Kainat Kitab1” demek miimkindiir. Boylesi bir gevre;
Allah’in insana gonderdigi vahyi bilgiden sonra, dogrudan bilgi alabilecegi,
kendi bilgisine (Tanrrnin varliginin bilgisine) insani ulastirabilecek en
kiymetli ve anlaml bilgi kaynagidir. Ciinkd insan bu yaratilmislar iizerinde
disiiniir, bir takim sorular sorar ve bunlara cevap bulmaya ¢alisir; diisiiniip
tefekkiir eder. Buradan da gercek varligin varligi ve birligi fikrine intikal
eder. Varlik lizerinde diisiinmek, yaratani ve yaratilani1 diistinmek de dinde
bir ibadettir. Diislinmenin ibadet oldugu ve diisiinme merkezli, katkili
yapilan ibadetlerin, diisiinme icermeyen ibadetlerden kat kat faziletli ve
iistiin kabul edildigi bir dine inanmaktayiz.

Insan béylesi degerli bir ¢evre icinde yasiyor ve ondan her firsatta ya-
rarlaniyorsa, ona karsi bir takim sorumluluklarinin olmasi da gayet tabiidir.
Bu bir cesit, sahip olunan haklara karsi sorumluluk, gorev ve yiikiimliiliik
ilkesidir. Insan kendisine verilen her tiirlii nimetten ve bunlarin énemli bir
kismini olusturan doga ve ¢evreden Allah'a ve vicdanina karsi sorumludur.3!
Bu sorumluluk nereden gelmektedir? insan cevreden, dogadan ve kullanmis

28 Kamer 54/49

2 C.S. Yaran, age, 5.141-142

30 Furkan 25/67

31 Bilgi igin bkz. Tekasiir 102/8; isra 7/14
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oldugu diger varliklardan dolay1 neden sorumludur?

Cinkii cevre insana bir emanettir; insan, ¢evrenin asil sahibi olmadig
icin onu sadece emaneten kullanmaktadir. Asil sahibi olmadigimiz bir sey
iizerinde blyik tasarruflarda bulunma hakkimiz da yoktur. Bu nedenle
ozellikle ona zarar vermemek hem dini, hem hukuki, hem de ahlaki sorum-
luluklarimizdandir. Insan igin bir imtihan yeri olan diinya, sadece Kisinin
kendi nefsine karsi yapmasi gerekenlerle sinirl degildir. Buna doga, ¢evre-
mizdeki varliklar ve biitlin evreni de katmak gerekir; buna gore, bize diisen,
cevreyi daha ziyade koruyup kollamaktir. Ciinkii insan, akil sahibi tek varlik-
tir. Kendi varligi da dahil olmak iizere biitiin varliklara karsi emanetci
olmanin bilinciyle hareket etmelidir. Oncelikle yapilmas:1 gereken, emanet
olan ¢evreye hiyanet etmemek, onun zarar gérmesine, zarar vermek iste-
yenlere firsat vermemek, bozulmasina neden olmamak, sonra da onu en
miikemmel, dengeli ve tabii haliyle korumaktir.32 Buna hilafet ilkesi diyenler
de vardir. Bu ilke, islam dini ve ahlakinda ¢evreyi gelistirme, imar etmeyi ve
cevreyi en iyi, amacina en uygun bir sekilde kullanmay: igceren bir cevre etigi
ilkesi olarak karsimiza ¢cikmaktadir. Bilindigi gibi insan, Kur’anin ifadesine
gore, yeryiiziinde Allah’in halifesidir.33 Insan, yeryiiziinde sadece halife
olmakla denenmemekte; o, ayn1 zamanda ¢evreyi kullanmak, onunla iliski
kurma hususunda da bir imtihana tabi tutulmaktadir. Yeryiiziinde fesat
cikarma sadece insanla ilgili ve sinirli degildir. Bu fesat, ayn1 zamanda doga
ve cevreyle de ilgilidir. Bu nedenle dogaya karsi da en iist diizey davranislari
gerceklestirmek zorundayiz. Bu da karsimiza dogaya karsi en gercek etik
yaklasimlari ¢ikarmaktadir.

Cevremiz ve dogaya kars1 dini ve etik iliskinin esas temelinde insani bir
takim duygular yatmaktadir. Bunlardan en basta geleni dogay1 sevmek ve
ona ilgi duymaktir. Sevgi, her seyi giizellestirir; birbirine yaklastirir ve
baglar. Yaratilani, yaratana baglar; asiki masuka baglar; insani giizel ve
faydali olana baglar. Bu baglhlik, sevgi, ayni zamanda sevilene karsi saygi ve
merhameti dogurur. Yunus'un dedigi gibi, insan “yaratilani, yaratandan
otiirdi sever”. Ciinkii yaratan sevginin ve merhametin en st seviyede temsil
edildigi varliktir. Sevgi, faziletsizligi 6nleyen ve bircok fazileti de kusatan en
yluksek degerlerden biridir. Bir seyde sevgi ilgiyi, ilgi de iyiligi dogurur.
Gergek sevgi, sevilene karsi yapilabilecek biitiin koétiiliikleri 6nler. Bunlar
cevre icin de gecerlidir. Cevreyi seven bir kimse ¢evreye zarar veremez, ona
hainlik ve kétiiliik yapamaz, her daim onu korur ve kollar.

Sevginin tabii sonucu ise merhamettir; canli varliklara eziyet etmemek,
ac1 vermemek, zuliim etmemek ve haksiz yere onlari1 6ldiirmemektir. Zor
durumda kalanlara, hayatin ¢ilesine dayanamayanlara acimak ve yardim
elini uzatmaktir. Doga ve ¢evremizi kusatan canlilar diinyasinda ¢ogu zaman
boyle durumlara diisebilmektedir. Bu durumda onlara merhamet etmekle
kalmayip, sefkat ve merhametle yaklasarak onlara yardim elini uzatmak

32 Bkz. C.S. Yaran, age, s.144
33 Bkz. Bakara 2/30
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Islam Dininin gevre etiginin/diger varliklara kars: gerceklestirmesi gereken
degerlerin en ylikseklerindendir. Bir hadiste: "Siz yeryiiziinde olanlara
merhametli olunuz ki, géktekiler de size merhametli olsunlar.” 3¢ buyurulur.

Bizi insan disindaki diger varliklara karsi dini ve ahlaki davranmaya
sevk eden diger dnemli neden de evrenin ve evrendeki varliklarin kendileri-
ni var eden Yiice Varlig1 zikretmesi, anmasi, ona karsi bir ubudiyet gorevi
iistlenmesidir. Kur’anda ubudiyetle canli-cansiz biitiin varliklarin abit ve arif
varliklar gibi Allah’1 zikredip tespih ettiginden ve O’'na secde ettiginden s6z
edilmektedir.3> “Yedi gok, yer ve bunlarda bulunanlar O'nu tesbih eder; O'nu
hamt ile tespih etmeyen hicbir sey yoktur; fakat siz onlarin tesbihlerini anla-
mazsiniz."36

Evrenin; belli bir amaca yo6nelik yaratildigini ve her seyin yerli yerinde,
oOlciilii ve dengeli olduguna ise su ayet dikkat cekmektedir:"Biz gékleri, yeri
ve ikisinin arasinda bulunanlari oyun olsun diye yaratmadik. Biz onlari, ancak
ve ancak gerektigi gibi (hak ve hikmet lizere) yarattik, ama insanlarin ¢cogu
bilmezler." 37

Evrenin diger bir 6nemli ve saygideger olmasinin nedeni de onun ve on-
daki her varligin kutsal kabul edilmesidir. Varliklarin ve cevrenin kutsal
degerlendirilmesinin nedeni; evrenin ilk énce Kainat Kitabi olarak Kur’ana
benzetilmesidir. Bu kitap da halikini anlatip durmaktadir. Bu nedenle Miis-
liimanlar alemi Allah’in ikinci tiirden bir vahyi olarak kabul ederler ve her
haliyle Allah ile iligkili goriirler.38 ikinci neden ise Hz. Peygamberin, yeryii-
ziinlin kendisine mescit kilindigin1 belirtmesidir.3® Bu hadis nedeniyle
yeryliziniin en azindan mescit mesabesinde bir kutsiyete sahip oldugu
soylenebilir. Bununla birlikte, yer ve gdgiin, canli veya cansiz tiim varliklarin
kutsiyetine isaret eden Kur'an ayetleri de vardir. "Dogu da, Bati da Allah'in-
dir; nereye donerseniz Allah’in yénii orasidir. Dogrusu, Allah her yeri kap-
lar.."*0 "Allah, gékler ve yerin nurudur...”*! vb. gibi ayetler bunlardan bazila-
ridir. Her yerin Allah’a ait olmasi ve Allah'in nurunu yansitmasi, her yere
kutsalin yansimasi ve ondan bir seylerin tasimasi bu yerlerin saygideger
oldugunu gostermeye yeterlidir. Ayrica bunlar disinda 6zel kutsiyet tasiyan
bir takim mekanlar da vardir. Mesela, Mekke’de Kabe’nin oldugu mekan,
Medine de Mescid-i Nebi'nin mekani, Kudiis'te Mescid-i Aksa ve haremi,
Uhud dagi, Arafat vb gibi yerler Miisliimanlar i¢in kutsal mekanlardir. Diger
din mensuplari icin de kutsal olan bir¢ok yerler vardir yeryiiziinde. Onun da
otesinde yerler ve gokler, kisacasi kainat, Allah’in vahyi olarak peygamber-
lere gonderdigi kutsal kitaplardan sonra ikinci kitabidir; Kainat Kitaby, diger

34 Ebu Davud. Edeb, 58; Tirmizi, Birr, 16

35 Nahl 16/49, 50; Rahman55/6; Hac 22/18

% jsra 17/44; Hadid 57/1; Cuma 62/1; Nur 24/41

37 Duhan 44/38, 39; Rum 30/8

3 M. Nakib el- Attas, islam ve Laisizm, gv. S. Ayaz, istanbul, 1994, 5.61
39 Bkz. Miislim, Mesacid 3; Mesai, Mesacid 42,

40 Bakara 2/115

41 Nur 24/35
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bir ifadeyle Kozmik Vahiydir.

Biitiin kainat ve onun icindekiler akil sahibi insanin okumasina sunul-
mus bir kitap mesabesindedir. Tipki o da Kuran gibi insandan okunmayz,
anlasilmay1 beklemektedir. insanlardan akil, idrak, sezgi, ilim ve irfan sahibi
olanlar o kitabi daha kolay anlarlar. Bu kitapta 6zellikle alemin yaraticisi,
onun gii¢ ve kudreti, ilim ve hikmet sahibi olusu vb dile gerilmektedir.42 Bu
ve benzeri ayetler evrenin metafizik arka planini olusturmaktadir. O sadece
kaba bir maddeden ibaret bir sey degildir; onun ayrica manevi ve derunu bir
boyutu da vardir.

O halde, insanlar i¢in yaratilmis bu varliklara iyi muamele bir vazifedir.
Ve cesitli vazifelere konu olan bu varliklara karsi insafli ve adil davranmaya
hem aklen, hem dinen, hem de ahlaken mecburuz.

4- Diger Varliklarla ilgili Yeni Yaklasimlar

Kur’an ve Din agisindan gevreyle iliskilerimizin nasil olmasi gerektigiyle
ilgili birtakim yazilar yazilmis bulunmaktadir. Bunlardan bazilar1t M. Kemal
Atik, Kur’an ve Cevre, [E.U. Yayinlari, Kayseri, 1992; Mehmet Bayraktar,
islam ve Ekoloji, TDV Yayinlari, Ankara,1992; ibrahim Canan, Ayet ve Hadis-
lerle Cevre Ahlaki, Yeni Asya Yayinlari, istanbul, 1995; ibrahim Ozdemir,
Cevre ve Din, Cevre Bakanlig1 Yayinlari, Ankara, 1997; ibrahim Uslu, Cevre
Sorunlari, insan Yayinlari, Istanbul, 1995, kitap olarak yazilmis; bazilar ise
makale veya kitap boliimii olarak yazilmistir. Mesela Naci Kula’nin yazmis
oldugu Kur’an Isiginda insan-Cevre Iliskisinin Ruh Saghg A¢isindan Onemi
adll makalesi#3 ile Cafer Sadik Yaran’in “islam Ahlak Felsefesine Giris” adh
kitabinin “Cevre Ahlaki” adini tasiyan boliimii bunlardandir.

Kula, Kur’an Isiginda insan-Cevre lliskisini Belirleyen Ilkeler bashg al-
tinda bes ilkeden s6z etmektedir. Bunlari; 1. Varolusun ve Yaratilisin Anlami
llkesi, 2. Sorumluluk ilkesi, 3. Biitiinliik ilkesi, 4. Karsihkl iliski ilkesi, 5.
Denge ilkesi olarak siralamakta ve bunlarla ilgili bir cevre etigi ortaya
koymaya c¢alismaktadir.44

C. S. Yaran ise ilgili béliimde; “Miisliimanlar da islam cevre etigini ge-
listirmek ve bu etigin kuramlarini ve hatta en yiiksek ilkelerini yeni-
den ve acilen hayata gecirerek ¢evre sorunlarinin ¢6ziimiine katkida
bulunmak zorundadirlar. Bu bizim, dini, ahlaki ve/veya insani gérevi-
mizdir.” “Bundan dolay1 biz, asagida, énce islam cevre etiginin sinirh sayida
biiyiik kuramlarini, daha sonra da bu kuramlarin vurguladigi sinirh sayidaki
en temel cevre etigi ilkelerini belirlemeye calisacagiz. Bu baglamda, birbirini
dislamayan ve hatta hiyerarsik bir bicimde tamamlayan ama digerinden
ozerk de goriilebilen 4 ana kuram ve her bir kuramla baglantili ikiser ilke-

42 Bkz. Bakara 2/164; Rum 30/20-25; Enbiya 21/31-33; Yasin 36/33-40

43 Naci Kula, Kuran Isiginda insan-Cevre iliskisinin Ruh Saghgi Agisindan Onemi, Uludag Universitesi,
ilahiyat Fakdiltesi Dergisi, Sayi: 9, Cilt: 9, Bursa, 2000.

4 N. Kula, agm. C.9.s. 9.
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den olusan toplam 8 de temel ilke oldugunu/olabilecegini savunacagiz”+
demektedir.

Yaran, yukarida gelenekgi Islam ahlakgilarinin diger varhiklarla ilgili va-
zifelerimizde yer vermeye calistigimiz bazi hususlari sistemlestirmeye
calismis ve bunlarla ilgili baz1 yaklasimlari dile getirmistir. Yaran'in dnerdigi
Islam Cevre Etigi ile ilgili kuramlarin ilki: Yararlilik kurami ki bunun “Nimet”
ve “Ayet” gibi iki ilkesi vardir. ikincisi; Sorumluluk kurami ki “Emanet” ve
“Hilafet” gibi iki ilkesi vardir. Ugiinciisii; Erdemlilik kurami ki “Merhamet” ve
“Muhabbet” gibi iki ilkesi vardir. Dérdiinciisii ise; Bilgelik kurami ki “Ubudi-
yet” ve “Kutsiyet” gibi iki ilkesi vardir.4¢

Bu giin ¢evre sorunlar artik geri dondiiriilemez ve bu boyutlarda tutu-
lamaz bir hale gelmistir. Cevre sorunlarinin bu boyutlarda krize déniismesi-
nin nedeni de, hi¢ sliphesiz ki insanin bizzat kendisidir. Bu nedenle
Kur’anda; insanlarin elleriyle isledikleri yiiziinden karada ve denizde fesat
ciktigr ve belki Allah’a dénerler diye yaptiklarinin bir kismini kendilerine
tattirdigindan séz edilmektedir.#” Bu nedenledir ki insanlar elleriyle isledik-
leri ve irettiklerine ¢ok dikkat etmek zorundadir. Bu iiretilenler kimin isine
yariyor? Kime fayda sagliyor? Kime zarar veriyor? Bunlarin faydalarimi ¢ok?
Yoksa zararlar1 mi? Bunlar hesaba katilmadan dogay1 arag-gerece doniismek
hi¢ akillica bir is degildir.

5- Cevre ve Medeniyet Iliskisi:

Genel olarak medeniyet; “bir diinya goriisiiniin zaman ve mekan, yani
tarih ve cografya boyutunda tezahiir ve tecessiim etmis halidir.”4® White-
head, bu medenilik sonucunda; dogruluk, giizellik, belli bir siire¢/seriiven,
sanat ve baris gibi bes 6zelligin iirlin olarak geride goziikmesi gerektigini
savunur.*® Medeniyet, ona gore; bir acidan da ahlaki bir diizen, dogruluk,
giizellik, seriiven, sanat ve baris idealleriyle karsilik bulan insanin miikkem-
mel hayat tecriibesidir. Whitehead’e gore medeniyet, insana bu diinyada
yasadig1 hayat acisindan hem bireysel, hem de toplumsal belli bir ideal
sunar.59 Boylesi dinamik bir diinyada insan siirekli iyi yasamak, daha iyi
yasamak, bir anlamda diinyada ideal bir tarzda yasamak ister. Bunu bir cesit
“yasama sanat1” olarak nitelendiren Whitehead, buna ulagmak i¢in insan
aklina da o6neli bir goérev yiiklemektedir.5! Sonu¢ olarak medeniyet; yasama
sanatinin en yliksek triintidiir ve o bu diinyadaki hayat i¢in belli bir ideal
sunmaktadir.

Cevreye saygi, onun korunmasi ve sorunlarinin arkasinda elbette bir

4 C.S. Yaran, age, 5.139

4 Bilgi icin bkz. C.S.Yaran, age, 5.139-150

47 Bkz. Rum 30/41; Mii'minun 23/71)

8 ibrahim Kalin, islam ve Bati, istanbul, 2007, s.51

4 A.N. Whitehead, Aventures of ideas,New York, 1967, s. 274
50 A.N. Whitehead, age, s. 273

51 A.N. Whitehead, The Function of Reason, Boston,1958, s. 8
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medeniyet ve kiiltiire mensup insanlarin neden oldugu pek ¢ok irili ufakl
iyi-koti faktorler vardir. Cevreyle iliski, ayn1 zamanda, bir kiiltiir ve medeni-
lik sorunudur. Ozellikle islam Medeniyeti acisindan cevreyle ve diger varlik-
larla iliski her seyden 6nce daha 6nce de belirttigimiz gibi bir hak-hukuk
meselesidir. Bununla birlikte kendisinden yararlandigimiz, bize emanet
olarak verilen, icinde havasini soludugumuz, suyunu ictigimiz, giizelliklerin-
den yararlandigimiz, varligindan ibret ve dersler ¢ikardigimiz/aldigimiz,
sayesinde huzur buldugumuz béyle bir varlik diinyasina ayni zamanda
minnet; onu var edene bir tesekkiir, saygi ve hiirmet borgluyuz. Onlar1 en iyi
sekilde kullanmak, korumak ve kollamak tizerimize diisen insani bir gérev-
dir. Bu ayn1 zamanda bizim medeniligimizin gostergesidir.

Bazen medeniyetin mevcut giicii, kendi gelecegini belirlemede belirsiz-
lesebilmektedir. Yine a¢gdzlii insanlarin neden oldugu ekolojik felaketler de
medeniyetin gelecegi acisindan hi¢ iyi sonuglar vermeyebilir. Medeniyet
adina ortaya ¢ikan teknoloji de insana ¢ok biiyiik rahatlik ve teknik imkanlar
saglasa da oOyle zannedildigi kadar masum da degildir. Whitehead, XX.
Yiizyillin modern diinyasinda yasanan bilimsel ve teknolojik gelismelerin
sonucu ortaya ¢ikan yeni sartlarin medeniyetin gelecegini, dini inancin
kaybolmasi, maddi giiciin o6l¢iisiiz ve odliimciil bir sekilde kullanilmasi,
estetik yaraticiligin bastirilmasi vb gibi bir takim tehlikeler meydana getir-
digini iddia etmektedir.52

Medeni ge¢inen insanin neden oldugu bir¢ok cevre sorunlari, sadece
su¢lunun cezalandirilmasiyla sona erecek tiirden sorunlar degildir. Aksine
Diinyanin herhangi bir yerinde ortaya ¢ikarilan bir ¢evre sorunu, onun her
yerini ve ondaki herkesi etkileyebilmektedir. Hatta daha da kotiisii ve tiziici
olany; cevre soruna neden olan gergek suclular, sonucta en az cezayi ¢ek-
mekte, sorunda/sugcta hicbir rolii olmayanlar ise bazen en agir bedeli dde-
mekte ve gelecekte de 6demeye devam edeceklerdir. Mesela, ¢evre sorunu-
na esas neden olan gelismis tilkelerdir, cezay1 ¢eken ise sanayi ile hi¢ alakasi
olmayan geri ve gelismekte olan tilkelerdir; su¢lu zenginlerdir, cezay: fakir-
ler geker; suclu yetiskinlerdir, cezay1 cocuklar ceker; suclu insanlardir,
cezayl hayvanlar, bitkiler ve dogal ¢evre ceker. Su¢lu bugiinkii nesildir,
cezay1 gelecek nesiller/kusaklar ¢eker.>3

Medenilesme ve gelismislik adina yapilmak istenen bir¢ok agir sanayi-
nin ortaya ¢ikardig cevre Kkirliligi ve ortaya koydugu sorunlar etkili ve genis
kapsamli 6énlemlerle 6nii alinmaz ise diinyamizdaki tiim canl varliklar igin
hayat sartlar1 siirekli daha kotiiye gitmeye devam edecektir. Hizli sanayi-
lesme ile beraber ¢evrenin hizla artan kirlenmesi ve bu durumun dogurabi-
lecegi sinirsiz tehlikeler, ancak son ¢eyrek ytizyilda yeterince anlasilabilmis-
tir.

Biz, doganin temel fiziksel unsurlari olan, hava, su ve toprak iizerinde
olumsuz etkilerin olusmasi ile ortaya ¢ikan ve canli 6gelerin hayati aktivite-

52 A.N. Whitehead, Science and the Modern World, New York, 1967, s. 204
53 C.S. Yaran, age, 5.138-139
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lerini olumsuz yonde etkileyen, cansiz ¢evre 6geleri lizerinde yapisal zarar-
lar meydana getiren ve niteliklerini bozan yabanci maddelerin hava, su ve
topraga yogun bir sekilde karismasina Cevre Kirliligi ad1 vermekteyiz.>

Hizla gelisen teknolojinin yasamimiza getirdigi rahatlik ve konfor ya-
ninda, bu gelismenin dogaya ve cevreye verdigi kirliligin boyutu her gecen
giin hizla artmaktadir. Cesitli kaynaklardan ¢ikan radyoaktif, kati, siv1 ve gaz
halindeki kirletici maddelerin hava, su ve toprakta yiiksek oranda birikmesi
cevre kirliligi olusmasina neden olmaktadir.

Cevre, ozellikle cevre kirliliginin artmasina neden olan sanayilesmis iil-
kelerin glindemlerinde ilk siralarda yer almakta, alternatif enerjiler ve enerji
verimliligi konularinda yapilan ¢alismalar artmaktadir. Cevreye zarar ver-
meyen Uretim teknolojilerinin gelistirilmesi, ¢cevreci motorlara sahip oto-
mobiller, planli sehirlesme, ¢evre kirliligi konusunda alinabilecek 6nlemler-
den bazilaridir.

Teknolojinin ilerlemesi ile birlikte artan cep telefonu kullanimi ve 3G-4G
teknolojisi, televizyonlar, diziisti bilgisayarlar, mikrodalga firinlar, fotokopi
makineleri elektromanyetik kirlilik kaynaklar1 olarak hayatimizi siirekli
etkilemeye devam etmektedir.

Daha ¢ok yakin ge¢misimizde Meksika Korfezinde petrol sizintisi, Maca-
ristan'da aliiminyum fabrikasindan kaynakli ¢ok biiyiik cevre felaketleri,
Japonya’da Fukusima’da son biiyiik deprem sonucunda patlayan niikleer
santral ve olusan niikleer radyoaktif madde sizintilar1 2011 de yasanmis
felaketlerden sadece bir kacidir. Ulkeler ve biiyiik firmalar, 6nlem almakta
gecikmisler ve olusan cevre kirlilikleri karsisinda yapilan calismalar yetersiz
kalmistir.

6- Cevre Kirliligi ve Nedenleri

Cesitli kaynaklardan cikan kati, siv1 ve gaz halindeki kirletici maddelerin
hava, su ve toprakta yiiksek oranda birikmesi ¢evre kirliliginin olusmasina
neden oldugunu belirtmistik. Ancak hizla artan diinya niifusunun ihtiyacla-
rinin karsilanmasi i¢in teknolojinin gelismesine bagl olarak endiistrilesme-
nin de artmasi gerekmektedir. Sanayideki bu artis beraberinde var olan
dogal kaynaklarin da hizla tiiketilmesine neden olmaktadir. Dogal kaynaklar
hizla tiikenirken, tiretim ve tiiketimden kaynakli atiklarin 6nlemler alinma-
dan dogaya atilmasi Cevre Kirliliginin olusmasina neden olmaktadir. Cevre
kirliliginin en 6nemli bazi nedenleri: Hizli niifus artisi, plansiz kentlesme,
plansiz endiistrilesme ve dogal kaynaklarin 6l¢tisiiz kullanilmasidir.

Diinya niifusunun hizla artmasi beraberinde sanayi ve kentlesmenin
artmasina neden olmaktadir. Insanlar, sanayinin ve kentlerin ihtiyaci olan
ham maddeyi dogadan karsilamaktadir. Bu ham madde ihtiyacinin gideril-
mesi asamasinda ise doga hizla tahrip edilerek ¢evreye zarar verilmektedir.

54 TUKGEV; http://www.cevreonline.com/CevreKR/cevrekirliligi%20ve%20turleri.htm (04.04.2012)
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Bu asamada dogal kaynaklar plansiz ve yanlis bir sekilde gereksiz olarak
tiiketilmektedir. Ozellikle enerji alaninda ihtiyaci karsilamak i¢in yapilan
calismalara bagh olarak sayilar1 artan niikleer enerji santralleri, niikleer
silah tlireten fabrikalar, radyoaktif madde artiklar1 kirlenme meydana geti-
ren kaynaklarin basinda gelmektedir.

Son yillarda elektrik ve elektronik endiistrisi diinyanin en buytik ve hiz-
la biiyiliyen iiretim sanayisidir. Bu biiyiimenin tabii sonucu olarak da hizla
eskime/demode olma nedeniyle eski/hurda elektronik cihazlar (elektronik
atiklar) diinyada en ciddi kat1 artik problemini olusturmaktadir. Bu atiklar;
biiyiik ev aletleri, (firin, sogutucu, kurutucu ve klimalar) kii¢iik ev aletleri
(tost makinesi, elektrik siipiirgeler, ¢irpici, dograyici) bilgi ve iletisim tekno-
lojisi (bilgisayarlar, yazicilar, cd ler, telefonlar, dvd ler) elektrikli ve elektro-
nik el aletleri ve tibbi cihazlardan olusmaktadir. Bu atiklar, biiyiik yer kap-
lamalarinin yaninda yaydiklari Pb, Be, Hg, Cd, Cr+6 ve bromlu alev geciktiri-
cilerle ¢evre giivenligini ve ¢cevre sagligini ciddi sekilde tehdit etmektedir.

7- Bazi Cevre Kkirlilikleri:

Cevre kirliligi cesitleri genel olarak; hava kirliligi, su kirliligi, toprak kir-
liligi, glirtiltii kirliligi ve gortinti kirliligi olarak siniflandirilir.

Atmosferde kati, sivi, toz, duman, gaz, koku ve saf olmayan su buhari
seklinde bulunabilecek Kkirleticilerin, insanlar ve diger canlilar ile ekolojik
dengeye ve esyaya zarar verebilecek miktarlara yiikselmesi/yogunlasmasi,
“Hava Kirliligi” olarak nitelenmektedir. Kirletici maddelerin niteligine gore,
canlilara verecegi zarar, sekil ve dereceleri de degisir. Hava, kendini yenile-
yebilme 6zelligine sahip oldugu i¢in belirli miktardaki zehirlenmeler zaman-
la yok olabilmektedir. Mesela volkanik patlamalar, orman yanginlar gibi
sebeplerle olusan hava kirliligi zamanla temizlenmektedir. Ne var ki, sanayi,
motorlu tasitlar, 1sinma kaynakl Kkirletici faktorler atmosferde yiiksek
miktarda zararli maddelerin olusmasi sonucu insan sagligini etkiler. Hava
kirliligine karsi alinabilecek onlemler, kirlilik kaynagina gore (fabrika,
termik santral, konutlar, tasit araglari) c¢esitlidir. Hava kirliliginin saghga
etkisi; oksiliriik ve bronsitten, kalp hastaligi ve akciger kanserine kadar
bir¢ok hastaliga neden olabilmektedir.

Canlilarin hayat bulmalari55 ve hayatlarini siirdiirebilmeleri icin en ge-
rekli olan su,5¢ ¢evre kirliliginden en ¢ok etkilenenlerden biridir. Su kirliligi,
istenmeyen zararli maddelerin, suyun niteligini 6lciilebilecek oranda boz-
malarini saglayacak miktar ve yogunlukta suya karisma olayidir. Konutlarda
kullanilan deterjanlar, endiistri kuruluslari, termik santraller, giibreler,
kimyasal ziral miicadele ilaglari, tarimsal sanayi atik sulari, deniz tasitlarin-
dan ¢ikan mazot, yanmis yag ve katranlar, niikleer santrallerden ¢ikan sicak
sular, radyoaktif maddeler ve toprak erozyonu gibi siirecler ve maddeler su

55 Bkz. Nur 24/45; Enbiya 21/30; Furkan 25/54
%6 Bkz. En’am 6/99; Taha 20/53; Fatir 35/27; Neml 27/60.
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kirliligini meydana getiren baslica kaynaklardir. Bunlarin hepsi dogrudan
dogruya veya dolayl olarak hem insan sagligini tehdit etmekte hem de
sularda yasayan canli ve cansiz varliklari olumsuz etkileyip zarar vermekte-
dir. Bu nedenledir ki Hz. Peygamber sularin kirletilmemesi ve dikkatli
kullanilmasi, israf edilmemesi hususunda bir¢ok uyarilarda bulunmustur.5?

Topragin verim giiclinii diisiirecek, optimum toprak 6zelliklerini boza-
cak her tiirli teknik ve ekolojik baskilar ve olaylar, toprak kirliligi veya
toprak kirlenmesi olarak nitelenir. Toprak; su ve havanin icerdigi kirletici
unsurlarin nihai depolanma noktasidir. Toprak, karasal eko-sistemin tasiyici
unsurudur ve toprak kalitesindeki degisim, gerek dogal ve gerekse tarim
eko-sisteminin verimliligini etkilemektedir.

Topraga verilen mineral giibreler, zirai miicadele i¢in kullanilan ilaclar,
endiistri atiklari, niikleer santrallerden gelen sizintilar, sébnmemis kirec,
endiistri, ulasim, 1sinma sonucunda havaya karisan gazlar sebebiyle olusan
asit yagmurlari topragin kirlenmesine sebep olmaktadir. Toprak ve g¢evre
kirliliginde 6zellikle niikleer enerji santralleri, x 15111 makineleri, niikleer
silah ve bombalar radyasyon kaynaklaridir. Radyoaktif maddelerin yaymis
oldugu elektronlar topraga, havaya, suya, bitkilere, bitkilerden besin zinciri
ile insan ve hayvanlara ¢ok hizli bir sekilde gegerek canli hiicrelerdeki
elektron dengesini bozar, bunun sonucunda hiicreler normal islevini yerine
getiremezler. Radyasyonun etkisi cok uzun yillara sarkar ve genetik olarak
devamlilik riski vardir.>8

Toprak kirlenmesi, canlhlarin yasamsal fonksiyonlarini tehlikeye sok-
makla kalmaz, ayn1 zamanda zararli maddelerin bitkilere, bitkilerden de
onlarla beslenen canlilara gegmesini saglar ve canli sagligini bozar.

Insanlar iizerinde olumsuz etki yapan ve hosa gitmeyen seslere genel
olarak giiriiltii denir. Hizli niifus artisi, yasam diizeyinin iyilesmesi ile tekno-
loji uriinlerinin kullaniminin artmasi, sanayinin gelismesi, yogun trafik,
cocuk parklari, eglence yerleri, spor alanlari, yagmur, simsek ve riizgar gibi
atmosferik olaylar giiriiltii kirliligine sebep olmaktadir. Kent giirtiltisiini
artiran sebeplerin basinda trafigin yogun olmasi, striiciilerin yersiz ve
zamansiz klakson ¢almalar1 ve belediye hudutlar igerisinde bulunan en-
diistri bélgelerinden cikan giiriiltiiler gelmektedir. Ozellikle biiyiik kentle-
rimizde giiriiltic yogunluklar1 oldukca ytiksek seviyede olup, Diinya Saglik
Orgiitii'nce belirlenen élgiilerin lizerindedir.

Meskenlerde ise televizyon ve miizik aletlerinden cikan yiiksek sesler,
zamansiz yapilan bakim ve onarimlar ile baz1 isyerlerinden kaynaklanan
giirtltiler insanlarin isitme sagligin1 ve algilamasini olumsuz yonde etkile-
mekte, fizyolojik ve psikolojik dengesini bozmakta, is verimini azaltmakta-
dir.

57 Bkz. Mislim, Taharet 94-95; Tirmizi, Taharet 51; Nesai, Taharet 31, 140; Gusil 1; ibni Mace,
Taharet 25
%8 http://www.biyolojidunyasi.com/Cevre_Kirliligi.asp#Toprak (11.08.2013)
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Guriltu kirliligi, ciddi sekilde isitme kaybs, hipertansiyon, kolesterol, ad-
renalin artisi, gerilme, irkilme gibi fiziksel hasarlar birakabilecegi gibi,
agresiflik, motivasyon bozuklugu, davranis bozukluklar1 gibi psikolojik
rahatsizliklara da sebep olabilmektedir.

Insanin gérme alanina girdiginde insan tabiatina hos gelen, onu rahatsiz
etmeyen goriintiilere giizel; insan1 rahatsiz eden, bir sekilde olumsuz etkile-
yen gorintiilere de cirkin denilebilir. Bu tanima uygun olarak insanlarin
dogal cevrede yapmis oldugu olumsuz degisikliklerle saglikli insanlarin
goriinti alanlarinin kisileri rahatsiz edici hale getirilmesine "gériintii
kirliligi" denilmektedir.

Yerlesim alanlarinin her gegen giin biiytimesi, acik alanlarin gii¢lii aydin-
laticilarla aydinlatilmasi, park ve bahgelerin ¢ogalmasi ve niifusun artmasi
dolayisiyla gokytliziine yayilan 1s1k miktar: her an artmaktadir. Biitiin ¢evre
kirliliklerinde oldugu gibi 151k kirliliginin ¢evreye zarar verdigi ve gokytizii-
niin olagan goriintiisiini bozdugu ortadadir. Gokyiiziine yonlendirilmis
yanlis aydinlatma kaynaklarinin atmosferde bulunan toz taneciklerine ve
molekiillere ¢arparak gokyiiziiniin dogal fonunu bozarak parlak bir hale
getirdigi, geceleri goriisii bozdugu, giivenlik ve konforu diislirdiigli, insan
sagligina ve ayrica eko-sistem ve hayvanlara zarar verdigi ve enerji israfina
neden oldugu inkar edilemez bir gergeklerdir.>°

Bu nedenle islam Dini ve Ahlaki, ortak paylasim alani olan ¢evrenin ko-
runmasina, onun yaratildigi ama¢ dogrultusunda hizmet vermesine ¢ok
biiyiik dnem ve deger vermektedir. Cevrenin bozulmasi ve kirletilmesi ise
hem din agisindan, hem hukuk, hem de ahlak agisindan biiyiik bir vebali
gerekli kilar.
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ISLAMI PERSPEKTIF VE CEVRE

Prof. Dr. Hiiseyin AYDIN

Eskisehir Osmangazi Universitesi ilahiyat Fakiiltesi

Ozet

Ekolojide yalnizca sorunlardan hareket eden, teknik merkezli, pargaci ve
s1g yaklasimlar yeterli ¢oziim sunmazlar. Zira ¢evre bir biitindir ve unsurlari
birbirinden bagimsiz degildir. Tanr’'nin varligl, O'nun evren ve insan ile iliskisi
daima ve temel diisiince meselelerinden birisidir. Bu ti¢ temel digerlerine indir-
genemez gercekligi belirler, biitiin insani belirlenimler bu ¢ realiteye bagli ola-
rak formiile edilir; bunlardan birinin ortadan kaldirilmasi, entelektiiel iligkilerin
biitiiniiniin yanls yola sapmasi i¢in yeter. Herhangi bir ¢evre sorunu, resmin bii-
tiintinden bagimsiz ele alinmamalidir. Resmin tiimiinii gérebilmek i¢in proble-
me kaynaklik eden varlik, bilgi ve teknoloji anlayislarini da masaya yatirmak ge-
rekir. Sinirl teknik bakisin 6tesine gegerek ¢evre sorunlariyla modernizm ara-
sindaki iliskiyi dogru kurmak problemlere felsefi, ahlaki, dini, sosyal, politik,
ekonomik, biirokratik ve diger miimkiin tiim perspektiflerden bakarak incele-
mek daha yerinde goziikiiyor. Insan varhgim ve yeteneklerini doga aracihgiyla
gerceklestirebilir. Insanin varlig1 tabiatin varhgina bagh bulunur. Bu yiizden ta-
biat1 koruma insanin varlik savasi anlaminda gerekli ve degerli olarak goriilme-
lidir.

Anahtar kelimeler: Ekoloji, Biitiinciil, ahlak, modernizm, teknoloji

Islamic Perspective and Ecology

Considering problems oriented approach only in ecology, technically focu-
sed, partial and shallow approaches can not propose appropriate solutions. En-
vironment should be considered as whole since the compartments of the envi-
ronment are not independent from each other. The relationship between God
and world, including man, is as important aproblem as His existence. So these
three can not be reduced each other and each has its own reality. If a total pictu-
re of reality is needed, then these three are to beinterwoven together. An envi-
ronmental problem should not be addressed without looking the complete pic-
ture. In order to see the complete picture, existence, knowledge and technologi-
cal understanding should be taken into account together. It would be better
approach to look the environmental problems from philosophy, ethical, religi-
ous, social, politic, economic and other possible points of view rather than limi-
ted technical angle. Human being can exist and develop his merits in the nature.
Existence of human being depends on existence of nature. Therefore protection
of nature should be considered valuable and necessary in terms of human being
existence struggle.

Key words: Ecology holistic, ethic, modernism, technology
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Cevre sorunlari sik sik pargaci, spesifik ve sorun merkezli ele alinmak-
tadir. Sorunlar derinlemesine analiz edilirken biitiinctl perspektiften uzak-
lasilmamalidir. Bu nedenle giriste konuya en genis daire olan varlik proble-
minden bakacagiz. insanlarin cevre sorunlarina bakislar1 cogu kez objektif
olmaktan uzaktir. Sorunlara dar bir perspektiften yaklasmak cevrecilik
adina talihsizliktir. Diger yandan sorunlar algilamada her zaman saghkli bir
bilgi temelinden hareket edilememektedir. Evrendeki sistemleri anlamak ve
onlarla uyumlu yasayabilmek i¢in kilavuzluk edecek bilgiye ve tiimel bakis
tarzina ihtiyacimiz bulunmaktadir. Cevre bir biitiindiir ve ekolojik faktorleri
birbirinden bagimsiz ele almamak gerekmektedir. Cevre sorunlarini ele
alirken indirgemeci anlayislarin eksikligi bugiin artik daha iyi anlasildigin-
dan tiimel ve kusatici bakis acis1 gelistirmenin geregi lizerinde durulmakta-
dir. Modern bilimin tabiata yonelik parcali bakisi hem ¢evre sorunlarina yol
acmakta hem de biitlinciil ¢oziimler iiretmenin 6niinde bir engel olarak
durmaktadir. Biitiincii bir bakis acis1 gelistirmek icin meseleye varlik prob-
lemi ile giris yapmak yararli olacaktir.

Varlik Felsefesi A¢isindan Cevre Sorunlari

Evrene tliimel ve sistemci yaklasildiginda ekosistemlerin kendilerini
meydana getiren parcalardan daha fazla anlam ifade ettigi goriilecektir.
Unsurlar ancak ait oldugu ekosistemler icinde hakiki degerine ulasir. Parcga-
larin ahenkli ¢alismasi biitiiniin saglikli olmasina hizmet eder. Mesela bir
agacin biiylimesi icin, en basta tiim kdinatin var olmasi gerekmektedir:
toprak ve mineraller, su, giines 15181, cekim, giines sistemi, atmosfer vs...

Kur’an’dan ilham alan ekolojik yaklasim en berrak bicimde tasavvufta
goriilir. Mutasavviflara gore tiim kainat ve onun en kii¢iik parcalari atomlar,
dolayisiyla her sey daima sonsuz ve sinirsiz olarak bir hareket icindedir. Bu
hareket de tesadiifi degil, adeta bir orkestranin miizigine uyan dansgilarin
dans1 gibi ahenkli ve ritmiktir. Her seyin bu sekilde devamli hareket i¢inde
olmasindan, mutasavviflar, insan gibi onlarin da canli olmas1 gerektigi
kanisina varirlar. Ciinkii hareket etmek canlilik vasiflarindandir. Mutasavvif-
lar goriislerini varliksal (ontolojik) delil ile ispatlamaya c¢alisirlar. Mademki
her sey Allah’tandir; mutasavviflara gére O’nun isimlerinin ve sifatlarinin
tecellisidir; O var oldugu i¢in, varliklar vardir; Allah’in bir ismi de yasayan
(Hayy)'dir; o halde bu ismin tecellisinin, biitiin varliklarda da goriilmesi
gerekir. Dolayisiyla Allah’'in Hayy ismiyle, her sey yasayan ve hayat sahibi-
dir. Diger yandan biitiin varliklar arasinda tabii baglar ve iliskiler vardir ve
bazilarinin hayati, digerlerine baghdir. Mevland'nin anlayisinda hayatsiz
varlik yoktur; madde en diisiik derecelerdeki varliklarda bile canhdir.
“Toprak, su, hava bize 6l goriinseler de, Allah nezdinde canhdirlar. Mevlana
soyle der: “Toprak bile ulu Tanr’'nin kendisine verdigi her seyden, cemad
olmasina ragmen haberdardir. Eger 6yle olmasaydi suyu nasil kabul ederdi
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ve her seye nasil siit-annelik eder ve onu beslerdi.”! Benzer goriisleri Ame-
rikan yerlileri ve Tunguz gibi Sibirya kabileleri de ifade etmislerdir; yeryii-
ziini, biitlin yasami doguran ve besleyen biiyiik bir anne olarak goriirler.
Kanadali bir Kizilderili teolog, cevrenin biitiiniinden “ailem” diye bahsetmis-
tir. Ekosistemlerdeki kompleks iliskiler agin1 izaha calisan Lovelock ve
Margulis tiim diinyanin tek bir “canli organizma” oldugunu ileri siiren “Gaia
Hipotezi”ni ileri siirmiislerdir. Bu hipoteze gore diinya canl bir gezegendir.
Onun 6zellik ve faaliyetleri parcalarin toplamindan ¢ikarilamaz; dokularinin
her birisi digerine baglidir ve hepsi karsilikli dayanisma icindedir.2

Insan ile tabiat arasinda bir benzetme yapmak istiyoruz. insanin her-
hangi bir uzvunda istirap, hastalik varsa bunu biitiin viicut hissetmektedir.
Viicudun her dokusu diger dokularla, her organ ve sistemi viicudun biitiin
unsurlariyla cesitli seviyelerde miinasebet icerisindedir. Tabiat da insan
gibidir. Onun da bir yerinde sorunlar biiyiiyorsa, diger kisimlari bunun
etkisinden kurtulamaz. insan hayatim siirdiirmek icin suya, havaya, besine
ihtiya¢ duyar. Tabiatin da, canlilig1 siirdiirebilmesi i¢cin deniz, irmak ve
gollere, ormanlara, atmosfere, giines 15181 ve 1sis1 gibi bir dizi sistemlere
ihtiyac1 vardir. Gegmisten giiniimiize degin birgok diisiiniir, insan ile evren
arasinda bir benzetme yapmislardir. Geleneksel anlayista3, insanoglunun
Tanrr'nin en dstlin yaratigl oldugu ve Tanrr'nin yarattigi diinyada var olan
her seyin onun yararlanmasi i¢in oldugu goriisii egemendi. Mamafih evren
bir biitliin oldugundan insan dogadan ayr1 tutulamazdi. Geleneksel anlayis
bir sonucun sebebine benzemesi gerektigini savunmaktaydi. Dahasi, her
seyin Tanri'nin eseri olusunun izini tasimasi gerektigi gibi, her seyin baska
seylerle de baz1 benzerlikler tasimasi gerekirdi. Bundan yola ¢ikarak insanin
(mikrokozmoz), evrene (makrokozmoz) benzedigi kurami dogdu. Orta
caglarda ve daha sonraki zamanlarda da, kuram, doga olaylarini agiklamada
ve de bilimsel teorileri ve buluslar1 degerlendirmede kullanildi. Mikrokoz-
moz/makrokozmoz analojisi gliniimiizde de halen muteber bilim adamla-
rinca da kullamlmaktadir.# Bu analojiye bir¢ok Islam aliminde de rastlamak
miimkiindiir. Biiyiik evren (makrokozmoz) diinya, glines, ay ve yildizlara,
kii¢iik evren (mikrokozmoz) ise insana karsilik gelir. Bu anlayisin insan gibi
evrenin de hiirmet edilmesi ve korunmasi gerektigi goriisi ile uyustugu
kanaatindeyiz. Yasadigimiz evren, hem insanin varligini stirdiirebilmesi hem
de ayn1 yaraticinin eseri olmasi ve bizim gibi sayisiz canliya hayat imkan

1 Mevlana Celaleddin, Fihi M Fih, gev. Abdiilbaki Golpinarli, 17. bl. istanbul, 1959, 61; Krs. Ozdemir, ibrahim,
“Cevre Bilincinin Gelisiminde Cevre Ahlaki'nin Onemi”, A.i.F.D. Cumhuriyetin 75. Yili Ozel Sayisi, Ankara, 1999,
311.

2 Capra, Fritjof, Kdinata Mensup Olmak, cev. Miicahit Bilici, istanbul, 1996, 338, 340.

3 Gelenek kavrami ile Seyyid Hiseyin Nasr'in tarif ettigi manayi kastediyoruz. Geleneksel anlayis maziden bize
intikal eden bitin norm, prensip ve degerleri muhtevi olan sey ve dolayisiyla medeniyetin en asli unsurudur.
Gelenek bizi ilk Olan’a baglayan ve Son’un da farkina varmamizi saglayan her seyi barindirir. Nasr'a gére
gelenek, sadece bize miras birakilan kiiltire degil, ilahi prensipler ve onun din, sanat, bilim ve felsefe gibi
hayatin tim katmanlarinda gorilen yansimasina denir. Aslan, Adnan, Dinler ve Hakikat, J. Hick ve Seyyid
Hiiseyin Nasr’in Felsefesinde Dinf Cogulculuk, istanbul, 2006, 216.

4 Trusted, Jennifer, Fizik ve Metafizik, cev. Seval Yilmaz, istanbul, 1995, 22-23.
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barindirmasi nedeniyle bizatihi degerlidir.

Ormanlar, atmosferin oksijen ihtiyacina cevap vermelerinden otiiri in-
sanin akcigerine benzetilir. Zararl gazlarin bir kismini yansitip bir kismini
absorbe etmek suretiyle havayi temizlemektedir. Sayet agaclar olmasaydi
medeniyet bugiin kullandigimiz malzemeleri sunabilir miydi? Ormanlar,
hayvanlar icin esi bulunmaz beslenme ve barinma mekanlaridir. Agag,
sayisiz canli organizmay1 ayakta tutarken topragin da birinci dostu degil
midir? Bitkiler ve agacglar dahil olduklari ekosistemdeki rollerini en iyi
sekilde yerine getirirler, kevni emirlere boyun egerler. Kur'an-1 Kerim’'de
Allah Teala soyle buyurur: “Bitkiler ve agaclar (O’na secde ederler) O'nun
buyruguna boyun egerler.”> Bir diger ayette de bu durum tafsil edilerek soyle
ifade edilir: “Géklerde ve yerde bulunan kimselerin, giinegsin, ayin, yildizlarin,
daglarin, agaglarin, hayvanlarin ve insanlardan bircok kisinin Allah'a secde
ettiklerini (boyun egdiklerini) gérmez misin?"® Ayette goklerde ve yerde
bulunanlar, giines, ay, yildiz, daglar, agaglar, hayvanlar istisna edilmeden
mutlak anlamda sayilmis sira insan gelince “bir¢ok” denerek bir kismin itaat
sergiledigi anlatilmistir. Rabbe itaatsizlik edenin yalnizca insan oldugu ifade
edilmistir. Insan hari¢ evrendeki her varlik, Allah’in emrine teslim olmus
miisliimandir. Insanlarin bir kismi teslimiyet gosterirken diger bir kismi
giinahkardir.

Bu giizel diinyamiz sahip oldugu hassas ayar ve matematik denge nede-
niyle de incinebilecek bir yapidadir. Nitekim Galile (1564-1642) “Tanri
evreni matematik dilde yazdi” derken evrendeki her varliga damgasim
vuran miikemmel 6lgliye isaret etmek istemektedir. Biruni (973-1051),
tabiattaki ahenge “tabil ekonomi” veya “tabiat ekonomisi” adin1 vermekte-
dir. Tabiatta her sey ne fazladir ne de eksik. Kur’an’da bu denge ve sayisal
orana soyle isaret edilir: “Stiphesiz biz her seyi bir 6l¢ti ile yaratmigsizdir.”” Bir
baska ayette de “O, suyu gékten bir él¢ctiye gore indirir. Biz onunla élii memle-
keti diriltiriz.”® buyurulmaktadir. Cevre sorunlari denince akla gelmesi
gereken sey sadece kirlilik (pollution) degildir. Baz1 canh tiirlerinin yok
olusundan tabii kaynaklarin tiikenmesine kadar, ekosistemlerdeki biitiin
bozulmalar ¢evre sorunlarinin kapsamina girer. Nuh’'un Gemisi kissasi,
insanogluna faydali olup olmadigina bakilmaksizin, her tiiriin korunmasi
gerektigi mesajini verir.? O halde hayvan neslini yok etmek biiytik bir giinah,
korumak ise Islami bir sorumluluktur. Insanlara zarar1 dokunabilecek bir
takim varliklar bile, evreni biitliin olarak diisiindiiglimiizde onun ahengi
acisindan liizum arz eder. Bir canli tiirtiniin yok edilisi kendi ekosisteminde-
ki tabiat ekonomisini bozmaktadir.

Kur’an bir fizik kimya ya da tarih kitab1 degildir. Bu bilimlerin metodolo-

5Rahman, 55/6.
6 Hacc, 22/18.

7 Kamer, 54/49.

8 Zuhruf, 43/11.
9 Bkz. H{d, 11/40.

746



jisini kullanmaz. Ancak evreni yaratan Allah’in varlik ile ilgisi olmaldir.
Diger yandan bazen tabiat ya da doga kavramlarinin kimi kullanimlarini ele
alacak olursak bunlarin yerine “Yaratici” kavrami konuldugunda anlam
bozulmamaktadir. Diger dinlerin kitaplarinda miispet bilimin kat‘? verileriy-
le celisen ifadeler goriildiigii halde Kur’an’da bilimlerin kat‘iyyati ile celisen
bir ifadeye rastlanmaz. Bu da Kur’an’in Allah kelami oldugu ve korunmuslu-
gunu gosterir. Kur'an’da gegen “korunmus tavan” ifadesil® ilk dénemde
vahiy stirecine hic¢bir dis tesirin (ne insan ne de cin) midahil olmadig:
seklinde anlasilmissa da bu ayetin bugiin ayni zamanda gokyiiziintiin ko-
runmus tavan, kalkan olma 6zelligini ifade etmesi dniinde bir engel bulun-
mamalidir. Diinya, uzayin ortalama -270 derecelik dondurucu sogugundan
yine atmosfer sayesinde korunur. Atmosferin hassas bir aralikta ve dengede
tuttugu gazlar, 1sinlar, basing, nem, 1s1 gibi faktorler diinyada insan ve canli-
larin yasamalar1 ve hayatlarini istikrarl bir sekilde siirdiirmeleri icin elve-
risli bir ortam saglar. Bunun yani sira arzin etrafinda, onun biytikliigiiniin
100 kat1 kadar genis bir manyetik alan vardir. Bu alan, uzaydan gelen tim
gok cisimlerine (meteor) ve enerjilere karsi biiytik bir perdedir.

Cevre sorunlar1 temelde bir epistemolojik krize dayanir. Zira ¢evre so-
runlar1 biyiik oranda bilgideki biiylik degisimle ortaya ¢ikmistir. Batida
bilim adamlarinin geleneksel anlayisi terk edip reddetmelerinden sonra
edindikleri diinya goriisii bu konuda biiytlik paya sahiptir. Burada s6z konu-
su epistemolojik doéniisiimu ana hatlariyla incelemek gerekmektedir.

Bilgi Felsefesi Acisindan Cevre Sorunlari

Geleneksel bilim anlayisi ¢okiip de yerini Batinin kilise ile catismasi son-
rasinda gelistirdigi profan bilim gelenegi kiiresel bir hakimiyet kurunca
basta farkina varilamayan pek ¢ok probleme de zemin hazirlanmis oluyor-
du. Geleneksel anlayista bilgi bir irfan, erdem ve yaratilana hizmet vesilesi
olarak goriilirken modernist anlayista giic, hakim olma ve hiikmetme
seklinde degerlendirilmistir.

Nasr’a gore gercekligin merkezine diisiinen “ben”i koyan Descartes, fel-
sefeyi rasyonalizme ¢evirmis ve dolayisiyla felsefl diisiince ilgisini ontoloji-
den daha ziyade epistomolojiye kaydirmistir. Konusu ister insan isterse
Tanr1 olsun, bilginin kaynagi diistinen ferdin nefsinde, yani ferdi akil olarak
goriilmiis ve saglam bilginin sadece buradan elde edilebilecegi ifade edilmis-
tir. Vahiy ve ilahi akil (intellect) gibi insan1 asan bilgi kaynaklarina bu dii-
slincede yer olmamasi dogaldir. Bunun neticesinde, kutsal icerigi bosaltilan
bilgi, modern kiiltliriin biitiin unsurlarin1 da etkileyerek sekiilerlesmenin
onemli bir araci olmustur.!! Nasr’in ¢evre sorunlarinin kdkenini bilgi krizine
kadar gotiirmesini isabetli buluyoruz. Geleneksel anlayista insan bilgisi
deney, akil ve vahiyden olusan ii¢lii sa¢ ayagina oturmaktaydi. Bu kaynaklar

10 “Gégu, korunmus bir tavan yaptik; onlarsa hdld gogdn, (Allah'in) Gyetlerinden yiiz cevirmektedirler. Geceyi,
giindiizi, ginesi, ayi yaratan O'dur. (Bunlarin) her biri bir yériingede yiizmektedir.” Enbiya, 21/32-33
11 Korshunova, Lydia, Felsefe Nedir? istanbul, 2003, 48.
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birbirini hem dengelemekte hem de denetlemekteydi. insan aklina yapilan
olaganiistii vurgu ve evrenle bag koparilmis bir Tanr1 anlayisi, yalniz Kili-
se’nin baskisini bertaraf etmekle kalmadji, sagladigi sahte hiirriyet ile tabiata
hitkmetme kuruntularinin da baslica mimari oldu.

Tanrr'nin varligi, O’'nun evren ve insan ile iliskisi daima ve temel diisiin-
ce meselelerinden birisidir. Bu ii¢ temel digerlerine indirgenemez gergekligi
belirler, biitlin insani belirlenimler bu ii¢ realiteye bagh olarak formiile
edilir; bunlardan birinin ortadan kaldirilmasi, entelektiiel iliskilerin biitii-
niiniin yanlis yola sapmasi i¢gin yeter. Bu temel ii¢ referansin her birinden
yararlanmay1 diisiinmedigimiz anda, insanl durumun anlaminin bozulmus
oldugunu fark ederiz.12 Varlig1 anlarken ve aciklarken bilim adami belli bir
diinya goriisii ve bilgi sistemi ile hareket eder binaenaleyh kullandig1 kav-
ramlar buna gore olusur. Dayandig1 epistemoloji profan, ladini ise varlikla
ilgili betimlemeleri haliyle sekiiler olacaktir. Yoksa teknoloji ve bilim nétr
bir sey degildir. Thomas Kuhn bilim tarihini yeniden inceler ve bilimin
(science) tabiata yonelik degismez bir yaklasim tarzi getirmedigini tartisir.
Zira bilim adamlar: verileri ele alirken paradigmalarin (degerler dizisi),
belirli inanc¢ sistemlerinin ve modellerin terimleriyle ¢alisir, nadiren bu
kaliplardan disar1 ¢ikarlar. Bu paradigmalar, inan¢ sistemleri ve diinya
goriisleri ise genis olup, salt gerceklere bakarak elde edilmezler. Onlar
yorumlanmis tecriibelerin varsayimlarina dayali terminolojik sebekeler-
dir.13

Bilimin bir doktrin yayip ilan ettigi ger¢egi géz oniine alinmalidir. Zira o,
fiziki evrenin tabiati hakkinda, diger diisiiniis alanlari ile koklii bir miinase-
bete sahip olan iddialarda bulunur. Ustelik sadece bilim uzmanlarina degil,
genel olarak tiim insanliga hitap eder. Bilimsel diinya goriisii olarak adlandi-
rilan genis ve yaygin inanglar sendromuna gelindiginde, pozitivist fikirlerin
tek bir 6zel ¢izgiden ya da diisiince seviyesinden fazlasini temsil etmeyecegi
tamamen ortadadir. Miistereken kavramakta basarisiz oldugumuz sey,
bilimsel oldugu iddia edilen diinya goriisiintin, bilimin makul ve mesru
bulgular tlizerine degil, son tahlilde kendisiyle ¢elisik oldugu anlasilan gizli
felsefi ya da a priori varsayimlar {izerine bina edildigidir. Yani bu durumda
medeniyet fizik adina bir fanteziye teslim olmus olur.1#

Konuyu daha acik hale getirmek i¢in tarihe kisa bir bakis yeterli olur ka-
naatindeyim. XVII ve XVIIIL yy.larda tek bir bilim yeterince gelismisti, o da
mekanikti. Insanlarin basarilarimi abartma egiliminde olduklar: bilinen bir
husustur. Bilim heniiz o donemde iptidai bir durumda idi. Mekanige, feno-
menleri anlamada dayanilacak tek temel goziiyle bakiliyordu. Evrenin saate
benzetilmesinde bu mekanik bakis en énemli faktorlerden birisidir. Meka-
nik materyalizmin temsilcileri mekanigin yasalarini evrensel yasalar olarak
goriiyorlar, tim canli cansiz doganin bu yasalara gore gelistigine inaniyor-

12 Gusdorf, Georges, insan ve Tanri, cev. Zeki Ozcan, istanbul, 2000, 35.
13 Bkz. Kuhn, Thomas, The Structure of Scientific Revolutions, The University of Chicago Press, Chicago, 1970.
14 Wolfgang, Smith, Kdinat ve Askinlik, cev. M. Ali Ozkan, istanbul, t.y. 48-51.
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lardi. Onlara gore, hayvan bir tiir makineydi, hatta tipki bir makine gibi aci
bile cekmedigi iddia edilmisti. Insanin kendisi de bu diigiiniirlerin goziinde
¢cok karmasik bir mekanizmadan ibaretti. Fransiz diisiiniir Julien Offroy de
La Mettrie baslica yapitina “insan Makine” adin1 vermisti.!s

Teknokraside toplumlarin yénetimi konusunda asla nicin sorusu sorul-
maylp sadece “nasil” sorusu sorulur. Nasilciliin, nigin sorularina firsat
tanimadigl ve egemenligini slirdiirdiigii miisahede edilir. Bilimin ve onun
iiretime uygulanmasi olan teknolojinin boylesine kutsandigi kiiltiirel zemin-
de carkin i¢cindeki uzmanlar, sanki gaye makinenin islemesiymis gibi hedef-
lenen gayelerden habersizdirler.1¢ Bilimcilik ise, adina kemiyetsel bir cevap
icermeyen her tiirli problemin a priori (6nsel) olarak reddedildigi bir
fetisizm durumuna sokulmus oluyor.l” insanlar zaman zaman durup kendi
kendilerine “Yaptiklarimizi ni¢in yapiyoruz?” sorusunu sormalidirlar.!8 Iste
Islam tam da bu soru ile ilgilenmektedir. Zira islaim insana “nasil yapihr?”
sorusundan dnce “neden ya da ni¢in yapilmalidir?” sorularini sordurur. Bu
soru yapilan islerin ahlaki denetime a¢ilmasini saglar.

Teknik, ancak bilim ortaya ¢iktiktan sonra kendisini gelistirmeye ve ya-
yilmaya basladi; teknik, ilerleme icin, bilimi beklemek zorunda idi. Fakat
bugiin bilim, teknigin bir araci oldu. Bugiin, artik bilimin sinirlar1 tizerinde
konusulmuyor, fakat insanin smirlar1 tartisiliyor. Giintimiizdeki teknik
fenomen, insanin konumu karsisinda, bilimselden ¢ok daha 6nemlidir ve
cagimiz icin asil kaygi, teknik ve bilim arasindaki birkag¢ soyut felsefi iliksiyi
aciga kavusturmaktan cok, teknigi insani durumumuza gore tanimlamak
olmalidir.1?

Bilim, teknigin temelini olusturdugu icin ve teknigin de bizi geri donii-
lemez durumlara getirmesinden dolayi, burada suglu olarak karsimiza
¢ikmasi gerekenin bilim oldugu soylenebilir. UNESCO Genel Direktorlerin-
den Frederico Mayer bu durumu séyle tespit ediyor: “Modern bilim sayesin-
de, geri doniisii olmayan bir noktaya geldik. Zarar sadece mali olarak anla-
silmamali. Zira yok ettiklerimizin yerine koyabilecegimiz bir sey olmadigi
gibi, onlara bir deger bicmek de olas1 degildir. Diinyaya verdigimiz zarari
tazmin edebilecek kimse yoktur. Oncelikle su temel paradoksun bilincine
varmali ve kabul etmeliyiz: Ilerleme ve medeniyet madalyonun bir yiiziiyse,
diger yiizii kiyamet, déniisii olmayan yikim ve kaostur. Yapilmas1 gereken
teknolojinin azgin giiciinii, ahlak ve bilgeligin yardimiyla kontrol altina alma
konusunda konsensiis saglamaktir. Lord Acton’'un meshur “mutlak giig,
mutlak bozulmay1 getirir” sozii, teknolojiye adapte edilirken, Rabelais’in
bilimle ilgili diisiincesini dile getiren “Bilingsiz bilim, ruhun mahvolmasina

15 Korshunova, a.g.e. 2003, 46.

16 Garaudy, Roger, insanli§in Medeniyet Destani, cev. Cemal Aydin, istanbul, 1995, 185.

17 Garaudy, Roger, isldm’in Vadettikleri, gev. S. Akdemir, istanbul, 1995, 107.

18 Karpuzcu, Mehmet, Cevre Ekonomisi, istanbul, 1987, 37.

19 Manzur, S. Perviz, “Teknoloji Metafizikgisi”, Derleyen ve cev. Taha Kili (insan ve Teknoloji icinde), istanbul,
1992, 142.
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neden olur.” deyisi akilda tutulmalidir.”2 Bugiin artik “evrenin ecelinin ilahi
emirle gelecegi” seklindeki inancimizi tahvil ederek kiyametin insanin yikim
ve fesadi ile olacagini kabul etmeye meyleder olduk.

Alexis Carrel’e gore teknoloji bize varlik, saglik, konfor, gecimin biitiin
kolayliklarini getirdi ama hayatin ilimlerinde cansiz maddenin ilmine gore
biiylik bir diisiise gotiirdii. Bedenimizi ve ruhumuzu bilmeden evvel fiziki
alemin hakimiyetine talip olduk. Bundan dolayi, makinelerin ilerlemesine
cok uygun, fakat ferdi, kolektif ve neslimizle ilgili gelismeye yaramayan bir
cevre ile etrafimiz ¢evrildi. Modern insan maddeye tistiinliik verdi. Hayatin
maddi yonii ile goniil ve ruh yonini belli bir denge ve dl¢iide tutmak gerek-
tigini gozden kacirdi.2! Makinelerin ruhsuz kalabalig1 icinde yasamak mane-
viyatimiz1 zayiflatirken insanlari maddi diinyevi degerlere yoneltti. Ruhu-
muzun esasl ihtiyaglarina hi¢ aldiris etmez olduk.

Teknolojide ortiili bir tehlike vardir. Ahlaki temellerden yoksun biraki-
lan teknoloji “insan1 dylesine miyoplastirir ki, sadece bugiinii diisliniir,
oraya dalar gider “6teyi”, yani “islerin sonunu”, gézden kagirir. islam’da
onemli olan islerin akibeti, hadiselerin sonucudur. Yapilacak isin miincer
olacag netice biiyik dnem arzettigi icin mahzurlu ise hi¢ yeltenmemek
gerektigi 6giitlenir. Bu diinyanin sorunlari, kokusmusluklari, esitsizlikleri,
somiriileri yerli yerinde dururken birtakim insanlar uzay seyahatleri diis-
lerler. Ciinkii bunlarin nasil yapilabilecegini biliyorsunuzdur. Diinyanin
oldugundan daha farkli hale getirilebilecegi temel varsayimina dayanan
teknoloji, bir anlamda degistirme bilgisidir; insan “bir kere” seyleri degis-
tirme yetenegini “kendinde” tecriibe ettigi zaman onun sorgusuz kabul
edebilecegi hicbir sey kalmaz. Hatta insan hayatina anlam veren biitiin
degerler de bundan nasiplerini alir ve ahlaki icerikten yoksun bdyle bir
teknolojik zihniyet kendisini kendi kanunu addeder.

Homo Modernus'un (modern insan) énemli bir ¢ikmazi “teknolojik
emirler”dir. Yapilabilecek her sey yapilmak zorundadir. Eger bir sey tretile-
bilir ya da ortaya konulabilirse, bu satilabilir de. Eger satilabiliyorsa, o
zaman bu satici i¢in ve ekonomi icin iyidir. Eger buna hi¢ kimse gereksinme
duymuyorsa, buna ihtiya¢ duygusu uyandirilmahdir. insana deger vermenin
ve sorumluluk tstlenmenin icerdigi anlam, onu yoneten yonlendiren olmak-
tan vazgecip ona hizmet etmeyi gaye edinmektir. Bu insan haklarinin 6ziini
olusturur. Oysa bilimin insani gayesinin yok edilisi, bilimi hakiki bir “araglar
dini”’ne doniistirmekte olup bu “din” teknik olarak miimkiin olan her sey
zorunlu olarak temenni edilen seydir, seklinde ortiilii bir postiilaya dayanir.
Niikleer silahlar1 yapmak imkan dahilindeyse, hepimizi ortadan kaldirsa bile
mutlaka yapilmahdir. Teknolojik modernlik ilerlemenin, siirekli yenilik
yapmanin varsayimsal sonsuzluguna dayanir. Bir seyin, teknik agidan
miimkiin olmas1 nedeniyle yapilmasi gerektigi ilkesi kabul edildiginde,
biitliin diger degerler gecersiz kalir. Bu yilizden de bilim, bu miithis giiciin

20 Mayer, Frederico, “Gelecegin Ahlak Anlayigl”, http://www.tema.org.tr 2008.
21 Carrel, Alexis, Hayat Hakkinda Diisiinceler, gev. Cahit Begeng, istanbul, 1988, 35-36.
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tabiat ve insanlar lizerindeki yikici etkileri karsisinda tam bir kayitsizliga
terk edilir.

En eski caglardan modern déneme kadar bilimin amaglar1 bilgelik, do-
ganin diizenini ve onunla uyum icerisinde yasamay1 6grenmekti. Bilim o za-
manlar, “Tanri’'nin yiiceligini” arastirmisti. Bilim adamlarinin tavri bugiiniin
diliyle soyleyecek olursak ekolojiktir. Francis Bacon (1561-1626)'dan beri
bilimin amaci, bilgiyi, dogaya hiilkmetmek ve onu denetim altina almak
amaciyla kullanmak oldu ve bugiin hem bilim hem de teknoloji karsi-
ekolojik amaglart ugruna bu bilgiyi hilkmetme yolunda kullanmaktadir.
Bugiin bilimin amaci neredeyse tabiat lizerinde kontrol ve egemenlik sagla-
makla esanlamli ve teknolojiyle ¢cok yakindan bagh hale gelmistir. Bilim ve
teknolojinin diinyanin sinirh imkanlarini en verimli bir sekilde kullanmayr,
tabiatin kendisini yenilemesini aksatmayip destekleyici faaliyetlerde bu-
lunmay1 birincil olarak gaye edinmis olsaydi sorumlulugunu yerine getirme
yolunda ilerlemis olmasindan s6z edilebilirdi. Diinyanin sinirh imkanlarim
adeta ¢1g gibi biiyliyen diinya niifusuna en verimli bir sekilde arz etmek
elbette bilimin tasimasi gerekli bir sorumluluktur. Yer isti, yeralt1 zengin-
liklerini birtakim friinlere g¢evirirken bugiiniin yarminin unutulmamasi
gerekir. Teknoloji giinii kurtarma gayesini giitmeyip insanoglu ve diger
canlilarin diinyada var olduklari miiddet¢e diinyanin nimetlerinden, giizel-
liklerinden yararlanabilme imkanlarin1 korumasi gerekir. insan faaliyetleri-
ni evrenle uyumlu hale getirebilirse tabiatin kendini yenileme mekanizma-
lar1 harekete gecer ve insanin verdigi hasarlari onarir. Mevlana bu hususu
miithis ifade giicliyle soyle tasvir etmistir: “Bu yeryiiziinde, Tanr1 hilminden
eser var da o ylzden pislikleri yok eder, gigekler bitirir, meyveler verir.”

Insanin diger varliklardan farki akil ve iradedir. irade Allah’in insanlara
degerli bir emaneti olup diinyada kullanilabilmektedir. Hiir irade insana
ahlaki otonomluk saglarken kotiiye kullanildig: taktirde tehlikeli olabilmek-
tedir. insan hiir iradeli fakat kétiilik islemeye egilimli dogar. Bu durum
insanin iyilik icin miicadele etmesini, sorumluluk tasimasini saglar.22 Hare-
ketleri tipki bir makine gibi belirlenmis ve siirlandirilmis olan bir varliktan
hayir beklemek biiylik bir yanilgidir. Hiirriyet, hayir ve iyiligin ortaya ¢ik-
masl icin sarttir. Hayr1 secme hiirriyeti, hayrin aksini se¢me hiirriyetini de
icermektedir. {1ahi iradenin bu tehlikeyi géze almis olmasi, Allah’in insana
biiyiik glivenini gosterir. Bu giiveni hakl ¢ikarmak, diinyada insana diisen
sorumluluktur.23 Kur’an’in, “emanet” adi altinda kavramlastirdigi iradeyi ve
bunun neticesinde sorumlulugu insanin iistlenmesi, diger biitiin varliklarin
onun emrine verilmesi sonucunu dogurmustur. Ciinkii “emanet”i yiiklenmek
bir anlamda risk altina girmektir. Daglar ve taslar, Kur’an ifadesiyle emaneti
yliklenmekten kaginmislar, insan ise bu riski goze almistir. Bu cesaretin
getirdigi bazi avantajlarin olmasi da gayet normaldir. Iste bunlarin en énem-
lilerinden birisi, Allah’in canli cansiz bitin varliklar1 insanin emrine ve

22 Rand, A. For the New Intellectual, New York, 1961, 136-137.
23 ikbal, ikbal, Muhammed, isldm’da Dini Diisiincenin Yeniden Dogusu, cev. N. Ahmet Asrar, istanbul, t.y. 120.
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kullanimina vermis olmasidir.2* Mevland'ya gore insan biiytik bir seydir ve
icinde her sey yazilidir; fakat karanliklar ve perdeler birakmaz ki insan
icindeki o ilmi okuyabilsin. Bu karanliklar ve perdeler diinyadaki mesguli-
yetler ve arzulardir. Terzilik, mimarlik, marangozluk, kuyumculuk, doktor-
luk gibi daha baska sanatlar ve sayisiz isler hep insanin icinden meydana
gelmistir.2

islam’in diger vechelerinde oldugu gibi, mimari de de Tevhid ilkesi mer-
kezi bir 6neme sahiptir. Biitiin mimari formlarinda mekanin fonksiyonlari
ve amaclariyla kutsal olanin her yerde hazir ve nazir varhigl arasindaki
karsilikli iliskiyi ima eder. O, bakir tabiatin cesitli formlarini ve fenomenle-
rini karakterize eden ahenk, denge ve karsilikli iliski araciligiyla essiz Yara-
tic’sini yansittigl tarzda insan eliyle yapilan binalarda Tevhid'in gergeklesti-
rilmesine atifta bulunur. Biitiin IsldAm mimarisi bir anlamda caminin bir
uzantisidir ve camide icra edilen herhangi bir ibadetle ayni tarzda caminin
disariya dogru genislemesidir ki, bu ibadet ayni zamanda evde ve Pazar
icinde de yerine getirilebilir.26

Islam diisiincesinde insanin icinde dogup biiyiidiigii tabiat hem ibadet
edilen bir mescid olarak kabul edilir hem de halifelik misyonu ve sorumlu-
lugu ile kevni ve Kur'ani ayetlerin tatbik edildigi muhtesem bir mabed
olarak tasavvur olunur. Bunu tabiatin emanetgisi, gézciisti olma bilinciyle de
aciklayabiliriz. Maddenin kimyasinda bulunan doéngiiden de bu bilinci
cikarmak miimkiindiir. Inorganik maddeler cansiz ortamdan alinip, canl
Ogeler arasina aktarildiktan sonra, yine cansiz ortama iade edilmesi, bir
kimyasal madde déngiisii?” olusturur. Toplam miktarlari degismeden ekosis-
tem icinde devirler yapar. Bir canlidan dtekine gecerken kimyasal degisim-
lere ugrar, ama hep sistem icinde kalir. Bu kimyasal maddelerin ana rezerv-
lerini cansiz doga sayarsak, canlilar bu maddeleri hayatiyetlerini siirdiirmek
icin “emaneten” kullanirlar; 6liince de, dogadan 6diing aldiklar1 bu maddeler
dogaya geri doner.28

Mevlana bunu soyle ifade eder: “Allah’in liitfu, su i¢ip otlar bitirmesi i¢in
topraga da bogaz bagislar. Insandan ruh ve goriis uzaklastt miydi, yine
toprak onu yer. Hepsi agizlarini agmis zerreler gérdiim gidalarini séylesem
bahis uzar. Biitiin dlem hep yiyen ve yenilenden ibaret..”,“Her ciiz, kusunun
aslina kavusmasi icin bu terkibin bozulmasin ister. Her ciiz, aslina biran
evvel kavusmak diler. Su gurbetteki can, ayrilikta neylesin.” Mevlana entropi
yasasl olarak bilim adamlarinin ifade ettigi hususu ifade etmektedir. Entropi
yasasina gore evrende diizensizlik siirekli artmaktadir ve bu tek yonli
tersine dondiiriilemeyen bir siirectir. Tek yonli siire¢ler sonun habercisidir.

24 Diizgiin, Saban Ali, Din Birey ve Toplum, Ankara, 1997, 32.

25 Mevlana Celaleddin, Fihi Mé Fih, cev. Meliha Ulker Anbarcioglu, istanbul, 1969, 79.

26 Nasr, S. Hiiseyin, Modern Diinyada Geleneksel islém, istanbul, 1989, 255-256.

27 Madde Déngisu: inorganik maddelerin strekli olarak cansiz ortamdan alinip, canli unsurlar arasina
aktarildiktan sonra, cansiz ortama tekrar geri verilmesi islemine denir.

28 Kiglalioglu, Mine, Berkes, Fikret, Cevre ve Ekoloji, 54.
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Insanin yaslanma siireci de, evrendeki entropinin artisi da bdyledir.2?
Kur’an-1 Kerim’de bu yasa soyle ifade edilir. “Géklerde ve yerde var olan her
sey yok olup gitmeye mahkiimdur.”3° Bu nedenle de bir Miisliiman bu diinya-
da ebedilik aramaz, sonsuzlugun ahirette olacagina inanir. Bu hayatin da
yerylziinde gerek maddi gerekse de sosyal, ahlaki acidan bozgunculuk
etmemekle ve diinyayl mamur etmekle kazanilacagin disiiniir.

Cinli yash bir bilge, Séng-chao’nun su sozleri ayni hakikatleri anlatir:
“Gokylizii, yer ve ben, ayn1 koklere sahibiz, on binlerce sey ve ben tek bir
cevherdeniz (substance).” Varligin askin birligi prensibinden c¢ikan bu
anlayis kok birligi fikrini yansitir.3! Kur’an’in bu konuya sdyle isaret ettigini
goriiyoruz: “Allah énce yaratir sonra onu tekrar eder, sonra O’na déndiirtiliir-
stintiz.”32 Bugiin yirtrliikkte olan “tabiata hakim olma” diisiincesinin, dini
bakis acis1 olan, insanin “tabiatin gozciisi, bekgisi, emanetcisi olmas1” dii-
stiincesinin yerine zorla oturtuldugunu sdyleyen pek az kimse ¢ikmistir.33
Kur'an “milk”ve “milk” mastarlarindan tiiretilmis ¢esitli kelimeleri kullan-
mak suretiyle “her tiirlii hitkkiimranhigin” Allah’a ait oldugunu vurgulamaya
biiyiik 6nem vermistir.3* Kur’dn’da daha ¢ok “milk” mastar1 kullanilarak
“dlinya ve ahiretin miilkiinlin sadece Allah’a aidiyeti vurgulanmaktadir.3>
Miisliiman miilk edinme ve onun {izerinde tasarrufta bulunmada daima
miilkiin gercek sahibini hatirda tutar.

Islam kiiltiiriinde kul hakki her zaman biiyiik hassasiyet gosterilen bir
alana sahip olmustur. Islam geleneginde biiyiiklerin kiiciiklere yaptig ilk ve
en 6nemli ikazlardan biri kul hakkini ihlal etmenin, bagislanmasi, hakki ihlal
edilen kisilerin affi sartina baglanmasi acgisindan hukukullahtan bile gii¢ bir
sorumluluk oldugudur. Sayet herkes boyle bir sorumluluk duygusu ile
yetistirilmis olsaydi ¢cevre koruma konusunda gii¢lii bir sosyal irade bulabi-
lecektik. Kul hakkini hige sayan bir giinahkardan bitkiye ve hayvana saygi
beklenebilir mi?

Insanin dyle bir yapis1 var ki kendisine biiyiik meblaglarda mal bagis-
lansa, doyumsuzca gii¢lii bir tutkuyla daha fazlasini istemekten kendini
alamamaktadir. Nitekim Hz. Peygamber insanin bu zaafina soyle isaret
ediyor: “Ademoglunun bir vddi dolusu altini olsa, bir vadisi daha olmasini
ister. Onun agzini ancak toprak doyurur. Ama Allah tdvbe edenin tévbesini
kabul eder.”3¢ Peygamber(as) doyumsuzlugun koéti bir haslet oldugunu,
insanin yaratilisinda buna miisait bulundugu, ancak bundan vazgecip kana-

29 Taslaman, Caner, Modern Bilim Felsefe ve Tanri, istanbul, 2011, 11-13.

30 Rahman, 55/26.

31 Nasr, S. Hiiseyin, Sufizm Isiginda Ekoloji Problemi, gev. Sadik Kilig, (Benligin insasi iginde) istanbul, 2000, 125.
32 Rlm, 30/11.

33 Nasr, S. Hiiseyin, Sufizm Igiginda Ekoloji Problemi, 17.

34 Yurdagiir, Metin, Ayet ve Hadislerde Esma-i Hiisnd, istanbul, 1996, 75.

35 “Géklerin ve yerin miilkii Allah’indir.” Nur, 24/42; “Miilkiinde ortadi yoktur.” Furkan 25/ 2, Bk. Al-i imran,
3/26, 189; Fatir, 35/13; Mulk, 67/1.

36 Miislim b. el-Haccic, es-Sahih, Zekat, 117, Cagri Yay. ist. 1992; el-Buhari, Muhammed b. ismail, es-Sahih,
Rikak, 10, istanbul, 1992; Tirmizi, Muhammed b. is4, es-Sunen, Ziihd, 27, istanbul, 1992.
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atkarliga donene Allah’in merhametinin agik oldugunu bildirmektedir. Bir
diger hadiste de sdyle buyurulur: “Isldm hidayeti nasip edilen ve yeterli
miktarda maigeti olup, buna kanaat edene ne mutlu!”37 [slam’da kanaat etme,
slikretme ve Allah rizasi i¢in harcama 6viilen ve emredilen hususlardandir.
Kur’dn’da yer alan “teaviin” kelimesi, “yardimlasma” anlamina gelir. Elli
kadar ayette “infak” kavrami kullanilir. infak; gerekli ve gercek ihtiyaclar
karsilayacak yardimi, muhtag olana ulastirmak demektir. Nitekim Kur’an’da
“O (koruna)nlar bollukta ve darlikta Allah icin harcarlar.” buyurulur.38

Modern diinyanin iiretim-tiiketim dongiisii icinde gelisen paraci felsefe-
nin ideal insan protatipi kisaca sdyle tasvir edilebilir: Doyumsuzca isteyen,
sonsuz bir sekilendirilebilme 6zelligine sahip, tamamen pasif, tahmin edile-
meyecek kadar degisken ve (iriinlere karsi) sadakatsiz, temelde kafasi
karisik, geleneksel felsefenin kanunlarina pek merakli olmayan, degerlerine
kayitsiz olan ve o anda kisisel yetersizliklerini neyle kapatabilecegini diisii-
niiyorsa onu almak i¢in kolaylikla ikna olan.3? Gosterisci tiketimde esyanin
islevselligi, ondan sosyal olarak elde edilen kazanglarin disinda diistiniil-
memektedir. Bireyin sosyal gruba karsi kendini ortaya koymasini saglayan
bir kanitlama yolu olarak tiiketim, “psisik bir beslenme” araci olmaktadir.
Goriilmek ve gostermek iizere tiiketildiginde, genellikle ekonomik arti
degeri elinde tutanlarin bir gii¢ talebi veya gii¢c iddias1 ortaya ¢ikmaktadir.
Tiiketim, esyanin kullanim degerine veya birincil insan ihtiyaglarina yonelik
olmadigindan, esyalar, potansiyel olarak yerine getirebilecekleri islevlerin
bir kismini kaybetmekte ve varoluslarinda zayiflamaktadirlar.4® islam
gosterisciligi, maddi zenginliklere bel baglamayi, insanin kisiliginin maddi-
yata yaslanmasini ve insan i¢in aragsal degeri olmasi gereken esyay1 amag
haline getirmeyi kinamakta ve yasaklamaktadir. Kur’an-1 Kerim tiiketime
entegre olan insan tipini ve onun kuruntularim séyle dile getirir: “Oviiniip
duruyor: “Ben, yiginla servet tiikettim.”#! Islam’da genel olarak mali imkan ve
servetleri hukuk ve ahldk disi kullanma ve bu yolla toplum maslahatini
yaralama, toplumun genel menfaatlerine aykiri kullanim ve tiiketimi yasak-
lanmistir. Bundan baska imkanlarin en iist insanlik ve en yiliksek ahlaki
olgunluk (el-birr)42 tutumuyla kullanimi istenir.43

Islam insana diinyevi esya ve kazanimlara sonsuz deger hiikmii verme-
mesini 6giitler. Insan ¢ok tiikettikge bir bakima kendisi de tiikenir. Bitimli
olan diinya nimetleri bir taraftan da insanin sonunu hazirlar. Kur’an mali
maksimize etmenin insani ebedi kilmayacagina isaret eder: “(Vay haline o
kisinin) ki, serveti biriktirir, sayar durur. Zanneder ki serveti onu sonsuz

37 Tirmizi, Zihd, 35.

38 Aliimran, 3/134.

39 Jules, Henry, Bir Felsefe Sistemi Olarak Reklamcilik, istanbul, 1995, 70.

40 Bilgin, Nuri, Esya ve insan, Giindogan Yay. Ank. 1991, 100-101.

41 Beled, 90/6.

42 Bakara, 2/177; Al-i imran, 3/92.

43 Yenigeri, Celal, islam Agisindan Tiiketim Tiiketicinin Korunmasi ve Ev idaresi, istanbul, 1996, 112.
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kilacak.”** Uretim-tiiketim kisir déngiisii insan1 ve tabiati 6giitmektedir.
Sinirli diinyada sonsuz bilyiime olamaz. insan maliki oldugu mahdut yapiy:
asamaz. Insanlarin mutluluk ve huzurunun nesneler ve maddi degerler ile
6lciilemeyen bir takim faktdrlere baglh oldugu hatirda tutulmalidir.

Giiniimiizde iktisadi hayati derinden sarsan krizler sik sik gayr-i mesru
kazang pesinde kosmaya sevk eden doyumsuzluk ve kanaatkar olmamaya
dayaniyor. Bu Kkrizlerin temelinde modernist epistemik kriz yatar. Zira
doyumsuzluk, tiiketim hirsit ve yarisi modernizmin tabii bir sonucudur.
Geleneksel anlayisin “haksiz kazang¢” kavramiyla siddetle kinadig1 davranis
“gozili aciklik, is bitiricilik” gibi dviilmiisligli yansitan kavramlar ile yer
degistirilerek ifade edilir olmustur. Hz. Peygamber gelenegin temel aldig1 bu
iktisadi ilkeyi sdyle anlatir: “Bir kistm insan vardir, Allah'tn miilkiinden haksiz
bir surette mal elde etmeye girisirler. Halbuki bu, Kiyamet giinii onlara bir
atestir, baska degil”*5 Diger taraftan helal kazang¢ soyle oviilmektedir:
“(Ademogullarindan) hi¢ kimse elinin emeginden daha hayirli bir taami asla
yememigtir. Allah'in peygamberi Ddvud (a.s.) elinin emegini yerdi.”46

Klasik islam sehirlerinde giris kapilar1 veya cesme iizerleri kitabelerde
cok sik rastlanan “el-Miilk Lillah” veya “el-Baki Lillah” (mulk Allah’indir veya
Baki olan Allah’tir) formiillerinden biri ile karsilasilir, okunur ve bu anlayis
insan bilincine yer ederdi. Bunlar standart hale getirilmis anlamsiz sézler
degil, Islam’in nihai, ulvi ifadeleriydi. Allah’tan baska Tanri olmadigim ve
O’nun her seyin hakiki sahibi oldugunu vurgulayan bu gibi ifadeler ziyaret-
¢iyi durdurur ve Allah’1 diisiindiirerek zorlayici hayatin disini hatirlatir.” Bir
gurur isareti oldugu diisiincesinden hareketle yiiksek binalar insa etmekten
dahi kaginilirdi. Zira toplumda “insan miitevazi olmalidir” anlayisi yaygin
bulunuyordu.48

“Sahip olmak” ihtiyaci, biyolojik kdkenli bir istek olan yasamak, hayatta
kalmak arzusundan dogmaktadir. Bedenimiz bizim ruhsal durumumuzdan
bagimsiz olarak, stirekli bicimde “6liimsiizlik” arzusu ile doludur. Ama
gozlemler 6limiin kaginilmaz olusunu kabule zorladig i¢in, insani 6limstiz-
liikk imajin1 yaratacak bazi semboller ve degerler arayarak bir ¢6ziim bulma
cabasina yoneltmektedir.4® Kur’an 6liimiin her can i¢in kaginilmaz oldugunu
soyle ifade eder: “Her nefis éliimii tadacak ve sonra bize déndiirtileceksiniz.”>°
Islam’da 6liimsiizliigiin maddi seylerde aranmasi dogru bulunmaz.5! Oliim-
stizliik ahlaki erdemlerle miimkiindiir, zira insanin diinyanin tesine goti-
rebilecegi glizel eylemleri, temiz niyet ve duygularidir. Giiniimiizde ¢cok

44 Himeze, 104/2, 3.

45 Buhari, Hums, 7; Tirmizi, Ziihd 41.

46 Buhari, Biy(Q, 15.

47 Grabar, Oleg, “Sehirler ve Sehirliler”, ilim ve Sanat Dergisi, Sayi: 17, istanbul, 1988, 23.

48 Ozbilgen, Erol, “Osmanlilarda Sehircilik”, ilim ve Sanat Dergisi, Sayi: 17, istanbul, 1988, 84.

49 Fromm, Erich, Sahip Olmak ya da Olmak, gev. Aydin Aritan, istanbul, 1994, 147.

50 Ankebat, 29/57.

51 “Vay haline o kisinin ki, serveti biriktirir ve onu bir kalkan sayar, zanneder ki serveti onu sonsuza dek
yasatacak!” Hiimeze, 104/2-3.
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zengin olmak, ¢ok seye sahip olmak adeta dinsel cennetin yerini ald1. insan-
lar ¢ok seye sahip olmakla 6viinmekte, geliri yiiksek bir is ve kariyer edin-
meyi kurtulus addedip geleceklerini garantiye aldiklarina inanmaktadirlar.
Cok tretim diinyanin gelecegini tehdit eder hale gelmisken, insanlarin bu
iiretimden pay kaptiklar: oranda kendilerini talihli ve giivenlikte hissetme-
leri ilgingtir.

Metot Acisindan Cevre Sorunlari

Giinlimiizde ¢evre sorunlari tartismasi hemen hemen konuyla ilgili bii-
tiin mantiki ihtimalleri iceren bir zenginlikte tartisilmaya devam edilmekte-
dir. Felsefe, ahlak, din, ve uygarlik gibi ilgi alanlarindan hareketle cevre
sorunlarin1 daha genis bir perspektiften ve daha genis bir zemin {izerinde
tartisanlar veya ¢evre sorunlarindan hareketle konuyu ¢agdas sanayi top-
lumunun ¢ok y6nlii bir elestirisine kadar gotiirenler oldugu gibi ilgi alanlari
cevre sorunlariyla sinirli olanlar da tartismada yerini almislardir. Cevre
problemlerini sadece teknolojinin konusu saymak dogay1 edilgen bir yasam
ortami, nasil olursa olsun insanlarin kullanimina “hizmet edebilecek” bir
dissal nesneler ve giicler yi18in1 olarak gérme yanilgisini getiriyor. Sinirl
teknik bakisin dtesine gecerek cevre sorunlariyla modernizm arasindaki
iliskiyi dogru kurmak problemlere dini, sosyal, ekolojik, politik, ekonomik,
biirokratik ve diger miimkiin tiim perspektiflerden bakarak incelemek daha
uygundur. Zira problemler esas olarak insanin insan tizerine tahakkiimiiniin
dogaya yansitilmasindan da kaynaklandigindan bunlarin birbirinden bagim-
s1z ¢ozlimlenmeleri de miimkiin olmasa gerek. Aksi takdirde bu yoldaki
cabalar var olan somiiriicii yapiy1 elestirmekten uzak, sistem icinde tiim
goriiniisleriyle insan sagligina ve refahina verilen zarari asgariye indiren
“teknik” reformlar yoluyla dogal diinyayi, mevcut toplumun ihtiyac¢larina ve
onun somiriicii buyruklarina uyarlamaktan 6te gidemez.

Teknolojik ilerlemenin durdurulmasini istemek insanin aksiyoner, yara-
tic1 faaliyetleri acisindan isabetli degildir. Zaten bu pratikte miimkiin degil-
dir. insan ézgiirliigiinii kisitlamadan bunu énlemeye imkan yoktur. Teknolo-
jik ilerlemenin dogay1 koruma yoniinde hizmetler verdigini de unutmamak
gerekir. Sayet toplumsal talep yonlendirilebilirse ¢evre dostu, ¢evreyi koru-
yan, ¢evre tahribini tamir eden teknolojiler gelistirilebilir. Ancak israftan ve
liikksten siiratle vazgecilmesi tavsiye edilebilir. Yeryliziiniin fesada ugrama-
masl, gelecek nesillerin mahrumiyetlerle pencelesmemesi i¢in her tiirli
israftan kaginmanin yasayanlarin iizerindeki biiytik sorumluluk oldugunu
kabul etmek gerekir.

Ekolojide konulara iki tiir yaklasim s6z konusu olmaktadir.
1-indirgemeli Yaklasim (Reductionism)
2-Bitiinsel Yaklasim (Holism)

Modern bilimlerin ortaya cikisindan 6nce insani tecriibeye olan yakla-
sim biitiinciil (holistic) idi. Dinler ve felsefeler insanin dis ve i¢ diinyaya ait
tecriibelerini tek bir 6ncii prensipten tiiretmeye calismis ve bu tecriibeleri
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gayet iyi tanimlanmis bir anlama kavusturmustu. Bilimin sonradan kazandi-
g1 pozitivist karakter bu yaklasimdan uzaklasmasina yol agmistir. Genellikle
miispet bilimlerin kullandig1 indirgemeli yaklasim yonteminde, bir biitiin
pargalara boliinerek pargalar tek tek arastirilir, incelenir, daha sonra neden-
sonug iligkilerine gore bunlar bir araya getirilerek birlestirilir. Fizik, kimya
gibi bilimlerin yontemleri indirgemeli yaklasimdir. Bu yontem cagdas
ekolojide de kullanilmaktadir. Ancak bu yoéntem c¢evre sorunlarinin ¢ozii-
miinde ¢ok uygun bir yol degildir. Ekolojide biitiinsellik, hadiselere bakar-
ken unsurlar arasi iliskilerin timiinii ve yaratacagi sonuglar1 dikkate almak
demektir. Bu yontem takip edilirken mesela, bir zararliyla miicadele edilir-
ken sadece o zararlinin nasil yok edilecegine bakilmaz. Bu zararlinin orta-
dan kalkmasiyla dogada goriilebilecek olumsuzluklar da hesaba katilmakta-
dir.

Tabiata yonelik biitiincil bir yaklasim gelistirmek duyu algisinin bir ¢e-
sit miyopluk sayilabilecek sinirli bakisindan kurtulmayi gerekli kilar. Evren-
le ilgili edinilmis biiyiik bilgi biitiinii gercekte o evrenin nispeten énemsiz
bir yoniiyle yani dis goriiniisiiyle sinirlidir. Bu sinirli bakis agisiyla esyanin
ancak bize goriinen yoniinii bilebiliriz; onun ne oldugunu degil. Sathi bakis
acis1 problemlerin 6ziline inemez. Bu bakis agisi hele bir de daha problemli
modernist paradigmanin prizmasindan gecgerek hadiseleri aydinlatma
karakterini tasiyorsa sorun daha da biiyiimiis demektir. Mevlana'ya gore
fenomenal yonii birakip, varlik ve hadiselerin 6ziine niifuz etmeye ¢alismak
gerekir. Evrene goniil goziiyle bakmasini bilen insan, karsisinda tamamen
yeni bir alem goriir. Biiyiik askin kudsi denizine dalar. Bu dyle bir dlemdir ki,
ancak yasanir anlatilamaz. Mevlana bu diisiincesini soyle ifade ediyor:

“Duygu goziine toprak serp; duygu gozii, aklin da diismanidir, dinin de.

Tanri, duygu goziine gor dedi; puta tapan dedi; bizim ziddimiz dedi.

Clinkl o, kopiigii gordii, denizi géormedi; icinde bulundugu cag gordi,
yarini gormedi.”

Yeryiiziinii bize ait somiirii alani olarak gérmekten vazgecmeliyiz. Yine
yerylziini sorumsuzca davranabilecegimiz bir miras olarak da kabul ede-
meyiz. Tasidigl tliim imkan hazineleriyle birlikte biyosferi’ gelecek biitiin
insan ve diger canli organizmalara koruyarak ve gecmiste yapilan yikimlari
miimkiin mertebe tamir ederek emanet etmeliyiz. Ayrica gelecek nesillerin

emanet bilinci gelistirmeleri de bizim omuzlarimizdaki bir baska sorumlu-
luktur.

Kur’an’da, cevreyle ilgili meselelerde yol gdsteren ve cevreye nasil mu-
amele edecegimizi O6greten yaklasik 500 ayet vardir. Buna ragmen, bu
problemleri en iyi bilim adamlarinin, ekonomistlerin ve diger bilgili insanla-
rin ¢ozebilecegini ve Islam’in sadece manevi meselelerde bize yol gosterece-
gini diisiinenler bulunmaktadir. Oysa islam, insanligin manevi ve maddi
esenligi arasinda boyle bir ayrim yapmaz. insanlik ve ekolojiyi ele alirken,
yeryiiziinde yasayan diger tiirleri gérmezden gelemeyiz. Ote yandan islami
perspektif sunma iddiasinda olan ekolojik 6neriler ne insani dislayan bir
“dogamerkezlik” ne de dogay1 dislayan “insanmerkezlik” yansitmamalidir.
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Tipk: insanlarin dogaya ait olmasi gibi, doganin da insanliga ait oldugunu
soylemek, boyun egme ve egemenlik cevresinde yapilanmis bir iligki yerine,
doga ile insan arasinda oldukg¢a karsilikli ve biitiinleyici bir iliski ifade
etmektir. Ne insan ne de doga biri digerinin icinde yok olur.52

Islam, insanin ¢evresini ve kendisini daha iyiye, giizele dogru gelistirme
ve doniistirme yetenegini ve potansiyelini hice saymadig1 gibi, insana
verilmesi gereken 6nemi ihmal edip tabiat i¢cinde insanin fitrf, zihni kapasi-
telerinin eritilmesini ve edilgen kilinmasini da onaylamaz. Dogru soru
sormay1 hedeflersek cevabini bulmamiz gereken sorunun, “insanlar dogaya
miidahale etmeli mi etmemeli mi sorusu degil; insanlar dogaya “nasil”, ne
amaclarla, hangi “etik temellerde” miidahale etmelidir?’sorusu oldugu
kolaylikla fark edilebilir. insan ile dogay1 birbirinden ayr diisiinmek, birisini
digerinin icinde eritmekten daha az tehlikeli degildir. Bu dualist veya indir-
gemeci zihniyetten siyrilip “biitiinliik¢ii” anlayisa kavusmaya ihtiyacimiz
var. Insanin dogadan ayr1 olmadig1 gibi bizatihi kendi ontolojisinin ve kabili-
yetlerinin tabiatin imkan alanlarinda anlamliliga ulasabilecegi bilincine
varmaliyiz.

Islami bakis acisina gore bizzat Allah, insam her yénden kusatan nihal
bir ¢evredir.53 Kur’an-1 Kerim’de denildigi gibi: “Géklerde olanlar da, yerde
olanlar da Allah’indir. Allah (Muhit) her seyi kusatict olandir.”>* Gergekte
insan, ilahi Muhit'e gark olmus olmasina ragmen, ondan habersizdir. Bu
durumdan, Allah’1 hatirlayarak kurtulabilir. Bu da O’nun varliginin isaretini
her yerden almasi ile olur. Bu yaklasim, modern Avrupa felsefesindeki
Tanrr'yi tabiatta erimis bir gii¢ olarak gérme anlayisindan farklidir. Spinoza
ve Hegel'e gore Tanri, tabiattaki diizenin tezahiiriidiir.55 Tanrr'y1 tabiata
miindemi¢ gérme maddeyi Tanrilastirma tehlikesini beraberinde getirir. Biz
“{1ahf Muhit”ten s6z ederken tabiati, Allah’in ilmi, kudreti, iradesi, yaratmasi
gibi tiim ilahi niteliklerle birlikte ele alarak anlamak gerektigine isaret
etmek istemekteyiz.

Cevre bunaliminin, insanin Allah’t kendini kusatan ve onun hayatini de-
vam ettiren gercek “cevre” olarak gérmeyi reddetmesinden kaynaklandigi
soylenebilir. Cevrenin tahribata ugramasi, modern insanin dogal gevreyi
ontolojik olarak bagimsiz bir gerceklik diizeni gérmesinden kaynaklanmak-
tadir. Geleneksel islami gériis, dogal cevre olarak adlandirilan ile onlar
ayakta tutan [1ahi Cevre arasindaki bu koparilmaz daimi iliskiye dayanir. Bu
tabiat goriisiiniin bir neticesi olarak islami Literatiirde cennetteki varlikla-
rin goriinen alemdeki yansimalari kabul edilen tabiata karsi biiytik bir
sevgiye rastlanmaktadir. Islam Mimarisinde ve sanatlarinda ¢ok defa tabiat
motiflerinin kullanilmasi, dokuma sanatinda ¢icek, giil, yaprak sekillerine sik

52 Bookchin, Murray, Toplumsal Ekolojinin Felsefesi, cev. Rahmi G. Ogdil, istanbul, 1996, 109.

53 Nasr, S. Hiiseyin, Bir Kutsal Bilim ihtiyaci, ev. Sehabeddin Yalgin, istanbul, 1995, 176.

54 Nisa, 4/126.

55 Cabiri, Muhammed Abid, Arap Aklinin Olusumu, (Tekvini'|-Aklil-Arabi) cev. ibrahim Akbaba, istanbul, 1997,
39.
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sik yer verilmesi tesadiif sayilabilir mi? islam’in tabiat ve tabif cevre sevgisi
ve tabiatin Allah’in mahldkatta tecelli etmis sekliyle hikmetine ulagsmanin
vasitas1 olarak roliiniin vurgulanmasi higbir sekilde model (archetypal)
gercekliklerin ihmalini ima etmez. Tam aksine en yiiksek diizeyde su Kur’an-
1 Kerim ayetini anlamak demektirse: “Dogu ve bati da Allah’indir, nereye
dénerseniz, orada Allah’in vechi vardir.”>” Her yerde Allah’t gérmek hem
dogal diinyayr hem de beseri alan1 kusatip onlara niifuz eden “Ilahi Cev-
re”nin tamamen farkinda olmak demektir.

Islam, insanin konumunu yeryiiziinde Allah’in halifesi olarak belirler.
Kur’an’da Allah séyle buyurur: “Yeryiiziinde bir halife var edecegim.”>8 insan
bu halifelik sifatin1 kulluk sifati ile tasir. Dikey acgidan halifelik sifati ile bir
sorumluluk ve gorev iistlenir. Allah bu alemi nasil miikemmel bir diizende
yaratti ise insan da bu halifeligin geregi, [lahi Diizeni bozmamal, aksine
mamir etmelidir. insan olmak demek, halifelik makaminin gerektirdigi
sorumlulugun bilincinde olmaktir. Insanin bu gérevine vurgu yapan bir
diger ayette soyledir: “Allah’in yeryiiziindeki her seyi buyrugunuz (sorumlu-
lugunuz) altina vermis oldugunu gérmez misin?"°

Cevreciler, ormanlarin korunmasi, temiz hava ve su, kit kaynaklarin ada-
letli kullanimi gibi seyleri isterken temel manevi degerlere ne kadar yakin
olduklarini anlamada geri kalmamahdirlar. Insanin tabiatla kutsal iliskisinin
en berrak ifadesi dinden baska nerede var?¢® Evrendeki her sey gerilerinde
Yiice Yaratici'nin varlik ve sifatlarinin isaret ve delillerini tasiyan son derece
anlamh ve degerli varliklardir.6! Gazali “el-Hikmetii fi Mahlukatillahi Azze ve
Celle” isimli eserini bu konuya ayirmistir. Gazali bu kitabinda alemin,
semanin, giinesin, ayin, yildizin, yerin, denizin, suyun, havanin, atesin,
insanin, hayvanin, bitkinin yaratilis hikmetlerinden bahsetmektedir. O
boylesine erken bir donemde tiim tabiat unsurlar1 ve eko sistemlerin islev-
lerinden ve yararlarindan bahsederken Kur’an’dan ilham almistir. Her bir
cevre unsurunu ele alirken konuyla ilgili ayetleri vererek bunlar iizerinde
akli izahlar ve agilimlar yapmaktadir.62 ibn Sina (v.428/1037) ise hareket ile
biitiin evrene yayilmis olan aski 6zdeslestirerek biitiin degismelerin, her
seyin birbiri i¢in duydugu ask ve sempatiden ve evrenin Tanrr'ya duydugu
asktan kaynaklandigini, yasayan bir kozmos anlayisini kabul eder.t3 Miisli-
manlar, dlemi ve insani birbirlerinden ayr1 degil, bitisik, i¢ ice olarak ele
alirlar. Kainattaki biitiin varliklar senfonik bir ahenkle birbirlerine baglanti-

56 Nasr, Bir Kutsal Bilim ihtiyaci, 180,

57 Bakara, 2/115.

58 Bakara, 2/30.

59 Hacc, 22/65.

60 Muzaffer, Chandra, “Alternatif Hareketlerin Metafizik Temelleri”, (insan ve Teknoloji icinde), Derleme ve gev.
Taha Kilig, Istanbul, 1992, 14.

61 Yaran, C. Sadik, “The Ecological Value of The Teleological Argument”, O.M.U.L.F.D. sayi: 8, Samsun, 1996,
186.

62 Gazall, Eb Hamid, “el-Hikmeti fi Mahlukatillahi Azze ve Celle”, (Mecmiatu Resdili’l-Gazdli iginde) Beyrut,
ty. 4-52.

63 Nasr, islam Kozmoloji Ogretilerine Girig, cev. N. Sisman, istanbul, 1985, 255.
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hidirlar. Varliklar birbirini karsilikli etkileyen ve birbiri icine son derece
girift bicimde “6rilmiis” birimler olarak goriiliir.

Tabiat kutsal sanatin en biyiik saheserlerinin bulundugu c¢alisma
mekanidir. Kutsal sanat beser istii olup, ilahi kaynakli olan form, simge ve
cevherlere iliskin bir bilime dayanmaktadir; tabiatin formlari, ilahf imkanlar
hazinesinden tabii formlar olarak tecelli eden modellerdir.64Bu anlayis
tabiatin ilahi 6zleri yalnizca gizlemeyen fakat ayni zamanda agiklayan bir
egemenlik alani ve daha iistilin bir varlik diizeyinin belirmesini gortir. Orada
yalnizca sulh ve insanin yarattig1 yapay bir diinyanin kurtulus siginag: degil,
ayn1 zamanda gergeklesmeye varan yolunda bir yardimci bulur.65 Tabiatin
kutsal bir yonii vardir. Kozmos insanla konusur; kozmosta olup biten her
seyin bir manasi vardir. Bunlar, kozmik alanin hem perdeledigi hem de ifsa
ettigi daha ytiksek diizeyde bir gercekligin sembolleridir. Kozmosun derin-
yapisl, insan i¢in manevi bir haber tasir. Bu yiizden, dinin kendisi ile aym
kaynaktan gelen bir ayettir.66

Kozmik Vahiy
Evren adeta Kur’an’a benzemektedir. Buna “varolussal veya Kozmik

Kur’an” denilebilir. Tiim kainat akil sahiplerinin okumasina sunulmus bir
kitap gibidir. Kur'an1 Kerim’de agik¢a beyan olundugu iizere biitiin tabiat
acilip okunmayi bekleyen bir kitaptir. Yine Kur’an-1 Kerim’in ifadesine gore,
insanlardan akil (sezgi, idrak, ilim, basiret) sahibi olanlar o kitab1 anlayabi-
lirler; ¢ilinki tabiat kendi diliyle bize Halik'in1 anlatan bir kitaba benzemek-
tedir. Bu nedenle Miislimanlar tabiati, okunup diistiniilmesi ve faydalanil-
masi gereken acik bir kitap ve Allah’in ikinci tiirden bir vahyi olarak kabul
ederler. Islami anlamda Tabiatin, cihansiimul bir anlami vardir. Allah ile
ilintisi bulunmasi bakimindan da ihtiram gostermek bir vecibedir.6?

Goklerin ve yeryuziiniin belli bir diizende yaratilis, yer kiiresinin canli-
larin yasamasina elverisli hale getirilisi, ona belli bir agirlik kazandiran
daglarin mevcudiyeti, ziraata ve iskdna uygun ovalarin, seyahate elverisli
yollarin olusumu, hayat kaynagi suyun goékten indirilisi, ayni su ile beslenen
ayni iklimin topraklarinda tad: ve besin degeri farkl yiyecek ve meyvelerin
bitirilisi, goklerin goriilebilir direkler olmaksizin yiikselisi, atmosferin
tehlikelerden korunmus bir tavan haline getirilisi, giinesin 1s1 ve 151k, ayin da
aydinlik kaynagi olusu, insan ve yiik naklinde faydalanilan gemilerin deniz-
lerde batmadan seyredisi, besin kaynagi, binek ve ¢esitli yonlerden istifade
edilen hayvanlarin bulunusu, sulanan iiziim baglarinin, ekinlerin, hurma
agaclarmin sekil ve lezzetce birbirinden farkli olusu, kuslarin ucusu, dli
topragin diriltilerek ondan hurmaliklar, baglar, bahgeler yetismesi ve pinar-
lar fiskirmasi, gece ve giindiziin birbirini takip etmesi, diinyaya rahmet

64 Nasr, S. Hiiseyin, Bir Kutsal Bilim ihtiyaci, 167.

65 Nasr, S. Hiiseyin, isldm’da Diisiince ve Hayat, cev. Fatih Tatllioglu, istanbul, t.y. 141,
66 Nasr, S. Hiiseyin, insan ve Tabiat, cev. Nabi Avci, istanbul, 1988, 18.

67 Attas, M. Nakib, islam ve Laisizm, gev. Selahattin Ayaz, istanbul, 1994, 61.

760



yagdiran bulutlarin onlar1 striikleyen riizgarlarin durumu, diinyaya ¢ati
olan gok kubbenin yiikseltilmesi, tiiyleri diken diken eden daglarin ihtisami
vb. hep Allah’in ayetleridir.68 insan tabiat sayfalarindan her birini okudukea
tabiatla olan insicamui giiclenir. Tabiatin kozmolojik bir vahiy olmasinin yani
sira insanin sahip oldugu degerlerden de atiflar yapilarak sayginligina vurgu
yapilmaktadir. Bu nedenle Miislimanlarin zihinlerinde varliklar1 manevi
yonden yaraticidan otiirii kutsal sayma yatmaktadir.

Kur’an’da vahyin sembolik dili tabiatin estetik formlarin1 kullanmakta-
dir. Kur’an’da sik sik gecen “Altlarindan irmaklar akan cennetler.”®® ifadesi
buna bir 6rnektir. Mii'min icin idealize edilen cennetin fenomenlerinin
tabiatin estetik formlarina tesbih ve temsil edilisi siiphesiz tabiat-insan
iliskisi baglaminda biiyiik bir olumlu katkiya sahip olmasi goz ardi edilemez.
Eger tabiat azametli ve acik bir kitap ise, o zaman biz de o Kitab’in kelimele-
rini, yakin ve uzak biitiin manalar ile birlikte bize ihsas ettigi emirleri de
kapsayacak sekilde, 6grenmeliyiz ki ondan layikinca istifade edebilelim.
Boylelikle essiz Yaraticinin kelimelere sigmayacak lttfunu, keremini ve
hikmetini minnettarlikla ve hayranlikla anabilelim.”? Dahas1 Kur’an’da Allah
gaybil hakikatleri anlatirken dahi tabiatin fenomenlerini kullanmakta, insa-
nin i¢ ice yasadigi, dilinden anladig1 dleme gonderme yaparak bunlari anlasi-
lIir kilmaktadir. Kur’an’da bu sdyle anlatilir: “ O Allah ki, yagmur rahmetinin
ontine riizgarlart miijdeci olarak génderir. Nihayet riizgdrlar yagmur yiklii
bulutlari tasir da biz onunla su indirir ve onunla her gesit meyveleri ve tiriinle-
ri cikaririz. Iste bunun gibi, éliileri de diriltip cikaracagiz. Ola ki, bunu yeterin-
ce diigiiniir de 6giit ve ibret alirsiniz.”’' Ayette bir gaybi hakikati agik hale
getirmenin yani sira, diinyevi objelerin ahiret cephesinden de miitalaa
edilmesi isteniyor.

Tabiattaki fenomenleri Allah’in ayetleri olarak gormekten basit ve sira-
dan hadiseler olarak gérmeye ge¢mek, aslinda, onu ¢agdas insanin karsiligi-
nit son derece pahali 6demeye basladig1 cilginca bir yagma ve soyguna
hazirlayan itici bir suur olmustur. Modern bilime simsiki bagh bulunan,
alabildigine sinirlayic1 bakis agisina sahip olan bu biling kozmolojik bilgiyi
modern bilimsel diinya goriisii cercevesinde imkansiz hale getirmektedir.
Kozmoloji, formel (bigimsel) gercekligin biitiin diizlemleriyle ugrasan bir
bilimdi. Maddi diizlem, bu gerc¢ekligin boyutlarindan yalnizca bir tanesidir.
Vahye veya metafizik 6gretiye muhtactir.”2

Karamsar felsefenin en 6nemli miimessili Schopenhauer (1788-1860)
bu diinyanin anlamli bir diinya oldugunu kabul etmez. icinde anlam bulun-
mayan diinya biitliniiyle kotiidiir ve varolmamak yegdir.”® O, evreni cehen-

68 Bkz.Bakara, 2/164; Rum, 30/ 20-25; Enbiya, 21/ 31-33; Nahl, 16/ 65, 69, 79; Casiye, 45/3-5; Ra’d, 13/2-4;
Yasin, 36/ 33-40; Yunus, 10/5, 6; Hicr, 15/ 16, 10-22; Nem|, 27/ 60, 61.

69 Maide, 5/ 85.

70 Attas, M. Nakib, islam ve Laisizm, 62.

71 A'raf, 7/ 57.

72 Nasr, S. Hiiseyin, insan ve Tabiat, 21.

73 Gokberk, Macit, Felsefe Tarihi, istanbul, 1985, 449.
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nem nevinden kabul eder ve bizatihi kotii sayar. Diinya insana dost degil en
bilyiik diisman goriilmelidir.”# ikbal ise insanin diinyada bulunusunun bir
lanetlenme ya da cezalandirilma olarak anlasilmamasi gerektigini soyler.
Ikbal'e gore yeryiizii insanin kazang kaynagi, uygarlik, kiiltiir ve medeniyet-
ler kuracagi yerdir. Kur'an-1 Kerim, hicbir yerde ve hicbir zaman, yeryuzii-
niin bir iskence yeri oldugunu belirtmemistir.”> Giiniimiiz diinyasinda insan
once bu diisiincenin isgalinden zihnini kurtarmahdir ki, tabiat ile yeniden
giiclii bir dostluk kurabilsin. Yerytziinii fenaliklar tlkesi olarak gérmek,
tabiatin fenomenlerini insana aman vermeyen, diismanca ve saldirgan bir
tarzda okumak insan-tabiat iliskisini bozacaktir.

Kozmik ve ekolojik bozulmanin nedeni, tabiata manevi ve deruni bir ba-
kis yoklugu teskil etmektedir. Bu, biitiin katmanlariyla birlikte varlik pano-
ramasini birbirine rapteden, hepsini anlamli bir tablonun unsurlari1 konu-
muna ylkselten metafizik ve maverai-kevni biling ve tavir yoklugudur, sahih
gelenegin evrene doniik vizyonunun ihmal edilisidir. Sayet evren anlamdan
yoksun olursa, “insanin anlami”’ndan bahsetmek de hayali olur. Zira, Var-
lik'in sagmalig1 diisiincesi, hayati da anlamsiz hale getirecek ve insani,
sagmaliga dogru striikleyecektir.’¢ Varligin anlamini bulmak ve sirrina
ermek icin tabiatin kendi i¢ uyumunu kesfetmeye calismakla yola cikilabilir.
Evrenin hicte rast gele olmayan yapisi, ince uyumu, pargalarin biitiin icinde-
ki yeri ve 6nemi kavrandikea, insanin kendi roliinii bulma ¢abalar1 aydinlik
kazanir.

Allah Teala insan epistemolojinin son derece kisitli oldugunu yine ken-
disinin tabiatta gosterdigi comertlige mukayese ederek sdyle anlatir: “De ki:
‘Rabbimin rahmet hazinelerine siz sahip olsaydiniz, tiikenir korkusuyla yine de
cimrilik ederdiniz. Zaten insanlar pek cimridir.”’7 Bir baska ayette de
mii'minlerin ne miisrif ne de cimri olmayp, 6l¢iilii hareket etmeleri gerekti-
gi soyle anlatilmaktadir: “Onlar, sarf ettikleri zaman ne israf ederler ne de
cimrilik, ikisi arasinda orta bir yol tutarlar.”78 Allah Teala 6l¢iilii davranma-
nin 6vgiiye layik oldugunu anlatmaktadir. Bize dyle geliyor ki Allah’'in tabiat-
ta olciili davranmasi mi'minlere yansimasi gereken bir tavir (siinnetul-
lah)dir. Bu konudaki bu ve diger pek ¢ok ayet, bize, Rizik Verici'nin Allah
oldugunu bildirmektedir.”? Fakat bu, O’'nun lokmalar1 agzimiza koyacagi
anlamina gelmez. O'nun Rizik Verici olmasi, yeryiiziinii her tiirli rizik olma-
ya elverisli seylerle donatmasi ve yiyeceklerimizi akli yontemlerle liretimin

74 Schopenhauer, irade Felsefesi, cev. Stimer Erenyilmaz, istanbul, 1993, 76.

75 ikbal, Muhammed, islém'da Dinf Diisiincenin Yeniden Dogusu, gev. N. Ahmet Asrar, istanbul, t.y. 118-119.

76 Kilig, a.g.e. 146-148.

77 Isra, 17/100.

78 Furkan, 25/67.

79 Bakara, 2/22, 57, 60, 212, 254; Al-i imran, 3/37, 169; Nisa, 4/5, 8, 39; Maide, 5/114; En’am, 6/32, 50, 160;
Enfal, 8/26; Yanus, 10/59, 93; Hd, 11/88; Yasuf, 12/37; ibrahim, 14/31, 37; Hicr, 15/20; Nahl, 16/56, 71, 75;
Kehf, 18/19; Meryem, 19/62; Ta-Ha, 20/132; Mi’min(in, 23/72; N{r, 24/26; Kasas, 28/54, 57; Ankeb(t, 29/17;
RGm, 30/28, 40; Secde, 32/16; Ahzab, 33/31; Sebe’, 34/4, 24, 39; Fatir, 35/29; Saffat, 37/41; Mi’'min, 40/40;
Fussilet, 41/10; Sara, 42/19, 38; Casiye, 45/16; Kaf, 50/11; Zariyat, 51/57, 58; Vakia, 56/89; Cuma, 62/11;
Miinafikdn, 63/10.

762



bize diisen bir is olmas1 anlamina gelmektedir. Ancak o zaman Allah bize
ihtiyaclarimiz i¢in, calistigimiz kadar karsilik vermeyi vaat etmektedir. O,
ayni zamanda, “rizkimizi aramamiz ve onun pesinde kosmamiz” gerektigi
uyarisinda bulunmaktadir. Peki, bunu makul sekilde yapiyor muyuz? Al-
lah’in isimlerinden birisi Vehhab'tir (Veren): Her sey lirer ve daha fazlasini
iiretir. Mesela bir bugday tanesi bircok basak vermekte ve her basakta da
yuzlerce tane bulunmaktadir. Yiice Allah yeryiiziinde insanlara bol nimetler
bahsetmigstir. Buna ragmen pek ¢ok insan hirsinin kurbani olmakta sézde
avlanma gerekgesiyle hayvan katliaminda bulunmaktadir. Vahsi hayvanlar,
evciller kadar kolay bulunmamakta, canli haldelerken herhangi bir kimsenin
mali olarak kabul edilmemektedir; bu yiizden onlara iliskin 6devler daha
azdir. Onlara kars1 tek gérevimiz, nedensiz yere onlari 6ldiirmemektir.80

Ik defa 20. yy. ortalarinda insanoglu bu gezegene uzaydan bakmustir.
Uzaydan baktiginda insan karsisinda kigiiciik, kolayca incinebilecek bir
kiire goriinmektedir. Yine goriinen bir baska sey, bu kiirenin iizerinde
egemen olan unsurun da insan faaliyetleri ve c¢abalar1 degil, bulutlarin,
okyanuslarin, bitki értiilerinin ve topraklarin diizeni oldugudur. insanoglu-
nun kendi yaptiklarini bir tiirlii bu dogaya uyduramamasi, gezegen sistem-
lerini temelden degistirmektedir. Bu degisikliklerin bircogu, hayat1 tehdit
eden bir takim tehlikeleri de beraberinde getirmektedir. Uzaydan bakinca
diinya bir organizma gibi gozikiiyor. Sagliginin devami ancak tiim kisimla-
rinin sagligina bagh olan bir organizma.

Insanoglunun heniiz ayak basmadig1 doga késelerinde ekosistemlerin
muntazam olarak gelisebildigi ve sonunda stabil ve kompleks bir yap1 aldig1
gozlenmistir. Diger canli varliklar gibi, biosferin bir elemanini teskil eden
insanoglunun ekosistemlerin bozulmasinda ¢ok biiyiik sorumlulugu var-
dir.81 Tabiat tlizerinde tesir icra edebilen, onu iradesi istikametinde degisti-
rip doniistiirebilen tek varlik insandir. Bu degisim ve doniisiimiin tabiata
dost ve onunla uyumlu olabilmesi i¢in insanin ¢evre ahlaki ile ahlaklanmasi
gerekir.

Kur’an'da gerek sosyal gerekse de ekolojik diizeni bozan, hasar veren
bir glinah olarak “fesad” kavrami kullanilir. Fesad, salahin zidd1 olup, itidali
kaybetmek,82 bozmak, yikmak; tahrip etmek manalarina gelir. “Fesad”
kelimesi Kur’dan’da on bir yerde gecer. Her gectigi yerde tabiatla beraber
zikredilmesi dikkat ¢ekicidir.83 Sosyolojik bir takim buhranlara géndermede
bulunan ayetler her defasinda fesadi cevre ile iliskilendirmektedir. Bu
ayetlerden birisi séyledir; “Insanlarin bizzat isledikleri yiiziinden karada ve
denizde diizen bozuldu ki Allah yaptiklarinin bir kismini onlara tattirsin. Belki
de “tuttuklart kétii yoldan” dénerler.”8* Kadil Beyzavi (v.485/1286) fesadin

80 Dutton, Yasin, Miilkiyet Paylasma, (Fazlun K. O’Brien J. [sldm ve Ekoloji iginde) gev. M. Giftkaya, istanbul,
1992, 80.

81 Geldiay, Kocatas, a.g.e. 281-282.

82 isfehani, Miifredat, 571.

83 Abdiilbaki, M. Fuad, Mu’cem el-Miifehres, istanbul, 1982, 519

84 Rum, 30/41.
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cikisini ekolojik felaketlerin islenmesi seklinde yorumlamistir. Beyzavi bu
felaketleri soyle siralar: “Topragin c¢oraklasmasi, verimsizlesmesi, toplu
6liimler, kasten ¢ikarilan yanginlar sonucu orman yanginlarinin artmasi,
denizlerde fiyaskolar, bereketin ortadan kalkmasi, her tiirlii zarar-ziyanin
artmasi, sapkinliklarin bas gostermesi ve zuliimler”85 Su halde giinahlar
insan ruhunun, toplumlarin fesada ugramasina sebep oldugu gibi cevrenin
tahrip edilmesine de yol agmaktadir. Cevrenin tahribi basl basina biiyiik bir
vebal sayilldiginda giinah katmerlenmis olur. Kur’an'da bir baska yerde
“Diinya hayatina dair konusmasi senin hosuna giden, pek azili diisman iken
kalbinde olana Allah’t sahit tutan, is basina gelince yeryliziinde bozgunculuk
yapmaya, ekin ve nesli yok etmeye ¢abalayan insanlar vardir. Allah (fesadi)
bozgunculugu sevmez.”86 Ayet, insan-tabiat dostlugunu bozan davranis
serisinin insandan baslayip topluma yayilacagini, son tahlilde ise tabiati
hedef alacagini anlatiyor.

Ayette fesatcilarin sadece insana ve topluma zarar vermekle kalmaya-
caklari, cevre ve nesli de tahrip edecekleri isleniyor. Modernist anlayis
gelecege kayitsizdir. Cocuklarimizi severiz ama gelecek kusaklarin kaderleri
hakkinda neden kendimizi tziintiiye sokalim? mantigini tasir. Adeta “gele-
cek kusak bizim i¢in ne yapt1 ki?” denilmektedir. Ayette, Allah nesilleri ekine
atfetmistir. Ekin ise Allah’in diinyada insana sundugu nimetleri yani “cevre-
yi” temsil etmektedir. Cevre ile insan neslinin birlikte anilis1 ve neslin ¢evre-
ye atfedilisi tabiatin ¢ocuklara devredecegimiz bir emanet olusunu agik bir
sekilde ifade etmektedir. O halde ¢evrenin yok edilmesi gelecek kusaklarin
haklarinin ¢ignenmesi anlamini tasir. Kur’an’da “hars: iirtin, ekin” ve “nesl:
jenerasyon”un fesada konu olmalari®’ bu tehlikenin diger tehlikelerden
daha biiyiik olusuna isaret sayilabilir. Uriiniin ve neslin korunmamasi temsil
ettikleri cevrenin ve aile yapisinin sarsintiya ugramasi ve sonucta bozulma-
siyla sosyal yapinin ¢okmesini anlatir. Peygamber (a.s.) neslin korunmasina
6zel bir 6nem vermis, onlarin sahip olunan nimetlerden mahrum birakilma-
larinin biiyiik bir giinah olduguna séyle isaret etmistir. Ibn Mes‘td (r.a.)
anlatiyor: “Dedim ki: “Ey Allah’in Resiilii! Allah nezdinde en biiyiik giinah
hangisidir?” “Seni yaratmis olan Allah’a es kosmandir!” buyurdular. “Sonra
hangisidir?” dedim. “Seninle birlikte yiyecek diye, evladini éldiirmendir!”
buyurdular.”88

Kur'dn’da Allah evrene koydugu yasalardan birinde sdyle buyurur:
“Eger beldeler halki iman edip, ittika (evrensel sorumluluk bilinci) gésterseydi,
biz onlarin lizerine, gékten ve yerden nice bereketler acardik. Fakat onlar
yalanladilar; Biz de, isledikleri seyler sebebiyle onlari yakaladik.”8® Ayette soz
konusu olan sorumlulugun tiim ¢evre unsurlarin1 kapsayacak sekilde en

85 Beyzavi, Kadi, Envaru’t-Tenzil ve Esraru’t-Te'vil, (Kitab Mecmi’a mine’t-Tefésir iginde), Beyriit, 1901, V /49.
86 Bakara, 2/205.

87 Bkz. Bakara,2 / 205, 223; Al-i imran, 3 / 14.

88 Buhari, Tefsir, Bakara 3, Furkan 3, Edeb 20, Muhéribin 20, Diyat 1, Tevhid 40, 46; Miislim, iman, 141; Nesai,
Tahrim 4, 7; Ebu Davud, Taldk 50.

89 A'raf, 7/96.
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genis anlamda ele alinmasi Kur’an'in ruhuna uygundur. Zira isaret edilen
bereket, béyle genis bir cerceve ima etmektedir. insanin a¢tig1 problemler
yine kendisine dénmektedir. insan, fiillerini tiim yénleriyle ve sonuglari ile
degerlendiremedigi icin bu hataya diismektedir. Insanlarin sorumluluklarini
tam kavrayamamalari, bunun da Otesinde sorumluluklarini kendilerine
haber veren alanlarinda uzmanlasmis, bilgi sahibi kimselerin yol gosterme-
lerine kayitsiz kalmalar1 ekolojik problemlerin en 6nemli etkenlerinden gibi
gozikiyor. Dar gorisliliigi, gozettigi kisa vadeli yararlar insana uzun
vadede hesap edemedigi zararlar getirir. Bunlardan biri de egoizmdir. Kendi
menfaatleri icin bir ¢ok seyi feda edenler gelecekte kendi yararlarina olanla-
r1 da tehlikeye atarlar.

Cevre tahribine yol acan davranislardan biri de individializm (bencillik,
egoizm)dir. Altruist (digergam) duygularin o6ldiiriildiiii modern hayata
benmerkezcilik egemen olmaktadir. “Artik her sey beni ilgilendirdigi ol¢iide
deger kazanir” kisiligi tasiyan birey, degerler hiyerarsisinde son derece
onemli bir yere sahiptir. Bireysel 6zgiirliik, 6zerklik ve birey haklar1 en
onemli vazgecilemez moral degerler olarak kabul goriirler.?® Egosentrik
anlayista insan her seyin kendi etrafinda dondiigli yanilgisina diiser. Bu
yanilg insan1 menfaatperest kilar. Her sey artik menfaat dl¢iitiine vurulur ve
cikar her seyin istiinde tutulur. Bat1 diinyasinin pragmatist tutumu birey-
lerde egoizm hastaligina yol agmaktadir.

Modernizmin insana sundugu hiirriyet yine modernizmin belirledigi
cercevede, sectigi bulvarda, onun ilerlemeci ideolojisine uygun ve {liretim
tiikketim dongiisiine tutsak bir cercevededir. Bu hususiyetlerinden dolay:
modernizm, insanlara hakiki degil sahte bir hiirriyet sunmaktadir. Ama bu
hiirriyet anlayisi israfa, fesada ve nefis-perestlige ¢anak tuttugu icin cevre-
nin tahribine yol acar niteliktedir. Halbuki ¢evreyi korumanin temel sartla-
rindan birisi altruist olmaktir. insanlar baskalarinin yararlarinin s6z konusu
oldugu alanlarda kendi menfaatlerinden feragat edebilmelidirler. Kur’an’da
Yiice Allah nefsini tanri edinenleri soyle kinar: “Hevd ve hevesini Tanri
edineni gérdiin mii... Allah onu bir bilgiye gére saptirdi, kulagini ve kalbini
miihiirleyip géziiniin iistiine perde cekti.”®! istek ve arzularimn tutsagi olan
insan artik kolay kolay kurtulus bulamayacagi bir hastalikla maluldiir. Bir
diger ayette de soyledir: “Allah’a karsi gelmekten giiciintiziin yettigi kadar
sakinin, buyruklarint dinleyin, itaat edin; kendinizin iyiligine olarak mallari-
nizdan sarf edin; nefsinin tamahkarligindan korunan kimseler, iste onlar
saadete erenlerdir.”? Ayet egoizmin mahzurunu ve diger gamligin ne denli
degerli oldugunu anlatmaktadir.

Zuliim, fesat ve zorbalik yeryiiziinii yasanmaz kilmaktadir. Kur’an'da
pek ¢ok ayette zuliim, zorbalik ve hukuksuzluk kinanmaktadir. Hukuksuzlu-

90 Berger, Peter L., Berger, Brigitte, Kellner Hansfried, Modernlesme ve Biling, gev. Cedet Cerit, istanbul, 1985,
91

91 Césiye, 45/23.

92 Tegébun, 64/16.
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gun ve zorbaligin hiikiim siirdiigii yerde tabii ve sosyal ¢evrenin zarar
gormemesi olas1 degildir. Tahripkar ve miitecaviz saldirganlar karsisinda
erdemli insanlara diisen sorumluluklar vardir. iste bu durumdan Kur’an’da
soyle bahsedilir: “Onlar, baska degil, sirf "Rabbimiz Allah'tir" dedikleri icin
haksiz yere yurtlarindan ¢ikarilmis kimselerdir. Eger Allah, bir kisim insanlari
(kétiiliiklerini) diger bir kismi ile defedip 6nlemeseydi, mutlak surette, iclerin-
de Allah'in ismi bol bol anilan manastirlar, kiliseler, havralar ve mescidler
yikilir giderdi. Allah, kendisine (kendi dinine) yardim edenlere muhakkak
surette yardim eder. Hig stiphesiz Allah, giicliidiir, galiptir.” °3 ibadethaneler
bile Allah'a ibadet icin ayrilmis bulunmalarina ragmen saldiriya ugraya
bilirler. Zira miitecaviz buralarda Allah'in adinin aniliyor olmasini bile
dikkate almaz. Ayette insanlarin en kutsal mekanlarimin bile saldiriya
ugrayabilecegi, bunu ancak saldirgan karsisinda direnen insanlarin 6nleye-
bildigi anlatilmaktadir. O halde tabiatta her sey, her nimet yikima ugrayabi-
lir. Yikim ve fesat insanlar tarafindan her zaman yapilabilir, o halde iyiler
kotiilerden daha gayretli olmalidir. Zira hayri koruyup gozetleyen ve tavsiye
eden serri ise yasaklayan gii¢li bir iradenin bulunmasi zaruret olup bu
gorev ahlakl insanlara yiiklenmistir.

SONUC

Insanin maddi alaninin tezahiirleri bir pinar misali onun ruh ve mana
diinyasindan kaynaklanip, disa aksetmektedir. En yliksek erdemliklerde en
sefil davranislar da insan i¢in olasidir. Dolayisiyla insanla sadece kutsal degil
potansiyel olarak giinah da yeryiiziine inmistir. Tabiat giinah islemez,
hayvanlar giinah islemezler. Nerde bir felaket, trajedi varsa arkasinda bir
giinah vardir. Nerde bir giinah varsa arkasinda bir cehalet vardir. Insan ile
tabiat1 birbirinden ayr1 diisiinmek, birini digeri icinde eritmek kadar tehlike-
lidir. Bu diialist veya indirgemeci zihniyetten siyrilip “bitiinliik¢i” anlayisa
kavusmaya ihtiyacimiz var. Insan varhgini ve yeteneklerini doga araciligiyla
gerceklestirebilir. Insanin varhig tabiatin varhgina bagh bulunur. Bu yiizden
tabiati koruma insanin varlik savasi anlaminda gerekli ve degerli olarak
goriilmelidir. Teknoloji ¢evreye uyumlu ve korumaci sekle déniistiiriilmeli-
dir. Cevre dostu bir hayat tarzini sorusturma, cilgin bir diinyada akl arayis-
tir. Diinyamizin bugiin karsi karsiya kaldig1 ve gelecekte ¢ok daha biiyiik
tehlikeler olacagina dair bize sundugu 6ngori, kokli zihniyet degisimini
gerekli kilmaktadir. Bu olabildigince ¢ok insan tarafindan benimsenmis yeni
bir bakis acis1 haline gelmelidir. Bu zihniyet degisimi diinyaya, hayata
bakisimizi yeniden diizenleyerek bizi ekolojik bir ahldka gotiirmelidir. Bu
zihniyet degisimi Kur’an ve slinnetin ekolojik ilkelerini diistur edinmekle
saglanabilir. Menfi modernite karsisinda miispet bir modernite insa edilme-
lidir. Teknoloji, liretim, tiiketim, ihtiyac ve gelecege bakisimiz bu yeni zihni-
yet ve ahlak temelinde inga edilmelidir. insanin zihni, kalbi, génlii, duygular
ve eylemleri Tanr1 ve O’'nun eseri olan tabiatla barisik olmalidir. Zira ¢evre

93 Hac 22/40.
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sorunlarinin ¢éziimii ilkin kusatici ve insicamli bir varlik anlayisindan geger.
Ekolojik sorunlar belli bir toplum ya da cografyanin 6zel problemleri degil-
dir. Hemen hemen biitiin dinlerin (gelenegin) cevreci anlayis tasiyor olmasi
oniimiizde yeni isbirligi imkanlar1 agmaktadir. Diinyamiz1 tehdit eden gevre
sorunlar1 karsisinda ortak kiiresel anlayis ve tavir gelistirmek gerekmekte-
dir. Ekolojik tehditler yaratilanla ve Yaratan’la barisik olmakla asilabilir.
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ESKI KAVIMLERE AIT SEHIRLER VE MIMARLIK
ESERLERI

Prof. Dr. Yilmaz CAN
Ondokuz May1s Universitesi Ilahiyat Fakiiltesi

Ozet

Kuran’da eski kavimlerin yasadigi bazi sehirlerden ve bu kavimlere ait
mimarlik eserlerinden bahsedilmektedir. Bu kavimlerden biri Ad kavmidir.
Kuran'in beyanina gore sahip oldugu servet ve refahla azan bu kavmi, kavmin
yasadig1 irem sehrini Cenab-1 Hak ugultulu bir riizgarla helak etmistir. Kuran’da
zikri gecen bir diger kavim Semud kavmidir. Semud kavmi Vadiu’l-Kura denilen
bir bolgede yasamis olup, vadinin diizliiklerinde saraylar yamaglarinda da
kayalar1 oyarak evler kurmuslardir. Azginlarindan otiirii sehirleri alt st
edilmistir. Bedevi Araplar Medine’'nin kuzeyinde Vadiu’l-Kura’'nin baslangicinda
yer alan harabelere Medain-i Salih ismini vermislerdir. Azginliklar1 sebebiyle
helak edilen bir baska kavim Lut kavmidir. Kuran ve Tevrat'ta gecen ifadelerden
bu kavmin deprem ve volkan patlamasi seklinde bir felakete maruz kaldig
anlasilmaktadir. Eyke, Sodom ve Gomora sehirleri helak olmus Lut kavmine ait
yerlesimler olarak karsimiza ¢gikmaktadir.

“Kuran’da Eski Kavimlere Ait Sehirler ve Mimarlik Eserleri“ isimli bu
calismayla, Kuran’da agik ya da ima yolu ile adi1 gegen bu yerlesimlerle ilgili
bilgileri, Arkeoloji ve Sanat Tarihi bilimlerinin ortaya koydugu verilerle birlikte
degerlendirerek, hem Kuran'in ilgili ayetlerinin daha saglikli anlagilmasina, hem
de vahyin yardimiyla s6z konusu sehirlerin fiziki yapilarinin daha dogru
anlasilmasina, karanlik kalmis bazi noktalarin aydinlatilmasina katki sunmayi
amacgliyoruz.

Kur’an’da eski kavimlerin yasadig1 bazi sehirler ve bu kavimlere ait mi-
marlik eserleri hakkinda birtakim bilgiler ve bilgi kirintilar1 ve isaretler
bulunmaktadir. Sehir ve mimarlik eserleriyle ilgili bilgiler ve bilgi kirintilari,
genellikle peygamberlerin tevhid miicadelelerinin anlatildig1 kissalarda yer
almaktadir. Kur'an bazi sehirlerden ima ile bahsederken, bazi sehirleri
isimleriyle zikretmektedir. Bazen bir yerde ismini vermedigi bir sehre, bir
yerlesim birimine ait kalintilardan s6z ederken, bir baska yerde ismini de
verdigi bir sehrin belirgin mimari 6zelliklerinden ya da yapilarindan haber
vermektedir. Kisacasi Kur’an’da eski kavimlere ait sehir ve mimarlik eserle-
riyle ilgili bilgiler ve bilgi kirintilar1 daginik ve biraz da bulanik bir durum-
dadir. Biz bu tebligimizde s6z konusu bilgi ve bilgi kirintilarini birbirleriyle
olan ilintilerini dikkate alarak, Sanat Tarihi, Arkeoloji ve diger ilgili bilim
dallarinin bize sundugu verilerle de karsilastirarak degerlendirip, hem
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Ku’an’1 daha iyi anlamaya, hem de Arkeoloji ve Sanat Tarihi'ne katki sunma-
y1amagliyoruz.

Kur’an'in beyanina gore kendilerine peygamber gonderilen pek ¢ok ka-
vim, Allah'in yolundan ayrilip azginliga, sapikliga yonelmisler ve Yaratici da
ceza olarak bu kavimlerin yasadig1 kentleri harap etmis, altin1 tistline getir-
mistir. Ayetlerde bu kavimlerin ortaya koyduklari mimarlik eserlerine,
gorkemli sehirlere dikkat ¢ekilerek, onlardan geriye kalan kalintilara ibretle
bakilmasi, ders alinmasi salik verilmektedir. Kur'an bu baglamda muhatap-
larina soyle seslenmektedir: “Onlar yeryiiziinde gezip dolasmadilar mi ki,
kendilerinden éncekilerin sonunun nasil oldugunu gérsiinler.”! “Yeryii-
ziinde gezip dolasin da yalanlayanlarin sonunun ne oldugunu gériin.”
“Andolsun biz aklin1 kullanan bir toplum icin ondan (harab ettigimiz o
lilkeden) acik bir isaret birakmisizdir.”> “Halki zulmederken helak
ettigimiz nice kent vardir ki, duvarlari tavanlarinin iistiine ¢é6kmiistiir.
Nice kullanilmaz olmus kuyu ve nice (issiz) kalmis saglam késk vardir.
Hig yeryiiziinde gezmediler mi?”* Gorildigi gibi Kur’an, Allah’in yolundan
ayrilmis bile olsalar eski kavimlere ait kalintilar1 reddetmeyip 6nemser.
Hatta bu kalintilar1 biraz sonra asagida zikredecegimiz ayetlerde goriilecegi
tizere, eski kavimlerin yasam felsefesini, kiiltiirlerini, deger yargilarini
bizlere ifade eden ibret vesikalari olarak sunar.

Azdig1 icin Allah’in gazabina ugramis kavimlerden biri Ad kavmidir.
Kur’an’in beyanina gore bu kavme Hz.H{id peygamber olarak gonderilmistir.
Arap Yarimadasr’'nin giineyinde, Yemen ile Umman arasinda Hadramut
(Hadramevt) yakinlarinda, Kuran’'in Ahkaf (kum tepecikleriyle ortiilii arazi)
diye isimlendirdigi> bolgede yasamistir®. Tarim ve ticaretle ugrastiklar,
belirli bir zenginlige, refaha ulastiklari, sehirler kurup kayda deger bir
uygarlik diizeyine eristikleri anlagsilmaktadir’. Ad kavminin {ilkesi olarak
bilinen bélge, bugiin tamamen kumlarla kapl olup, bélgede insan yasama-
maktadir. Bir riviayete gore Hz. Hld, kavminin cezalandirilmasi iizerine,
Yemen’deki Silir bolgesine go¢ etmis, iki y1l sonra vefat edip, Hadramut'taki
Bereht vadisine defnedilmistir8. Bu giin burada ona atfedilen kabir 6nemli
bir ziyaret merkezidir®.

1 Kur'an, Muhammed, 10

2 Kur’an, Enam, 11; Nahl, 36

3 Kur'an, Ankebut, 35

4 Kur’an, Hac, 45-46

5 Kur’an, Ahkaf, 21

® Fahruddin Ebi Abdillah, Razi, Tefsiru’l- Kebir, Beyrut, 1995, C.XIV, s.155 ; S.Erdim, Ad ve Semud
Kavimleriyle ilgili Rivayetlerin Tespiti ve Tahrici, Yiiksek Lisans Tezi, Firat Universitesi, SBE, Elazig
2007, s.18, sek.1; A. Gunes, “Kur’an Kissalarinda Eski Uygarliklar”, Akademik Arastirmalar Dergisi,
Sayi 24, (2005) s.166

7 Abdiilvahhab Neccar, Kisasii’l-Enbiya, Kahire tarihsiz, s.50; Giines, 5.166

8 Muhammed b. Cerir, Taberi, Camiu’l-Beyan an Tevili Ayi’l-Kur’an, Beyrut, 1995, C. V, s.523

9 Ebu Abdullah Muhammed, ibn Sad, Tabakatu’l-Kebir, Beyrut, tarihsiz, C.I, s.52; Taberi, V, 5.523.
Bazi tarih atlaslarinda da Hud Peygamberin kabri bu bélgede gosterilmektedir. Bkz. Atlas Britannica,
Chicago 1991
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1837’de ingiliz donanmasinda gérevli James R. Wellested, Hisn-1 Gurab
yakininda, Hiid Peygamberden bahseden bir yazit bulmusturl®. Bu yazit,
burada yasamis insanlarin Hz. Hiid'un dinine bagh olduklarinin delili sayila-
bilir. Kaynaklarda zikredilen bir haberde ise, Emevi Halifesi Muaviye zama-
ninda bir zatin, Ad kavmine ait irem sehrinin harabelerini gordiigii rivayet
edilmektedir!®.

Ad ve Semud kavimlerinin varligi ¢ok eski yazili kaynaklarda da yer
bulmustur. Batlamyus’un eserinde Ad, Oditae, Semud da Thamudida seklin-
de ge¢mektedir. Yunan kaynaklarinda da Ad kelimesi, Ad kavminin yasadigi
Irem kentinin ismiyle bitisik olarak "Adramitae" seklinde yer almigtir!2.

Kur'an'da Hz. Hud'un génderildigi kavimden Ad-1 Ula diye s6z edilmistir.
Onlarla birlikte yok olmayip kurtulanlara da Ad-1 Uhra ismi verilmistir.
Kadim Ad kavmi, Sami irkindan Hz. Nuh'un torunlarindan irem’in soyundan
gelmelerinden dolayr irem kavmi diye de amilmuslardir'3. Sahip oldugu
servet ve eristigi refah diizeyi ile kibirlenen, gururlanan, azan bu kavmi,
Allah, 6nce yagmuru kesip irem baglarini kurutarak cezalandirmis, sonra da
kasip kavuran ugultulu bir riizgar yani kasirga ile helak etmistirl4,

Kur'an’da Ad kavminin yasadig1 irem sehriyle ilgili olarak séyle denil-
mektedir: “Gérmedin mi Rabbin ne yapti Ad kavmine, siitunlu Irem’e ki
beldeler arasinda onun esi yaratilmamigsti.”15 Miifessirler “siitunlu irem”
ifadesiyle ilgili olarak, sehirde siitunlar lizerinde binalar, saraylar kurulmus
olabilecegini ifade etmektedirler’é. Gegmiste bazilar1 bu kentin Sam ya da
Iskenderiye sehrinin yerinde mevcut eski bir kent oldugunu séylemislerse
de'’, son yillarda gerceklestirilen arkeolojik tespitler, irem sehrinin Um-
man’in batisinda Yemen sinir1 yakininda, denize yakin bir yerde konumlan-
digin1 ortaya koymustur. AJ. Wensinck de Irem kelimesinin sekil olarak
Giiney Arapcgasi’na benzedigini, Yemen bolgesinde bu isimle anilan bir dag
ve bir kuyunun bulundugunu ifade etmektedir!8. Kanaatimize gére Kur’an’in
Irem sehrini siitunla birlikte anmasi bazilarini1 Ortadogu’nun siitunlu antik
sehirlerine gotiirmiis olmalhdir.

Ad kavmi hakkinda Suara suresinde de sdyle denilmektedir: “Siz her yol
(va da yiikseklik) iizerine bir isaret (anit) yapip da bos seyle mi ugrasi-

10 Epu’l-Ala, Mevdudi, Tefhimu’l-Kuran, istanbul 1992, C.1I, s.51

1'5.Sami, Kdmusu’l-Alam, istanbul 1316, C.II, 5.839

2 Giines, 5.166

3 Glines, 5.166

14 Kur'an, Fussilet,15-16; Zariyat, 41-42; Hakka, 7; S. Ates, Yiice Kur'an’in Cagdas Tefsiri, istanbul
1988-1991, C.X, 5.458; C.Kirca, “Ad”, TDV, islam Ansiklopedisi, istanbul 1988, C.I, 5.334

15 Kur’an, Fecr, 6-8

% imadiddin Ebu’l-Fida, ibn Kesir, Hadislerle Kur’an-1 Kerim Tefsiri, (Cev.B.Karliga-B.Cetiner),
istanbul 1984-1990, C.XV, 5.8449-8450; M. H. Yazir, Hak Dini Kur’an Dili, istanbul 1979, C.VIII,
5.5801-5803; Ates, X, 5.458

7 ibn Kesir, XV, 5.8449; Yazir,VIlI, 5.5801-5803; A.J.Wensinck, “irem Zati’l-imad” islam Ansiklopedisi,
istanbul 1993, C.V/2, 5.1058; Ebu’l-Hasan Ali b. Hiiseyin, Mes(idi, Miirucii’z-Zeheb, Kahire 1964, C.I,
s.164

18 Wensinck, s.1058-1059
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yorsunuz? Belki ebedi yasarsiniz diye késkler (saraylar, kaleler ya da su
yapilari) ediniyorsunuz.”1® Ayette sozill gecen yiiksek yer ya da yol lizerine
yapilan isaretin ne oldugu konusunda farkli gorisler vardir. Yorumlara gore
bu isaretten kasit, yiiksek gosterisli bina, kule veya anitsal bir yapidir20.
Irem sehrinin siitunlarini bu ayetlerle birlikte anlamaya calistigimizda, Ad
kavminin basta Irem olmak iizere, sehirlerini ytksek, kule tarzinda, goste-
risli yapilarla donatmis olabileceklerini hayal edebiliriz.

1992 yilinda Nicholas Clapp adindaki bir arkeologun yaptig1 calismalar
neticesinde, irem sehrinin kalintilar1 ortaya ¢ikarilmistir. Clapp, 1932 yilin-
da ingiliz aragtirmaci Bertram Thomas tarafindan yazilmis olan Arabia Felix
adli eseri okur ve bu kitaptan cok etkilenir. Thomas, kitabinda sansli Arap
kavimlerini, uzun uzun tarif ederek, bunlardan birinin yasadig1 bir sehrin
izini buldugunu iddia etmektedir. Burasi, bedevilerin, Ubar ismini verdikleri
sehirdir. Bolgeye yaptig1 arastirma gezilerinden birinde, bedeviler, kendisi-
ne eski bir patika yolu géstermisler ve bu patikanin, Ubar isimli ¢ok eski bir
sehre ait oldugunu anlatmislardir. Thomas, arastirmalarini tamamlayama-
dan olir. Thomas'in soylediklerinden fazlasiyla etkilenmis olan Clapp
Ubar'da arkeolojik ¢alismalara baslar. Ubar'in varligini kanitlamak igin,
aklina diisen her yolu dener. Once bedeviler tarafindan var oldugu séylenen
patika izlerini bulur. Sonra NASA’ya basvurarak, uydudan boélgenin fotograf-
larinin ¢ekilmesini ister Uzun bir ugrasidan sonra, yetkilileri, bolgenin
resimlerinin ¢ekilmesi konusunda ikna etmeyi basarir21.

Clapp daha sonra Californiya'da, Huntington Kiitiiphanesi’'nde bulunan
eski yazitlar1 ve haritalar1 incelemeye baslar. Amaci, bdlgenin bir haritasim
bulabilmektir. Kisa bir arastirmadan sonra Unlii cografyaci Batlamyus
tarafindan ¢izilmis bir harita bulur. Haritada, bdlgede bulunan eski bir
sehrin yeri ve bu sehre dogru giden yollar gosterilmistir. Uzaydan g¢ekilen
fotograflarla, haritadaki bilgiler ortiismektedir. Hemen kazi ¢alismalarina
baslanir. Kazilar sonucu yaklasik 12 m. kalinligindaki kumlarin altindan bir
sehir harabesi ortaya c¢ikarilir. Bulunan kent harabesinin Kur’an’da da zikri
gecen Ad kavmine ait irem sehri oldugu ilan edilir?2.

Ubar ismi verilen bu harabeler arasinda kule ve burca benzer yiiksek
yapilarin bulunmasi zihinlere hemen Kuranda gegen “siitunlu irem ifadesi-
ni” diglirmistir. Bunun yaninda kentin harabelerinin kumlar altindan
¢ikarilmis olmasi, Kur’an’da Ad kavminin helakiyla ilgili olarak verilen

1 Kur'an, Suara,128-129

2 [bn Kesir, XI, s.6083; Muhammed Ali, Sabuni, Safvetii’t-Tefasir, (Cev. S.Giimiis-N.Yilmaz), istanbul
1995, C.IV, s.337; Ates, VI, s.312

A C. Yalgin, Kavimlerin Helaki, istanbul 1995, 5.34-38;
http://www.kavimlerinhelaki.com/adkavmiubar (Faydalanilan kaynaklar igin bkz. Thomas H. Maugh
1, “Ubar, Fabled Lost City, Found by LA Team”, The Los Angelas Times, 5 Subat 1992; Kamal Salibi, A
History of Arabia, Caravan Books, 1980; Bertram Thomas, Arabia Felix: Across the “Empty Quarter”
of Arabia, New York: Schrieber’s Sons 1932, s. 161; Charles Crabb, “Frankincense”, Discover, Ocak
1993)

2 Yalgin, 5.36-40
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bilgilerle de ortiismektedir. Ayrica gliniimiize ulagsan kalintilar gostermek-
tedir ki, bu cografyada, koki ¢ok eskilere uzanan, kule seklinde yiiksek bina
insa gelenegi séz konusudur. Ornegin varliklar1 M.0.X. hatta XII. asra kadar
¢ikan Sebalilara ait kalintilar arasinda yiiksek binalar, anitlar, siitunlar
mevcuttur?3. Bu baglamda yiiksek bina insa geleneginin, Sebalilara Ad
kavminden miras kalmis olabilecegini diisiinmek de miimkiindiir.

Azginliklarindan 6tiirti helak edilen bir bagka kavim Semud kavmidir.
Kur’an’a gore bu kavim Ad kavminden sonra yasamis olup, Salih Peygambe-
rin kavmidir ve Allah’'in gazabina ugradiklar1 beldenin adi1 Hicr’dir24. Hicr,
Sam-Hicaz yolu flizerinde, Medine-Tebuk arasinda, Teyme’'nin giiney-
batisinda, Vadiu’l-Kura’ya bir giinliikk mesafede, bu giin terk edilmis eski bir
yerlesim merkezidir?>. Burada halen vadinin yamaclarindaki kayaliklara
oyulmus bir takim yapilar ile vadinin tabaninda insa edilmis bazi binalarin
harabeleri mevcuttur. Bedevi Araplar zikrettigimiz kalintilarin bulundugu
bolgeye Medain-i Salih ismini vermislerdir2é. Bolge Feccu'n-Nake ismiyle de
bilinmektedir?7.

M.0. 715 tarihli 2.Sargon (Asur) dénemine ait bir yazitta, Semud kavmi-
nin ad1 Tamudi olarak gegmektedir. Batlamyus ve Pilinus’un eserlerinde de,
Semud ismi Tahumudaei seklinde yer almakta ve kavmin oturdugu yer ise
Domatha, Hegra, Eyga ve Egra isimleriyle tanimlanmaktadir?s. Onemli bir
ticaret merkezi olan Hicr sehrinin ¢ok yakininda, glineyinde Ula isimli bir
bagka ticaret merkezi bulunmaktadir. Ula ayni zamanda 6énemli bir tarim
bolgesidir??. Bu iki sehrin disinda bolgede ¢ok sayida kii¢iik yerlesim birim-
leri de mevcuttur3®.

Yakin zamanlarda yapilan arkeolojik ¢alismalarda, Semud kavmine ait
birtakim yazitlara ve kalintilara rastlanmistir. Semud Kavmine ait yazitlar-
dan bir kismi Urdiin topraklarinda, bir kismi ise Hicaz ve Hicaz'in Urdin
sinirina yakin bolgesinde bulunmustur. Yazitlardan bazilari Milattan sonra-
ya ait oldugu halde, bazilarinin tarihi M.0. 7. asra kadar uzanmaktadr.
Yazitlardan Semud kavminin tarimla ugrastiklari, bagcilik ve pamuk ziraati-
n1 bildikleri, yerlesik hayata sahip olduklari anlasilmaktadir3l. Yazitlar
Semud kavminin inanig1 hakkinda da bilgi vermektedir. Okiiz basiyla temsil
edilen Salm adindaki 6nemli ilahin disinda,Vedd, Yegus, Lat, Yeuk, Menat,

2 ), Tkatsch,”Seba” islam Ansiklopedisi, istanbul 1993, C.X, 5.285

2% Kur'an, A’raf, 74; Hicr, 80; Fecr, 9; M. Esad, islam Tarihi, (Cev. A.L.Kazanci-O Kazanci), istanbul
1983, 5.82; A.Grohmann, “Vadiu’l-Kura” islam Ansiklopedisi, istanbul 1993, C.XIll, 5.136-137

% Erdim, 5.25-26; Giines, 5.169

% Mevdudi, 1I, 5.55; J. Schleifer, “Hicr”, islam Ansiklopedisi, istanbul 1993, C.V/1, s.475; J.F.Healey,
The Nabataean Tomb Inscriptions of Mada’in Salih, Oxford 1993, s.1. Bu bdlge Araplar arasinda
Feccu’n-Nake ismiyle de bilinmektedir. Bkz. Erdim, s.25

27 Neccar, s.58

2 Giines, 5.169; Erdim, 5.25

2 Grohmann, “Vadiu’l-Kurad”, s.136-137; H.H.Brau, “Semud”, islam Ansiklopedisi, istanbul 1993, C.X,
s.475

30 sabuni, VI, 5.306; Ates, X, 5.459

31 Giines, 5.169, 171; Schleifer, 5.475; Erdim, 5.25
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Bal ve Hiibel onlarin diger ilahlaridir32. Bu ilahlardan bazilar1 Lut kavminin,
bazilar1 Kureys'in de ilahlaridir. Ornegin Vedd ve Yegus Lut kavmi33, Lat,
Menat ve Hiibel ise Kureys34 nezdinde kutsaldir.

Semud kavmi, yerytiziinde fitne ve fesat ¢ikardiklarindan ve kendilerine
gelen peygamberi yalanlayip getirdig§i mucizeye inanmamalarindan ve
peygamberi ortadan kaldirmak i¢in yaptiklari ¢irkin planlardan dolay: helak
edilmislerdirler3s. Kur'an’da Semud kavminin helaki, “Zulmedenleri de o
korkung ses yakaladi ve yurtlarinda diziistii ¢ékekaldilar.” “Bunun
lizerine onlari o sarsinti yakaladi da yurtlarinda diz iistii dona kaldilar.”
“Bu yiizden bakip dururken onlari yildirim carpiverdi.” “Onlar, pek zorlu
bir sarsinti ile helak edildiler.”36 seklinde ifadelerle anlatiimaktadir. Bu
ifadelerden hareketle, Semud kavminin volkanik patlama veya siddetli
depremle ya da her ikisini muhtevi bir felaketle yok edilmis olabileceklerini
soylemek miimkiindir.

Kur’an bu kavmin sehirleri ve mimarlik eserleriyle ilgili olarak da sunla-
r1 soylemektedir: “Siz buradaki bahgelerde, pinar baslarinda, ekinlerde,
meyveleri olgunlasmis hurmaliklarda giiven icinde birakilacak misiniz.
Bir de daglardan ustalikla evler yontuyorsunuz.”37 “Gérmedin mi Rabbin
ne yapti Vadiu’l-Kurad’da kayalari oyarak evler yapan Semud kavmine.”38
“Diistiniin ki (Allah) Ad’dan sonra sizi hiikiimdarlar yapti ve yeryiiziinde
sizi yerlestirdi. Onun diizliiklerinde saraylar ediniyorsunuz. Daglarini
yontup evler yapiyorsunuz.”3° “Andolsun Hicr halki da peygamberlerini
yalanladilar. Onlara ayetlerimizi verdik. Ama onlardan yiiz ceviriyor-
lardi. Daglardan giivenli evler yontuyorlardi.”*® Ayetlerden anlasildigina
gore, Semud kavminin yasadig1 bolge volkanik bir cografya olmalidir. Zira
oyulabilen kayalar genellikle volkanik olusumlardir. Semud kavminin hela-
kiyla ilgili ayetler de, deprem ve volkanik patlamalari akla diisiirmekte olup,
bu fikri teyit eder gériinmektedir.

Semud kavmi bélgenin duzliklerinde saraylar, koskler, volkanik vadi
yamaglarinda da kayalara oyulmus evler kurmuslardir. Kuran'in ifadesiyle
bu isi de ustalikla*' yapmislardir. Bolge ile ilgili inceleme ve arastirma
sonuglarina gore, Hicr diye bilinen y6renin batisinda yer alan kayalik bir
dagin -ki bu dag muhtemelen yanardag lavlarinin sogumasiyla olusmustur-
iizerinde gayet sanatkarane bir sekilde oyulmus bircok bina kalintis1 vardir.
Kasri'l-Bint, Beytii’s-Seyh, Beytii'l-Ahraymat, Mahall, Meclis ve Divan bun-

32 Giines, 5.172

3 Kur'an, Nuh, 23

3 N. Cagatay, islam Oncesi Arap Tarihi ve Cahiliyye Cagi, Ankara 1982, 5.102-112
% Kur'an, Neml, 47-51; Suara, 141-157; Araf, 77

36 Kur'an, Hud, 67; Araf, 78; Zariyat, 44; Hakka, 5

37 Kur'an, Suar3, 146-149

38 Kur’an, Fecr, 9

3 Kur'an, Araf, 74

40 Kur’an, Hicr, 80-82

“ Kur'an, Suara, 149
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lardan bazilaridir. Bu yapilarda tasa oyularak yapilmis pek ¢ok hayvan ve
kus figiirii ile yazitlar mevcuttur4?. 1876-1877'de buray1 ziyaret eden
Ch.M.Daughty Divan hari¢ diger yapilarda mezarlarin bulundugunu tespit
etmistirt3. M.Esad ise, bolgede Mescid-i Salih ismini tasiyan bir mescitten
bahsetmektedir#4. ibn Kesir de vaktiyle Hz.Salih’in Hicr’de bir mescidinin
mevcut oldugunu belirtmektedir4s.

UNESCO’nun diinya mirast listesine aldig1 Medan-i Salih kalintilari iize-
rinde yapilan arkeolojik kazi ve tespit ¢alismalar: biiyiik 6l¢iide tamamlan-
mistir. Mevcut ¢alismalara gore, Medain-i Salih’de bir takim yapilar yaninda,
M.O. L. asir ile M.S. I. asir arasina tarihlenmis toplam 111 adet yapida mezar
tespit edilmistir. Bunlardan 94 tanesinde tezyini unsurlar yer almistir.
Mezarl yapilar bolgede hiikiimran olmus Nebathlara aittir. Kalintilar ara-
sinda Nebat dncesine ait 50 kadar yazit ile kaya resimleri de mevcuttur4e.

Medain-i Salih’deki mevcut kalintilarin ¢ogu Nebatlilara ait olmakla bir-
likte, tipki Semud kavminin kayalara oydugu evler gibi insa edilmislerdir.
Yani mahiyet olarak ikisi arasinda bir fark yoktur. Bu durum bize Medain-i
Salih’teki yapilarin zaman iginde ayni insa teknigi ile yenilendigini goster-
mektedir. Bu baglamda Allah’in gazabindan kurtulan Semudlularin, Nebatli-
lar dénemine kadar bolgede var olduklarini ve atalarindan goérdiikleri
teknikle yeni yapilar insa ettiklerini diistinmek de miimkiindiir.

Medain-i Salih harabeleri, Sam- Hicaz ticaret yolu lizerinde bulunmak-
tadir. Bu sebeple ticaret yapan Araplar disinda bu yolu kullanan pek iinlii
kisi de s6z konusu harabeleri gormiis ve tasvir etmistir. Istahri ve ibn Batuta
bunlardandir4’. islam Peygamberi Hz. Muhammed’in de ashabiyla birlikte
Tebuk’a giderken bu harabeleri gérdiigii rivayet edilmektedir4e.

Kur’an’da ibret alinsin diye kissasi aktarilan bir diger kavim Lut kavmi-
dir. Kendilerine Hz. Ibrahim’le cagdas Hz. Lut peygamber gonderildigi icin
Lut kavmi diye anilmislardir. Sodom (Sedum) ve Gomora (Amura) halki
olarak da bilinen kavmin, bugiin Urdiin Filistin arasinda bulunan Lut Géli
(Olii Deniz) ve cevresinde yasadiklar1 kabul edilmektedir4®. Son zamanlarda
Lut Goli’'nilin giiney ucunda ve gol kiyisinda yapilan arkeolojik ¢alismalar bu
kanaati oldukca kuvvetlendirmistir.

Kur’an'in beyanina gore Ad ve Semud kavmi gibi Lut kavmi de azmistir.
Kendilerine gonderilen peygamberi dinlemeyen, livata gibi ¢ok ¢irkin bir fiili
benimseyen Lut kavmini Allah helak etmistirs?. Kur’an kavmin helakini ve
sonrasint soyle aktarmaktadir: “Derken, tan yerinin agarma vaktine

42 Briu, 5.475; Schleifer, 5.475; Erdim, 5.25

43 Schleifer, 5.475

4 Esad, 5.61

4 ibn Kesir, XI, s.6160

4 http://whc.unesco.org/en/list/1293

47 Giines, s. 170-171

8 Giines, 5.170; Erdim, 5.25 not 105

4 yakat b. Abdullah, Yakut, Mucemu’l-Buldan, Beyrut, tarihsiz, C.IlI, s.200; Neccar, s. 143
50 Kur’an, Araf, 80-81; Ankebut, 28-29
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girdiklerinde onlar1 (o korkung ve dayanilmaz) ugultulu ses yakalayi-
verdi. Aninda (yurtlarinin) iistiinii altina ¢evirdik ve iizerlerine balcik-
tan pisirilmis tas yagdirdik. Elbette bunda derin bir kavrayisa sahip
olanlar icin gercekten ayetler vardir. O (sehir) gercekten bir yol iistiinde
(hald) durmaktadir.” “Sonra geride kalanlari yerle bir ettik. Ve iizerle-
rine bir yagmur yagdirdik; uyarilip-korkutulanlarin yagmuru ne koé-
tii.”>2 “Bunun lizerine biz, karisi disinda onu ve ailesini kurtardik; o
(karisi) ise (helake ugrayanlar arasinda) geride kalanlardandi Ve
onlarin iizerine bir (azab) saganagi yagdirdik. Suclu-giinahkarlarin
ugradiklari sona bir bak iste.53

Lut kavminin helaki Tevrat'ta ve incilde de ge¢cmektedir. Hatta Tevrat
ve Incil, Lut kavminin yasadig1 bazi sehir ve yer adlari da vermektedir. “Ve
Lut gézlerini kaldirdi ve biitiin Erden Havzasri’'ni, Sodom ve Gomorra'yi,
Rab helak etmeden evvel, Rabb'in bahgesi gibi, Tsoar’a giderken, Misir
diyar1 gibi, her yerde suyun bol oldugunu gérdii. Ve Lut biitiin Erden
Havzasr'm kendisine secti ve Lut Sarka dogru géc etti.”s* “Ve Ibrahim,
sabahleyin erken kalkip, Rabb'in éniinde durdugu yere gitti. Ve Sodom
ve Gomorra'ya dogru ve biitiin havza memleketine dogru bakti ve gérdii.
Ve iste, yerin dumani, ocak dumani gibi ¢ikiyordu.”>5 “Ve Siddim vadisi
zift kuyulari ile dolu idi; ve Sodom ve Gomorra krallari kactilar ve orada
diistiiler ve geri kalanlar daga kactilar.”>¢ “Ve Lut, Tsoar'a geldigi za-
man, giines yer lizerinde dogmustu. Ve Rab, Sodom ve Gomorra iizerine
goklerden kiikiirt ve ates yagdirdi. Ve o sehirleri, ve biitiin havzay1 ve
sehirlerde oturanlarin hepsini, ve topragin nebatini altiist etti. Ancak,
karisit onun arkasindan geriye bakti. Ve bir tuz diregi oldu”.57 “Lut’un
giinlerinde de béyle oldu; yerler, icerler, satin alirlar, satarlar, dikerler,
bina ederlerdi. Fakat Lut, Sodom’dan ¢iktigi giin, gékten ates ve kiikiirt
yagdi ve hepsini helak etti”.>8

Lut kavminin helakiyla ilgili olarak Kur’an, Tevrat ve incil'de yer almis
ifadelerden bu kavmin helakinin siddetli bir deprem, bu sirada vuku bulmus
volkanik patlamalar ve yeryliziine fiskiran yanici, zehirli gazlar seklinde
cereyan eden bir felaketle gerceklestigi akla diismektedir. Ote yandan
Kur’an’da Lut kavminin yasadig1 yer ve sehirlerden acik olarak s6z edilme-
mekle birlikte, bir ayette bu kavmin helak edildigi sehrin, hala bir yol
iizerinde durdugu belirtilmekte5®, bir bagka ayette de islam’mn ilk
muhataplar1 Araplara hitaben, siiphesiz sabah aksam onlarin (Lut

51 Kur’an, Hicr, 73-76

52 Kur'an, Suara, 172-173

3 Kur’an, Araf, 83-84

54 Kitabi Mukaddes, Tekvin, 13/10-11
55 Kitabi Mukaddes, Tekvin, 19/27-28
%6 Kitabr Mukaddes, Tekvin, 14/10

57 Kitabi Mukaddes, Tekvin, 19/23-26
58 Luka incili, 17/28-29

5% Kur’an, Hicr, 76, 79
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Kavminin) yurtlarina ugrayip duruyorsunuzé® denilmektedir. Tevrat ve
Incil'de ise yukarida zikredildigi iizere, acik olarak yer ve sehir isimleri
verilmektedir. Kutsal metinlerde gecen bu ifadeleri, Lut Golii ve ¢evresinin
jeolojik, tektonik verileri ve tarihi tespitler ile birlikte degerlendirdigimizde,
bu iki kategoriye ait bilgilerin birbirini teyit ettigini, birbirini tamamladigini
ve zihinlerde saglikli, tatmin edici bir agiklamanin olustugunu séyleyebiliriz.

Bolgeye iliskin bilimsel verilere gore, Lut Golii ve ¢evresinde kuzey gii-
ney istikametinde ilerleyen fay hatlar1 bulunmaktadir. Haritada goriilecegi
tizere Lut golii havzasi esasen Kizildeniz ve Akabe korfezinin kuzey yoniinde
devaminda olusmus bir ¢ékiintiiden ibarettir. Olii Deniz’in tabani Rift Vadisi
denilen tektonik koékenli bir ¢okiintii icinde yer almaktadir. Bu vadi kuzeyde
Taberiye Goli'nden, giineyde Arabah Vadisi'nin ortasina kadar yaklasik 300
km.’lik bir uzanti tizerindedir®™.

Alman arkeolog Verner Keller Lut Go6li ve ¢evresi konusunda sunlari
soylemektedir: Ge¢miste bolgede meydana gelmis olan ¢ok biiyik bir
¢okmede, patlamalar, yildirimlar, yanginlar ve dogal gazlarla birlikte kor-
kung bir deprem olmus ve Siddim Vadisi ile birlikte Lut Kavmi'nin sehirleri
yerin derinliklerine gémiilmiislerdir. S6z konusu deprem sirasinda, yer
kabugunun catlayip ¢okiisii, kabugun altinda uyuyan volkanlarin yeryiiziine
cikmasina vesile olmustur. Seria’nin yukar1 kisminda, bugiin de sénmiis
kraterlere rastlanmakta olup, buralarda kire¢ katmanlari iizerinde genis lav
kiitleleri ve bazalt katmanlar1 yer almistiré2. Vaktiyle buradan karsi kiyiya
ylriiyerek gegcmek miimkiindiir. Eskiden Siddim Vadisi'nde bulunan Sodom
ve Gomorra sehirlerini, simdi Olii Deniz’in sular1 értmektedir. MO 2. bin y1lin
baslarinda gerceklesen korkung bir dogal felaket sonucu tabanin ¢ékmesi,
kuzeyden gelen tuzlu suyun bu yeni olusan bosluga akmasina ve buranin
dolmasina sebep olmustures.

National Geographic Dergisi ise Aralik 1957 sayisinda konu hakkinda
soyle demektedir: Sodom tepesi, Olii Deniz’e dogru yiikselir. Hi¢ kimse
simdiye dek yok olan sehirler Sodom ve Gomorra'ylr bulamamistir. Fakat
bilim adamlarina goére bu sehirler, kayaliklarin karsisindaki Siddim Vadi-
si'nde duruyorlar. Bilyiik ihtimalle Olii Deniz'in taskin sular1 ve depremin
altinda kaldilaré#.

Lut kavminin Sodom ve Gomora disinda baska sehirleri de vardir. Tev-
rat ve Talmud’a gore, Lut kavminin yasadig1 diger ti¢c 6nemli sehir Admah,

% Kur'an, Saffat, 137-138

&1 D.Neev-K.0.Emery, The Destruction of Sodom, Gomorrah and Jericho New York 1995, s.11-20, 73-
112; F.G.Clapp, The Site of Sodom and Gomorrah. Diversity of Views, American Journal of Archaeo-
logy, Vol. 40, No. 3, (1936), 5.323-327 “Le Monde de la Bible”, Archeologie et Histoire, 1993

2 Werner Keller, Und die Bibel hat doch recht, Zurich 1963=(The Bible as History a Confirmation of
the Book of Books, translated by William Neil, New York 1956)

8 Werner Keller, The Bible as History in Pictures, New York 1964

6 G. Ernest Wright, “Bringing Old Testament Times to Life”, National Geographic, Vol. 112, (1957), s.
833

779



Sebaim (Zeboiim / Senbuyem) ve Soar (Tsoar / Zoar)'dirs. Vadide bulunan
bu bes sehir, Tevrat'ta “havza sehirleri” diye tanimlanmaktadir®e.

Son yillarda boélgede ¢ok kapsamli arkeolojik ¢alismalar yapilmistir. Bu
calismalar sonucunda 6nemli sonuglar alinmistir. Lut G6li'niin giiney dogu
kiyisinda, Bad edh Dhra ve Numeira isimleriyle anilan iki énemli sehir
kalintis1 bulunmustur. Her iki sehrin de Erken Bronz Cagi'na ait oldugu
belirtilmektedir. Bab edh Dhra 1965-67 yillarinda Paul Lapp, 1975-1981
yillarinda da, Thomas Shaub ve Walter Rast tarafindan gergeklestirilen kazi
calismalariyla giin ylzlne ¢ikarilmistir. Bir deprem ya da yangin sonucu
harap oldugu diisiiniilen bu sehir M.0 2190 ile 2071 yillar1 arasinda yikilmis
olmalidir. Numeira sehri ise 1977-1981 yillarinda Thomas Shaub ve Walter
Rast tarafindan gerceklestirilen kazilarla tespit edilmistir. M.0. 2290 ile
2071 yillar1 arasinda Bab edh Dhra gibi bir deprem ya da yangin sonucu
harap olmustur®’. Bazilarina gore bu iki sehirden Bab edh Dhra Sodom,
Numeira ise Gomora olmalidir. Bazilarina goére ise Sodom ve Gomora bu iki
sehrin ¢ok yakininda fakat Lut Goli'niin sular1 altindadir. Bab edh Dhra ve
Numeira’'nin disinda boélgede baska sehirler de kesfedilmistir. Kesfedilen
diger sehirler Safi, Fifa ve Khanazir'dir. Bu sehirlerin kutsal metinlerde
zikredilen Soar (Safi), Admah (Fifa) ve Sebaim (Khanazir) olabilecegini ileri
stirenler olmustures,

Helak edilen bir diger kavim Sebe kavmidir. Sebe s6zciigii hem bir kav-
mi, hem de bu kavmin yasadig1 bolgeyi ifade etmektedir. Gliney Arabis-
tan’da, bu giinkii Yemen bolgesinde yasadiklari bilinmektedir. M.0. VIII. asra
ait Asur yazitlarinda Sebe kavminin adina rastlanilmaktadir®®. Sebe kelimesi
Seba seklinde Tevrat'ta da gegcmekte ve Sebe memleketinin bol serveti ve
altiniyla bilindigi, énemli bir ticaret merkezi oldugu ve Ibranilerle ticaret
yaptiklari ifade edilmektedir7°.

Sebelilerin M.0. X. asirdan énce giiglii bir devlet kurduklari ve bu devlet-
lerini Milattan sonraya kadar uzanan ¢ok uzun siire yasattiklari anlasiimak-
tadir?l, Kur’an’in beyanina gore tinlii Sebe melikesi Belkis Hz. Siilleyman’la
cagdastir. Genel kabule gére, Hz. Sileyman M.O.IX. asirda yasamistir. Hz.
Siileyman giinese tapan Sebe Melikesi'ni tevhidi inanisa davet eder. Melike
Hz. Siileyman’a hediyeler gondererek konuyu kapatmak ister. Hz. Siilleyman
hediyeleri kabul etmez ve iistii kapali Melikeyi tehdit ederek davetini yeni-

8 Kitabi Mukaddes, Tekvin, 19/2-18; Tesniye, 29/23; B. Heller, “Lut”, islam Ansiklopedisi, istanbul
1993, C. VIl, s.91

% Kitabi Mukaddes, Tekvin, 13/12, 19/29

67 Genis bilgi icin bkz. “The Discovery of the Sin Cities of Sodom and Gomorrah, Part 1 of 2”, By Dr.
Bryant G. Wood, http://www.biblearchaeology.org/

 Neev-Emery, 5.121-137; Wood, s. 1-4; Clapp, Wright, s. 833; J.P.Harland, Sodom and Gomorrah:
The Destruction of the Cities of the Plain, The Biblical Archaeologist, Vol. 6, No. 3, (1943), s.333-337;
“Bab edh Dhra and Numeira”, http://www3.nd.edu/~mchesson/edsp_siteslist;
http://www.bible.ca/maps/

8 .Yigit, “Sebe”, TDV, isam Ansiklopedisi, istanbul 2009, C.36, 5.242

70 Kitabi Mukaddes, 1. Krallar, 6/19, 10/1-11, Mezmurlar, 72/15

"LYigit, 5.242; Giines, 5.173
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ler. Bunun Uzerine Melike Kudiis’e gelir. Hz. Siilleyman’in sarayindaki ihti-
samdan ¢ok etkilenen melike ben de Siilleyman’in Rabbine teslim oldum
der72.

Sebeliler sirasiyla Seba, Sarvah ve Marib’i bassehir olarak kullanmislar-
dir. Sebalilarin yasadig1 topraklarda, 6zelliklede Sarvah ve Marib yakinla-
rinda yapilan kazi ve arkeolojik tespitlerde, saray mabet, hisar, kule ve baraj
gibi yap1 kalintilari, saray-mabet yakinina dikilmis anitsal siitunlar ile pek
cok yazit ve heykeller bulunmustur?3. Parlak bir medeniyet insa etmis olan
Sebelilerin bilhassa mimaride 6ne ciktiklar1 anlasilmaktadir. Kaynaklarda
zikredilen bir haberde, Sebelilerin 20 kath bir bina insa ettikleri belirtilmek-
tedir’4. Bunun yaninda, biraz sonra asagida detayli olarak bahsedecegimiz
lizere, Milattan asirlarca once sulama amagli biiylik bir baraj insa etmisler-
dir.

Kur’an’da Sebe kavminin helaki konusunda soyle denilmektedir: “An-
dolsun Sebelilerin oturduklari yerlerde de bir ibret vardir. (O mesken-
ler) sagdan soldan iki bahge (ile cevrili idi). Onlara Rabbinizin rizkindan
yiyin de ona siikredin (denilmisti). Ama onlar siikiirden yiiz cevirdiler.
Bu yiizden iizerlerine Arim selini génderdik. Onlarin iki bahgesini buruk
yemigli, act meyveli ve icinde biraz da sedir agaci bulunan iki bah¢eye
cevirdik. Nankorliik ettiklerinden étiirii onlar1 béyle cezalandirdik”.’5
Goriildiigi tlizere, ayetlerde Sebe diye bir kavimden sdz edilip, bu kavmin
yasadig1 yerlerde birtakim ibret vesikalarinin mevcut oldugu belirtildikten
sonra, verilen nimetlere geregi gibi siikretmeyip, nankorliik ettiklerinden
otiird, lizerlerine Arim selinin gonderildigi ifade edilmektedir. Ayet metnin-
de gecen Arim kelimesi Gliney Arapg¢asi’'nda baraj, set anlamina gelmektedir.
Bu durumda “Arim Seli” terkibi su oniine ¢ekilmis setin, baraj duvarinin
yikilmasiyla olusmus bir sel felaketine isaret ediyor olmalidir.

Kur’an’da Sebe kavminin helakiyla ilgili olarak zikredilen Arim Seli ifa-
desi, bize Sebeliler tarafindan insa edlmis sulama amag¢hi meshur Marib
Seddi (baraj1)’ ni hatirlatmaktadir. Sebalilardan kalma yazitlardan anlasildi-
gina gore, Marib yakinlarindaki kayaliklardan gecen Adhana Irmag: tizerin-
de, Marib Seddi diye bilinen biiytik bir baraj ve sulama yapilar1 insa edilmis-
tir. S6z konusu barajin ilk defa kim tarafindan ve ne zaman yapildig1 konu-
sunda farkli goriisler vardir7é. Bir rivayete gore baraj Melike Belkis tarafin-
dan insa edilmistir’’. Giiniimiize kadar ulasan Evam Mabedi veya Mahrem
Belkis diye bilinen kalintilarda yer alan yazitlarda, barajin M.0. VII. asirda

72 Kur’an, Neml, 20-44

73 Cagatay, s.15; Tkatsch, 5.285; Giines, 5.173-174; C. Avcl, “Merib”, TDV, islam Ansiklopedisi, Ankara
2004, C.29,s. ????

74 Glines, 5.173

75 Kur’an, Sebe, 15-16

6 Giines, s.174-175; Yakut, 1V, 5.383; 0.F.Harman, “Arim”, TDV, islam Ansiklopedisi, istanbul 1989,
C3,5.373

7 Glines, 5.174
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Zemar Ali ve oglu tarafindan insa edildigi belirtilmektedir’8. Baraj iki dagin
arasina yerlestirilmis olup, taslar arasina zift dokiilerek insa edilmistir. 16
m. yiiksekliginde, 60 m. genisliginde ve 620 m. uzunlugundadir. Baraj saye-
sinde iki 6nemli ova sulanmaktadir. Ayette gecen “sagdan ve soldan iki
bahge” ifadesi bu iki ovaya isaret ediyor olmalidir. Baraj zaman icinde
onarimlar gecirmis ve yapiya bazi ilaveler yapilmistir. Yazitlarda, barajin
M.S. V. ve VI. asirlarda biiylik onarimlara tabi oldugu kaydedilmektedir?°.

Rivayetlere gore, Kur'an’da sozii edilen Arim Seli, bu barajin yikilmasiyla
olusmus ve Sebalilara ait medeniyet izleri boylece yerle bir edilmistiro.
Seddin yikilis tarihi hakkinda farkli rakamlar verilmektedir. Bu rakamlar
M.0. 30-40 yillar1 ile M.S. VI. asir arasinda degismektedir. A.Grohmann,
yazitlardaki onarim tarihlerini de dikkate alarak, seddin son ve kesin yikili-
sinin M.S. 542 ile 570 yillar1 arasinda gerceklesmis olmasi gerektigini soy-
lemektedir8l.

Verdigimiz haritada da net bir sekilde goriilebilecegi gibi, eski kavimlere
ait helak olmus kentler ve mimarlik eserleri, o giinkii Araplarin kullandig:
bildigi ticaret yollar1 iizerinde bulunmaktadir. Mekke ve Medine’den kuzeye
Sam’a uzanan ticaret yolu ilizerinde, sirasiyla Ula, Hicr (Medain-i Salih),
Medyen (Eyke), Sodom, Gomora ve Sam kentleri yer almaktadir. Giineyde
ise Yemen’e uzanan ticaret yolu lizerinde Sana, Marib ve Sebelilere ait
kalintilar ile Yemen’in dogusunda Ad kavmine ait harabeler ve irem sehri
bulunmaktadir. Araplar kuzeye ve glineye gidip gelirken, siirekli bu eski
kent harabelerini gérmekteydiler. Allah onlara, bu eski kentlerin harabele-
rini ibretle seyretmelerini, ders almalarin tavsiye edip, ayn1 akibete maruz
kalmamalar1 konusunda uyarmaktadir. Kuran bu uyarilarla birlikte eski
kentler ve harabelerine iliskin ¢ok kiymetli bilgiler sunmaktadir. Bu bilgile-
rin Arkeoloji ve Sanat Tarihi bilimlerine biiyiik katki verdigini, dolayisyla
Vahyin bu baglamda kapsamli bir sekilde degerlendirilmesi gerektigini
belirtmek isteriz.

78 Glines, 5.174-175; P.K.Hitti, Siyasi ve Kiiltiirel islam Tarihi, (Cev. S. Tug), istanbul 1995, C.I, 5.87

7 Grohmann, “Marib”, islam Ansiklopedisi, istanbul 1993, C.VII, 5.330-333; “Sebalilar”, M.Larousse,
C.17, 5.422-423; Harman, s.373-374

80 Sabuni, V, 5.133; Esad, 5.98-103; Yalcin, 5.52-54

81 Giines, 5.175; Yigit, s.242; Mevdudi, IV, s.453; Grohmann, “Marib”, s.336-337
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Ozet

Ulkemizde din egitimine iliskin tartismalar, daha ¢ok bu egitimin niteligi,
egitim kurumlar1 ve bunlarin islevselligi ile siyasi otoritenin yaklasimlar1 ekse-
ninde yiiritiilmektedir. Biitin bu alanlar, elbette hayati 6nemi haiz, lizerinde
6zenle durulmasi gereken konulardir. Ancak bir baska husus daha vardir ki,
maalesef bu konuya giliniimiizde yapilan ¢alismalarda pek fazla atifta bulunul-
mus degildir. S6z konusu husus, din egitiminin ana dil ve bu dille gelisen edebi-
yatla olan iliskisidir.

Cogu arastirmacinin dikkatinden kagan bu mesele, dini egitimin ve dini ya-
yimlarin niteligini ve hedef kitlesini tartisma konusu eder. Keza dini diisiince ve
duygunun sanat eserinde ifade edilmesi ve kiiltiirel form kazanmasi, din egiti-
minde dil ve edebiyatin yetkin bir sekilde kullanilmasiyla mtiimkiin olacaktir. Ki-
saca bu yaklasim, din egitimi ile dil ve edebiyat egitiminin dogrudan dogruya
iliskili olduguna isaret eder. Bu iliskinin, terciimeler ve dini egitimdeki yeni yo-
nelimler agisindan da ele alinmasi imkan dahilindedir. Dolayisiyla din egitiminin
dil ve edebiyatla ilgisi, farkli agilardan ele alinacak énemli bir konudur. Bu teb-
ligde konuya iliskin bazi temel sorular dikkatlere sunulacaktir.

Anahtar Kelime: Din egitimi, din dili, goniil dili, dil tartismalar1

Language and Literature in Religious Education

Discussions about religious education in our country have been mostly car-
ried out around the quality of this education, educational institutions and their
functionality and the approach of the governmental authority. All these sides
are, in fact, the subjects that have vital importance and that should be put high
emphasis on. However, there is one more matter that unfortunately in the
works being hold today, this subject has not been referred so much. The invol-
ving matter is the relationship between the religious education and the langua-
ge and the literature that has grown with this language.

This matter that is neglected by many researchers includes the discussions
of the quality of religious education and religious publications and their target
group. Already, it would be possible for the religious approximation and feeling
to be introduced in the work of art gaining cultural form by using the language
and the literature competently. Shortly, this approach indicates that religious
education and the education of the language and the literature are directly rela-
ted to each other. Also, it is possible to investigate this relationship with respect
to translations and the new tendencies on religious education. Therefore, the re-
lationship of religious education and the language and literature is an important
subject that is dealt from different respects. In this paper, some basis questions
about this matter will be kept attention to.

Key Words: Religious Education, religious language, sincere language,
discussions of language
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GIRIS

Ulkemizde din egitimine iliskin tartismalar, daha ¢ok bu egitimin niteli-
gi, egitim kurumlar1 ve bunlarin islevselligi ile siyasi otoritenin yaklasimlari
ekseninde yliriitiillmektedir. Biitiin bu alanlar, elbette hayati énemi haiz,
tizerinde 6zenle durulmasi gereken konulardir. Ancak bir bagka husus daha
vardir ki, maalesef bu konuya giiniimiizde yapilan ¢alismalarda pek fazla
atifta bulunulmus degildir. S6z konusu husus, din egitiminin ana dil ve bu
dille gelisen edebiyatla olan iliskisidir.

Cogu arastirmacinin dikkatinden kacan bu mesele dahilinde dini egiti-
min ve dini yayimlarin niteligi ve hedef kitlesi tartisma konusu edilir. Keza
dini diisiince ve duygunun sanat eserinde ifade edilmesi ve kiiltiirel form
kazanmasi, din egitiminde dil ve edebiyatin yetkin bir sekilde kullanilmasiy-
la miimkiin olacaktir. Kisaca bu yaklasim, din egitimi ile dil ve edebiyat
egitiminin dogrudan dogruya iligkili olduguna isaret eder. Bu iliskinin,
terciimeler ve dini egitimdeki yeni yonelimler acisindan da ele alinmasi
imkan dahilindedir. Dolayisiyla din egitiminin dil ve edebiyatla ilgisi, farkl
acilardan ele alinacak énemli bir konudur.

Oncelikle sunu belirtmek isterim: Konuyla ilgili daha evvel “Ilahiyat
Arastirmalar: Dil ve Edebiyat” (Tiirk Bilimsel Derlemeler Dergisi, 11, 1, Bahar,
2009, 45-50.) baslikl1 bir makale yayinlamis, akademik dil ve din dili tizerin-
de bazi temel konulara temas etmistim. Bu makalede, dini egitime doniik
siyasi miidahalelerin ve politik projelerle siirekli degistirilen dil telakkileri-
nin modern Tiirk dili icinde, toplumun hemen her kesiminin ihtiyacini
karsilayacak bir din dilinin kurulmasina imkan ver(e)medigine dikkat
cekmistim. Gergekten de fakiiltelerin akademik kurullarinin, ilmi gelismele-
re paralel olarak yapmasi gereken degisikliklerin, iist kurullarca yapilmasi
meselesi, sadece yiiksek din egitiminin sorunu degildir; sosyal ve beseri
bilimlerin miifredatina doniik miidahaleler, ilmi ve akademik gelismeleri
dogrudan dogruya etkileyerek Tiirk dilinin, tarihinin ve cografyasinin hak
ettigi nitelikli eserlerin ortaya ¢ikmasini engellemistir.

Sunu hepimiz biliyoruz: ilim ve sanat, hiirriyet ve giiven ortaminda nes-
viinema bulur. Dil de ayni ortam igerisinde tekamiil eder. Aksi takdirde,
sebk-i hindi tarzinda oldugu gibi, konjonktiirel ve yapay diller ortaya ¢ikar;
mana ve mazmun, ortiilii ifadeye kurban edilir.

TARIHSEL CERCEVE

Burada, yukarida isaret ettigimiz makaleye atifta bulunarak, tarihi cer-
cevede bazi tespitler yapmak miimkiindiir: Tiirk¢enin din dili haline gelme-
sinin tarihi siirecini, ilk dénem, orta dénem ve yeni dénem olarak li¢ asamada
tasnif etmek miimkiindiir. ilk dénem, islamlasma sonrasi yazilan ilk eserler-
le birlikte ortaya ¢ikan Tiirkcedir. Burada bir hususu belirtmekte yarar
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vardir; Islam 6ncesi dénemde, bilhassa Uygurca Budist metinlerin yazildig
biliniyorsa da, asil Tiirk¢enin ilim, edebiyat ve din dili olarak tekamiil etmesi
Islamlagmayla birlikte baslar. Nitekim her ne kadar Tiirkgeyi 6gretmeye
matuf bir s6zlik olsa da Divdanu’l-Lugdti’t-Tiirk’te dini ve ilmi dilin ilk isaret-
lerine rastlamak miimkiindiir. Bu isaret Kutadgu Bilig ve Atabetu’l-
Hakdyik’ta daha belirgin bir hale gelmistir. Boylece Divdn-1 Hikmet'e gelince-
ye degin, yeni bir Tiirkcenin insa edildigini gériiyoruz. Mamafih islamiyet’le
birlikte icine girilen yeni kiiltiir havzasi, tipki Pehleviceden yeni Farscaya
gecisi saglayarak bu dili tekdmiil ettirdigi gibi, Tiirk dilini de gelistirmis ve
zenginlestirmistir. Tabii bu gelisme ve zenginlesme, sadece Arapga ve
Farscadan ddiincleme yoluyla yeni kelimeler almak seklinde olmamistir.
Tiirkcenin kelime kadrosu bu dillerdeki dint duygu ve diisiinceyi karsilaya-
cak sekilde gelismis; fonetik yapisi, icine girilen kiltiiriin ses ve ahenk
unsurlarindan esinlenerek yenilenmistir. Boylece Tiirk ruhuna ve diline
uygun bir din ve ilim dili ortaya cikmistir. Fakat yeni Tiirk¢enin bu ilk d6-
nemine degin elimizde fazlaca eser bulunmamaktadir. Dolayisiyla Tiirk¢cenin
as1l tekamiil seyrini orta ddonemde gérmek miimkiindiir.

Orta donem, Tirklerin yeni yurda tasinmasiyla birlikte baslar. Yeni yurt,
Tiirk dili ve edebiyati icin yeni ufuklar da kazandirmistir. Her ne kadar
baslangicta, bilhassa Selcuklu donemlerinde, yeni yurtta Arapga ve Farsca-
nin etkisi altinda kalan bir ilm1 ve edebi hayat hiakimse de, Beylikler done-
miyle birlikte Tiirk¢enin lehinde bir gelismenin oldugu gorilir. Arapga ve
Farsca bilmeyen beylerin tesvikiyle baslayan terciime faaliyetleri, Ttirkgenin
din ve ilim dili haline gelmesini saglamistir. Satir aras1 Kur’an terciimeleriyle
baslayan siireg, hadis ve siyer terciimeleriyle gelismis, daha sonra Arap ve
Fars edebiyatindan dini-tasavvufi mesnevilerin terciimeleriyle tekamiil
etmistir. Bu ddnemde din ve ilim dilinin kurulmasina katk:i saglayan bazi
terciimelerden baska, Garibndme gibi 6zgiin eserlerin de telif edildigini
goriiyoruz. Zamanla Tiirk¢e dini, tasavvufl ve ilmi terimlerin oturmasiyla
birlikte telif faaliyetlerinde belirgin bir artis olmustur. Siileyman Celebi’nin
Vesiletii'n-Necdt, dini ve ilmi dilin tekamiil ettigini gosterir. Fakat biitiin
bunlar, medresede Tiirk¢enin ilmi dil olarak okutulmasina imkan vermis
midir? Medreselerde, egitim ve 6gretim dili olarak Arap¢a ve Fars¢anin esas
alinmas1 Tiirkge temel dinl metinlerin yazilmasi stirecini engellemistir.
Temel eserleri Arapca iizerinden takrir eden ulem4, halkin dinf ihtiya¢larim
kiirsi seyhligi gibi miiesseselerle cami derslerinde s6zlii aktarimla karsilama
yoluna gitmistir. Bununla birlikte esmati’l-hiisnd, manzum Kur’an terciimele-
ri, esmd-y1 nebi, sire, mevlid, hilye, mirdc, miicizdt, gazavdt-1 nebi, hicret-ndme,
sefdat-ndme, kisasu’l-enbiyd, kirk ve yiiz hadis terciimeleri, ahvdl-i kiydme,
akdidname, mendsikii’l-hac ve Kdbe-ndme gibi dini-edebi tiirler ortaya
cikmistir. Bu tiirlerin hemen pek ¢ogu manzum olarak yazilmistir; hatta
fikih ilminde meshur Kudiri'nin Giilsehri tarafindan manzum olarak Turk-
ceye cevrildigini, Fezdilii’s-Siydm ve Suritii’s-Saldt gibi orucun ve namazin
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ahkamini anlatan manzum eserleri de hatirlamak lazimdir?.

Goriildiigi gibi, ilk donem ve orta dénemde din dilj, siir dilinin imkanla-
rindan yararlanarak gelismistir. Bu durum, yazilan eserlerin ezberlenmesini
ve boylece sifahi kiiltiire intikalini kolaylastirmanin yaninda, Vesiletii'n-
Necat ve Muhammediye 6rneklerinde oldugu gibi musikiyle de birleserek
farkli ihtifallerde okunan metinler haline gelmesini saglamistir. Ote yandan
siir dili, din diline derfinilik kazandirmistir. Derinf dil, hem ahenkli, ritmik,
hem de tecriibi yonii 6ne ¢ikan bir dildir. Kafiye, redif, i¢ kafiye ve ses tek-
rarlariyla ahenkli hale gelen bu dil, yazilan metnin bestelenmesi ve asirlarca
okunmasini saglamistir. Daha ¢ok da sehl-i miimteni isliibuyla tebariiz eden
eserlerde, miiellifin ele aldig1 konuyu oncelikle kendi i¢ aleminde tecriibe
ettigi gorilebilir. Diger bir ifadeyle deriint dilde din, yasanarak anlatilmistir.
Fakat bu dénemlerde, medresenin Arapga ve Farscaya daha agirlik verdigi
zamanlarda Turk dilinin gramer yapisindan daha ¢ok uzaklasilmistir. Boyle-
ce deriini dil, bliylik oranda tasavvuf siiri icerisinde kalmistir2.

Tiirkce’de dini dilin ii¢lincii evresine dair ilk izleri Lale Devri'nde gor-
mek miimkiindiir. Bu donemde yeniden baslayan terciime faaliyetleri ve
matbaanin tesis edilmesi, dini, edebi ve ilmi eserlerin artmasini saglamistir.
Bizzat Ibrahim Miiteferrika’nin telif ettigi Risdle-i Isldmiyye, bu yeni dénem-
de din diline yiiklenen gorevi ortaya kor. Bu gorev, dini bilgi ve diisiinceyi,
medrese dersleri ve cami, tekke ve konaklardaki ilim ve sohbet meclislerinin
disina ¢ikarmak olarak tespit edilebilir. Nitekim bu dénem okuma yazmasi
olan, dini tahsil gormiis yahut gérmemis insanlarin okuyacaklar1 metinlerin
yazildig1 bir dénemdir. Daha sonraki dénemlerde, 6zellikle Tanzimat sonra-
sinda, stireli yayinlarin yayginlagsmasiyla birlikte dini konularin fikra ve
makale tiiriiyle ele alindig1 goriliir. Din, artik bu dénemde ortaya ¢ikan fikri
akimlarin temelde tartistifl veya iizerinde en ¢ok durdugu konulardan
birisidir3. Bu bakimdan dinin lehinde veya aleyhinde olan kitap ve makalele-
rin telifi artmistir. Bilahare dilde sadelesme cereyanlari, kurulan yeni mek-
teplerin miifredati ve Fransizcadan yapilan terclimeler din dilinin zaman
icerisinde yenilenmesine imkan vermistir. Bu yenileme c¢abalari, Cumhuri-

! Evet, bu dénemde din diline dair temel kavramlarin ekseriyeti daha ¢ok Arapca ve Farsca kdkenli
kelimelerden tiretilmis olsa da, gerek fonetik ve gerekse yapi itibariyle bu kelimelerin Turkgelestiril-
digi de bir gergektir. Mesela oru¢ kavraminin tesekkili ve gaza ve cihdt kavramlarinin Tirk dili
icerisinde kazandigi anlam bu yaklasimimizi tevsik eder. Bkz: Sinasi Tekin, istikakginin Késesi,
istanbul, 2001, 33-42, 151-197.

2 Son vyillarda DiB’ninin “géniil dili” tabirini kullanarak yaptigi agiklamalar, bizim daha evvel sézii
edilen makalede ifade ettigimiz ve burada tekrar giindeme getirdigimiz derdnf dil vurgusunu hakli
¢ikarmaktadir. Zira din dili, rasyonel ve akademik dili kullanmakla birlikte bunlarin gok 6tesinde,
manay! kalple bulusturan, eskilerin deyimiyle sadiri satirla bulusturan bir dildir. Bu, “din nasihattir”
cuimlesinde telkin edilen “samimiyeti” ifade eder. Dolayisiyla din dili, samimiyet dilidir, hal dilidir.
Din egitimi, dini negriyat ve telkinlerde bu samimi dilin tezahurine ihtiyag vardir.

3 Basta Sirgt-1 Miistakim, Sebilii’r-Resat, Mihrab ve Ceride-i Sifiyye gibi siireli yayinlarin, Tiirkge din
dilinin modern algilarla yeniden hayat kazanmasina katki koydugu bir gergektir. Bu meyanda basta
Mehmet Akif olmak iizere, Babanzdde Ahmet Naim ve izmirli ismail Hakki gibi miinevverlerin bu
yeni donemde kokli bir gelenek inga ettiklerini soylemek gerekir.
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yetle birlikte artarak devam etmistir4.

Cumhuriyet déneminde din dili, baslangicta Hak Dini Kuran Dili ve
Tecrid-i Sarth’in terciimesi gibi iki temel kaynagin ortaya ¢ikmasim sagla-
migtir. KezA Daru’l-Fiintin’a baglh olarak kurulan ilahiyat Fakiiltesi hocalari-
nin ve donemin diger miinevverlerinin yaptig1 nesriyati da hatirlamak
lazimdir. Fakat Cumhuriyetin bu ilk dénemlerine ait dini dil; Mesritiyet
Dénemi’nin dil, kiiltiir ve diisiince mirasi iizerinden gelisme gostermistir. Bu
donemde Dil Devrimi’yle birlikte ortaya ¢ikan dilde tasfiye ve eski-yeni
tartismalart; ilim, sanat ve din dilinin tabil degisimini ve gelisimini dogrudan
etkilemistir. Esasen dilde muhafazakarlik ve yenilik tartismasina sebebiyet
veren siireci hazirlamak yerine, Mesrutiyet Dénemi'nde Istildhdt-1 lImiye
Enciimeni'nin baslattif1 ve fakat akim kalan ilmi terimleri Tiirkcelestirme
projesine oncelik verilebilirdi®. Boylece yeni ilmi gelismelerin takibi ve
anlasilmasi kolaylasir, 6zgiin teliflerin yapilmasina ortam hazirlanirdi. Ne
var ki, s6z konusu proje bir tiirli gergeklestirilememis ve neticede dilde
muhafazakarlik ve yenilik tartismalari ilim ve sanat diinyasini ikiye bolmiis-
tiré. Dilde farklilasma, diisiince ve zihniyette de boéliinmeye sebebiyet
verdiginden bir ortak ilim ve sanat dili kurulamamistir.

Dildeki bu béliinmiisliikten, en az ilahiyat arastirmalarinin etkilenmesi
beklenir. Diger bir ifadeyle, ilahiyat arastirmalarinin bir ortak dil evrenine
sahip oldugu sanilir. Gergekten de diger ilim dallarina nazaran ildhiyat
arastirmalarinda bir ortak dil vardir. Bu ortak dilin merkezinde, Islamlagma
stireciyle birlikte insd edilen din dilinin miras1 ve dini ilimlerin aktarila
gelen terimleri bulunmaktadir. Fakat ilahiyat arastirmalarinda da baz
farklilasmalarin oldugu bilinen bir gercektir. Bu farklilasmalar {i¢ grupta
miitdlaa etmek miimkiindiir:

1. Dilde muhafazakar olanlar
2. Dilde yenilige acik olanlar
3. Dilde arayis icinde olanlar

Ilahiyat arastirmalarindaki dilde muhafazakarlik yahut yenilik ifadesi,
bir yoniiyle yukarida anlatilan dil politikalarina isaret etse de, 6teki yoniiyle
de din bilimlerindeki gelismelere isaret eder. Ciinki dil politikalariyla hedef
kitle degismis ve doniismiistiir; bu bakimdan arastirma ve incelemelerle
ulagilan anlami onlarin anlayacagi bir dil imkaniyla sunmak gerekir. Ote
yandan sosyal ve beseri bilimlerden yararlanarak tekamiil eden din bilimle-
ri, ilahiyat arastirmalarina yeni kavramlar, sorular ve bakis a¢ilar kazan-
dirmistir. Biitiin bu gelismelere ragmen, yine de yeni kelimeler iiretmenin,
0z Tiirkce kelimeleri yeniden kullanmanin veya Bati kokenli kelimelere

4 Mehmet Kaplan (Kiiltiir ve Dil, istanbul, 1997), Erol Gingdér (Kiiltiir Dedismesi ve Milliyetcilik,
istanbul, 1996) ve D. Mehmet Dogan (Dil Kiiltiir ve Yabancilasma, istanbul, 1990) gibi disiinir ve
yazarlarin naklettikleri dnemlidir.

° Bu konuda Babanzade Ahmet Naim’in gayretleri dikkate sayandir. Bkz: ismail Kara, Bir Felsefe Dili
Kurmak / Modern Felsefe ve Bilim Terimlerinin Tiirkiye'ye Girisi, istanbul, 2001.

® Bu konuda bkz: Geoffrey Lewis, Trajik Basari: Tiirk Dil Reformu, (Cev. M. F. Uslu), istanbul, 2004.
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miiracaat etmenin asirilik oldugu inancinda olanlar da vardir. Baz yenilikgi-
lerin temel Islami ilimlere iliskin olusmus ve tarihi kokeni olan terimleri
yanlis kullanmalar1 yahut da bu terimler yerine sosyal ve beseri bilimlerin
kavramlarini ikame etme c¢abalar1 muhafazakdrlart hakli ¢ikarmaktadir.
Fakat her iki yaklasim da, giiniimiiz insaninin dini sorularina cevap veren
yeni bir dil kurma niyetinden uzaktir. Oysa dini arastirmalar, bir yoniiyle
muhafazakar, éteki yéniiyle yenilikci ve daima arayis icerisinde olmalidir; soz
konusu olan anlamdir ve bu anlamui tarihi kéklerinden koparmadan yeniden
sunmak gerekir. Bu da ilim tarihinin temel terimlerini muhafaza ederek, onu
gliniimiiz insaninin anlayacagl ve idrak edecegi bir diizeyde yeniden tarif
etmekle miimkiindtir.

BAZI TESPITLER

Bu kisa tarihi perspektiften ve halihazirdaki durumdan hareketle su iki
tespiti yapmak miimkiindiir:

1. Tiirkge din dili, Tiirk islam Edebiyati'nin ilk iiriinlerinden baslayarak
gelismis; Anadolu’da ise, daha ¢ok XIII-XV asirlar arasinda tekdmiil etmistir.
XV. asirdan itibaren, bir imparatorluk haline gelen ve siirekli fiituhatlarla
cografi acidan genisleyen Osmanli Devleti'nin siyasi ve ekonomik refahina
paralel olarak gelisen dil, daha dnceki sadeligini yitirmis, edebi atmosfer
icerisinde klasiklesen sanat hayatina bagl olarak girift bir hal almistir. Bu
gidisat; mahallilesme, dilde sadelesme ve nihayet yeni donem icerisinde
millilesme cereyanlariyla giinlimiize tasinmistir.

2. Giinlimiiziin din dilinin temelinde, Cumhuriyet déneminin siyasi yt-
kiiniin izlerini gormek mimkiindiir. Séyle ki, Mehmet Akif Ersoy ve arkadas-
larinin ¢abalar, yiiksek diniyydt miitehassislart yetistirmek tlizere Daru’l-
Fiintin’da kurulan ilahiyat Fakiiltesi’nin hocalarinin telif ettikleri ders notla-
r1, Hak Dini Kur’an Dili ve Tecrid-i Sarih Terciimesi gibi temel eserlerin bir
proje dahilinde nesri yeni donemde din dilini kurmaya matuf gayretler
olarak dikkat ceker.

Sunu agikca sdéylemek miimkiindiir: 1933 yilinda 6grencisizlikten kapa-
nan Daru’l-Fiintin ilahiyat Fakiiltesi, her ne kadar kisa bir siire egitim ve
Ogretim faaliyetinde bulunmus ise de burada verilen dersler, hazirlanan
notlar ve yazilan telif eserlerle bu kurum, Cumhuriyet déneminde lahiyat
arastirmalarinda yeni bir dilin kurulmasinin en saglam temelini atmistir.

Daru’l-Fiintin ilahiyat Fakiiltesi’nin kapanmasindan sonra, Tiirkiye’'de
uzunca bir dénem dini yiiksek tahsil yapilmamistir. Bu durumun dini egitim
acisindan meydana getirdigi problemleri bir kenara birakalim; fakat konu-
muzla alakali olarak, telifler ve derslerle birlikte kurulmak istenen din
dilinin kesintiye ugradigini ve boylece Cumhuriyet doneminde kéklii bir dil
geleneginin olusmasma firsat verilmedigini goriiyoruz. Hepimiz biliyoruz ki,
ilm1 dil bir siiregle birlikte kurulur ve gelisir. Dogal siirece miidahil olmak;
dilin tabii seyrini degistiriyor, sathilestiriyor. Ger¢ekten de Mehmet Ali Ayni,
M. Fuat Képriilii, I. Hami Danisment ve I. Hakki Baltacioglu gibi miielliflerin
hazirladiklar1 ve daha sonraki donemlerde yayinlanan ders notlarindaki dili
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bir kenara birakacak olursak, o donemden geriye kalan sadece Hak Dini
Kur’an Dili ve Tecrid-i Sarth Terciimesi'nde ortaya ¢ikan dildir. Her iki eserde
de ortaya ¢ikan dil, gelenekle yeniyi bulusturmaktadir.

[1ahiyat arastirmalari, tarihi kéklerinden kopartilarak yeni gelismelere
151k tutamaz. Tarihi koklere ise, sanildigi gibi, sadece geleneksel egitim
stireclerine bagl olarak Arapca ve Farsca temel kaynaklar1 okumakla erisil-
mez. Bu eserlerin Tiirk¢e nasil anlasildigl, nasil terciime edildigi, oradaki
temel kavramlarin Tirkgede nasil karsilandigi, nasil serh edildigi ve bu
eserlerden yola c¢ikarak nasil bir edebi estetik dilin gelistirildigi gibi husus-
larin bilinmesi lazimdir. Bu ise, edebiyat egitimiyle miimkiin olacaktir.

Din miitehassislar1 yetistirmek i¢in kurulan ilahiyat Fakiiltesi’nin temel
gorevi; medresede Uretilen malzemenin, gelinen yeni duruma uygun olarak,
liniversite ortaminda yeniden tretilmesidir. Bu bakimdan ilahiyat arastir-
malarindan, bir yandan tarihi birikimi (gelenegi) ortaya ¢ikarmasi ve ote
yandan da onu yeniden yorumlamasinmi beklemek gerekir. Bu ise, degisen
dile paralel olarak kendi dilini insa etmesiyle miimkiin olacaktir. ilahiyat
arastirmalar1 bu dili olusturmus mudur? Farklh zaviyelerden bu soruya
cevaplar aramak gerekir; ama genel itibariyle ildhiyat ¢alismalarinin ya
tarihi alana hapsoldugunu yahut da tarihten kopuk bir sekilde giindelik
meselelere ¢6ziim arayici nitelikte bulundugunu séylemek miimkindiir.
Ozellikle doksanli yillarin basindan itibaren; karmasik, yasanmayan ve
yasatmayan ilahiyat dilinin yaninda muhalif dilin de biiyiik oranda gelistigi-
ni; dini diisince ve duygunun aktarimindan ziyade, halkin inang ve degerle-
rini tenkide odaklanan sdylemlerin gelistigi dikkat cekmektedir. Bu durum,
din dilinin daha ¢ok ilahiyat disinda kurulmasina sebep olmaktadir.

NETICE-I KELAM

Kiiresel barisi temel tartisma konusu secgen bizlerin, din egitimi ve dil
kavramlari ekseninde, 6ncelikle i¢ huzuru, giiveni, hiirriyeti ve anlayisi esas
alarak bir 6zelestiri yapmamiz gerekiyor. Bunun icin de o6ncelikle, Yunus
Emre’nin sehl-i miimtenf tarzina mukabil, anlasilir olan1 anlasilmaz kilma
egilimimizi, eskilerin itnab (anlami sisirmek) ve hasiv (manay1 6rtmek)
tabirleriyle ifade ettikleri iislubu tartismamiz icabediyor. Eskiden kara
kitapta yazili olani, halk okuyup anlamiyordu; ama en azindan ehli okuyup
serh ediyor, sorulan sorulara sadra sifa olacak cevaplar veriyordu. Simdi
hem dinliyor, hem okuyor; ama 6greniyor mu? Bu soruyu sormamiz lazim;
zira bilgi ortada, lakin ona yaklasimimiz, ifade ve takdimimizde sorunlar var.
Cogu kere Latince bilmeyen hastasina konulan taniyr aktarmaya calisan
gen¢ doktora benziyoruz. Gen¢ doktor 6grendigi kavramlarla hastalig
tanimliyor, tarif ve tavsif ediyor, lakin hasta onu anliyor mu? Elbette buna
olumlu cevap aramak icin, hastaya Latince 6gretecek ne imkanimiz, ne de
zamanimiz var.

S6ziimii yukarida isaret ettigim makalenin sonug climleleriyle bitirmek
isterim. Orada sunlar1 séylemistim:

Burada sunu ifade etmek isterim, ildhiyat arastirmalarinda din dili daha
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cok ayet tefsirleri ve hadis serhleri seklindedir. Oysa dini edebi sahanin ilk
miimessillerini, mesela Ylnus Emre’yi okudugumuzda din dilinin serh ve
tefsirden ¢ok 6tede sairin kendi fikir ve ifadelerinin altinda gizlenmis oldu-
gunu goririiz. Yinus Emre’nin hangi siirini alirsak alalim, okudugumuz
misralarin altinda ayet, hadis ve dini-tasavvufi bir umde yakalariz. Fakat sair
bunu ayet ya da hadis diye vermez. Giinlimiizde ilahiyatcilarin yapmasi
gereken de, tipki Yiinus Emre gibi, derlni dil veya siir dilinin imkanlarindan
yararlanarak dini duygu ve diislinceyi sunmak olmalidir. Bugiin bu dili, Sezai
Karakog basarili bir sekilde kullanmaktadir. Onun Yitik Cennet ve Isldmin
Dirilis’i gibi kitaplarini okudugumuzda islemis oldugu konunun zeminini
olusturan dini birikimi hemen fark ederiz. Fakat Karako¢ bunu ayet ya da
hadis diye vermez. Dolayisiyla ilahiyat arastirmacisinin yapmasi gereken de
klasik serh ve tefsircilik metodu yerine, Mevlana ve Yinus’la baslayan ve
Sezai Karakog’ta gtizel bir 6rnegini gérdiiglimiiz bu metodu kullanmaktir.
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SONUC BILDIRISI

Universitemiz tarafindan, ilahiyat Fakiiltesi 50. kurulus yildéniimii mii-
nasebetiyle diizenlenen ve TIMAV ile Konya Biiyiiksehir Belediyesinin ortak
paydas olarak katki verdigi, “Uluslararasi Dini Arastirmalar ve Kiiresel
Baris Sempozyumu”, 17-18 Mayis 2013 tarihleri arasinda Konya Dedeman
otelde gerceklestirilmistir.

Sempozyumun agilisi Sn. Basbakan Yardimcimiz Bekir Bozdag bey tara-
findan yapilmistir. Acilisa YOK, Diyanet Isleri baskanhgi ve Milli Egitim
bakanligindan da st diizey temsilciler katilmistir. 60 civarinda yerli aras-
tirmaci ve ilim adamlarinin yanisira, Almanya, Avusturya, Bosna, Kanada,
Hollanda, Hindistan, srail, Malezya, Filistin, Polonya, ispanya, Ingiltere ve
Amerika gibi diinyanin farklh tlkelerinden gelen, sahasinda uzman 20'yi
askin yabanci akademisyen ve din adamlar1 énemli konularda bildiriler
sunmugslardir.

Sempozyumda; “Dini prensiplerin ve ahlaki degerlerin, giiniimiiz
insaninin hem bireysel hem de toplumsal hayatim1 yénlendirmede ne
kadar 6nemli oldugu bilinen bir gercektir. O halde tekrar iizerinde
diisiiniilmesi gereken, bu prensiplerin ve degerlerin ana kaynaklari
olan kutsal metinlerin anlasilmasi, yorumlanmasi ve insan hayatiyla
baglantisinin kurulmasinda saghikli yéntem nedir? Egitim kurumla-
rinda uygulanan esaslar bununla ne kadar uyumludur?” gibi sorulara
cevap aranmigtir.

Sempozyum siiresince yapilan tartismalarda 6zetle asagidaki konulara
dikkat ¢ekilmistir:

e  Kiiresel barisin gerceklestirilebilmesi icin dini arastirmalar ve aras-
tirmacilarin kiiresel barisa katkilar1 bliyiik 6nem arz etmektedir.

e  “Medeniyetler ittifakinin, medeniyetler ¢atismasi tezine karsi olus-
turulmus bir proje” oldugu tezinden hareketle, kiiresel barisa giden yolda,
baskalarini anlama ve dinlemeyi gerektiren iletisim ve yardimlasmaya 6nem
verilmelidir. Birlikte yasamada, ‘Gteki'nin varligli ve temel oOzgiirliiklere
sahip oldugu bir realite olarak kabul edilmelidir.

e Kiiresel barisin gerceklestirilebilmesi icin dine dayal bir hayat, bi-
reylerin kendileriyle ve cevreleriyle barisik olarak biitiin insanlarin sorunla-
rina ¢6ziim iiretecek sekilde donanimli, birlikte yasama diisiincesine sahip,
sistemli bir yapiya ayak uydurmus ve sehirlilik ruhuna sahip olmasi dneril-
mektedir.
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e Diinya barisini tehdit eden hosgoriisiizlik, ¢ikar hirsi ve somiirgeci-
lige karsi; dini ahlak ve degerlerin i¢sellestirilmis olarak birey ve toplumlara
yerlestirilmesi care olarak goriilmektedir.

e Dinlerin her yonden bireysel ve toplumsal huzura katkilarinin alt
cizilmeli; hi¢cbir zaman siddet ve terdrle yan yana anilmamalar1 gerektigi
vurgulanmalidir.

e  Farkli mezhep mensuplar1 arasinda iletisim ve etkilesim gelistiril-
melidir.

e Kiiltiirel farkliliklar sosyal hayatin bir zenginligi olarak goriilmeli-
dir.

e  Farkl dilleri konusan farkl din ve kiiltiir mensuplar1 arasinda sag-
likl1 iletisim kurulabilmesi i¢in dil 6gretimi ¢alismalarina ve ¢esitli sanatlarin
Ogretimiyle sosyallesmelerine 6nem verilmelidir.

e Dini arastirma yapanlarin ve ilim adamlariin kendi dinlerinin di-
liyle birlikte, diger dinlerin dillerini de, o dinlerin metinlerini anlayip yo-
rumlayacak sekilde bilmeleri elzemdir. ilim adamlarinin, baska dinlerin
gelistigi ortam, kiiltiir ve tarihi siireci de bilmeleri gerekmektedir.

e Din arastirmacilari; 6zgiivenli, ahlakli, analitik, bilimsel, yenilikgi,
elestirel ve yaratici diisiince becerisine sahip olmalidir. Ayni sekilde ytliksek
Ogretim Ogrencilerinin de 6zgiliveni yliksek, farkli diisiincelere hosgoriild,
analitik, bilimsel, yenilik¢i, elestirel, yaratici diisiince becerilerine sahip ve
cevreye duyarli olmalarina ¢alisilmalidir.

e Diinyada bilisim ve iletisim teknolojilerinde saglanan gelisime para-
lel olarak, dini arastirmalar sahasindaki akademisyenlerin de, mevcut
arastirma tekniklerinin yani sira, bilisim ve iletisim teknolojilerinden azami
Olciide faydalanmalar1 6nem arz etmektedir.

e Dini arastirmalarin evrensel boyuta tasmabilmesi i¢in, dini arastir-
malar konusunda uluslararasi igbirliklerinin gelistirilmesi gerekmektedir.

e Uluslararasi arastirmalar yapmak tizere bir “Uluslararasi Dini Aras-
tirmalar Enstitiisii"nlin kurulmasi tavsiye edilmektedir. Bu baglamda, tarihi,
kiltiirel ve dini agidan medeniyetler besigi olan Konya’'da bdyle bir enstitii-
niin kurulmasi uygun olacaktir.

e Din egitimi ve arastirmalarinda 6zgiirliik, objektiflik ve firsat esitli-
ginin saglanmasi; su¢ oranlarinin azaltilmasinda dinin rehabilite ve motive
edici 6zelliginin iyi degerlendirilmesi gerekmektedir.
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e Dini arastirmalarin daha saglikli, gercekei ve verimli yapilabilmesi
icin, yliksek din egitimi veren kurumlarin miifredatinin gézden gecirilmesi
tavsiye edilmektedir.

e Din egitimi sisteminin eleyici ve secici, pedagojik ¢esitlilige sahip,
dinamik ve 6zerk olmasi dnerilmektedir. Klasik din egitimi yaninda, hapis-
hane, hastane, yetistirme yurtlar1 ve huzurevleri gibi 6zel ihtisas gerektiren
alanlarin ihtiyaglarina uygun din egitimi ve danismanlig1 yapabilecek uz-
manlarin yetistirilmesi, bir ihtiyag olarak goriilmektedir.

e Belli yaslara kadar din egitimi almamis yetiskinler icin nasil bir din
egitimi verilecegi ve igeriginin tespit edilmesi konularinda arastirmalar
yapilmalidir.
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CONCLUSIONS of the SYMPOSIUM

The International Symposium on Religious Studies and Global Peace
was organized by Necmettin Erbakan University on the occasion of the 50t
anniversary of the establishment of Faculty of Theology, and co-sponsored
by Konya Manucipality and the Foundation of Imam Hatip Graduates in
Turkey. The following conclusions and recommendations emerged from the
symposium held on the 17th-18th of May, 2013 at Dedeman Hotel, Konya.

e Inorder to achieve global peace, the contributions of religious stud-
ies and researchers in this field is of crucial importance.

e Based on the idea that "Alliance of Civilizations is a project created
against the thesis of the clash of civilizations.", on the road to global peace
and to reduce conflicts, attention should be paid to communication and
alliance which requires understanding and listening to the “other”. The
presence of and fundamental freedoms for the “other” must be considered
as a reality/essence for peaceful coexistence.

e In order to achieve global peace, a life based on faith and ethics is
recommended. We have to educate individuals at peace with themselves
and the environment, equipped to produce solutions to the problems of
living together, keeping pace with a systematic structure and to have the
spirit of urbanity.

e Against elements threatening world peace like intolerance, greed
and colonialism, religious morals and values are to be internalized into
individuals and communities.

e The contribution of religions to individual and social justice, has
always to be underlined; it has to be emphasized that religions should never

be mentioned together with violence and terror.

e Communication between members of different faiths, denomina-
tions and cultures has to be improved.

e  Cultural differences have to be seen as a richness of social life.
e In order to establish healthy communication between members of

different religions and cultures, teaching languages and a variety of different
arts for socialization should be attached great importance.
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e [t is necessary for scholars and researchers of religious studies to
learn the language of other religions in a way that enables them to under-
stand and interpret those texts. Scholars also have to learn the environment
of other faiths, their culture and their historical process.

e Researchers in the field of religion should be self-confident, ethical,
analytical, scientific, innovative, critical and should have creative thinking
skills. Likewise, undergraduate and graduate students have to be self-
confident, analytical, scientific, innovative, critical and sensitive to the
environment. They should show tolerance to different ideas and have crea-
tive thinking skills.

e In parallel with developments in the field of Information and com-
munication technologies in the world, it is of great importance for religious
studies scholars to make benefit of these new technologies to the maximum
extent in addition to the available research techniques.

e In order to have religious studies and research to be carried on a
universal basis, the increase/improvement of international cooperation is
required.

e In order to do religious studies on an international scope, the estab-
lishment of an “International Institute for Religious Studies” is recommend-
ed. In this context, the establishment of such an institute in Konya would be
appropriate, since it is the cradle of civilizations from historical, cultural and
religious aspects.

e There is a need to ensure freedom, objectivity and equal opportuni-
ties in religious education and research. Motivating and rehabilitating
features of religion should be considered and be taken advantage of in
reducing crime rates.

e In order to have a healthier, more realistic and efficient Religious
Studies, it is recommended to review the curriculum of institutions that
provide higher religious education.

e The Religious education system is recommended to be selective,
dynamic, autonomous and having pedagogical diversity. Besides the classi-
cal religious education, education and counseling needs of the areas that
require specialized training of specialists such as prisons, hospitals, orphan-
ages and homes for the elderly is seen as a need.

e Research is needed to determine the content and style of religious

education for adults who have not received religious education up to a
certain age.
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