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Dog. Dr. Zeynep Kevser SEREFOGLU DANIS

Kadin Arastirmalar1 Dergisi olarak, her sayida alandaki énemli makaleleri
yayimlamay1 hedeflerken, bir yandan ekibimizi buyttiip teknik altyapimizi
giiclendirerek hazirliklarimiz siirdiiriiyoruz. Aralik ayinda hem bu sayinin son
hazirliklarini tamamladik, hem dergi alan editérlerimiz ve bilim kurulumuzla
ylz ylze bir araya gelerek, derginin dniimiizdeki bes yillik siirecini planladik.

Alan editér kadromuza yine yeni isimler eklendi. Psikoloji alaninda, Dr.
Ogr. Uyesi Zeynep Temizer Atalar, Siyaset Bilimleri alaninda Dr. Ogr. Uyesi Ravza
Altuntas Cakir, Egitim Bilimleri Sosyal Bilgiler Egitimi alaninda Dog. Dr. Sitheyla
Ugisik Erbilen, Saglik Bilimleri Hemsirelik alaninda Prof. Dr. Reva Balc1 Akpinar,
Tip Bilimleri alaninda Prof. Dr. Betiil Cicek, Veri Bilimi alaninda Dog. Dr. Haydar
Yalgin, teklifimizi kabul ederek dergi ekimizde alan editori olarak yer aldilar.
Kendilerine goniilden tesekkiir ediyoruz.

Dergi bilim kurulumuz da kiymetli hocalarimizla zenginlesiyor. Prof. Dr.
Isil Bayar Bravo (Ankara Universitesi), Prof. Dr. Mehtap Demir Giiven (istanbul
Universitesi), Do¢. Dr. Azize Aslihan Nisanc1 (Marmara Universitesi), Prof. Dr.
Mustafa Sahin (Dokuz Eyliil Universitesi), Prof. Dr. Hiilya Terzioglu (Sakarya
Universitesi) ve Prof. Dr. Asli Yazici (Bartin Universitesi)’nin bu sayimizdan
itibaren dergi bilim kurulumuzda yer alacagini duyurmaktan mutluyuz.

Dergi ekibi olarak birbirinden 6nemli ¢alismalar1 degerlendirirken hem
motive olduk, hem 6nceki sayilara gére daha yogun bir calisma siireci yasadik.
Clinkii yayin tiirlerimiz cesitlenmeye basladi. Bu sayidan itibaren alandaki
onemli makalelerin cevirileri de dergimizde yer alacak. Oniimiizdeki sayilarda
teknik notlar, réportajlar, tez degerlendirmeleri, sempozyum ve kongre raporlari
gibi farkli alanlardan ¢alismalara yer vererek daha cesitli ve zengin bir yayin
olusturmay1 hedefliyoruz.

Kongre degerlendirmeleri gibi tirlerde de arastirmacilarimizdan yayin
bekledigimizi ozellikle belirtmek isteriz. Bu sayimizi, 7 makale, 3 Kkitap
degerlendirmesi, 3 ¢eviri ve 1 ¢eviri sunusu ile tamamladik. Kabul edilemeyen
makalelerin yazarlarina, alan editérlerimiz ve hakemlerimizle birlikte detayl ve
yapict geri bildirimlerde bulunarak ¢alismalarini gelistirmelerine katki vermeye
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callistik. Tim yazarlarimiza, editérlerimize ve hakemlerimize emekleri icin
tesekkiir ederiz.

Dergide yer alan makalelerin her birinin alan yazina katkisindan heyecan
duyuyoruz. ilk makale, Prof. Ekrem Demirli'nin kaleminden, “ibnii’l-Arabi’de
Kadin Meselesinin Epistemik Cercevesi: Yetkinlesme-Bireysellesmenin
Zemini Olarak Kadin ve Erkek iliskisi”. Calismada Demirli, erkek ve kadin
lizerinde diisiinmeyi diisiincenin temel konularindan biri kilan, metafizik
tasavvurunu bu konular iizerinden de ortaya koyan, ¢cagdas diinyada miisliman
toplumun bakis acisinin normatiflikten metafizik olana dogru evrilmesine kap1
acan Ibnii'l-Arabi’'nin diisiincesinde erkek kadin iliskisine yakindan bakiyor.
Seda Yesildal Samsake¢1 da, Orta Cag’da bir metafizik¢inin gelenek ile kendi
ideal yorumu arasinda bir diisiinceyi nasil insa ettiginin énemli bir 6érnegini
gormemize olanak taniyan bu dnemli makaleyi, “The Epistemic Framework of
Womanhood in Ibn al-‘Arabi: The Relationship Between Man and Woman
as a Ground for Perfection and Individuation” bashg: ile ingilizce’ye cevirdi.

“Process Relational Theology and Islamic Feminist Thought: An Initial
Exploration” adli makalede Adis Duderija, siirec-iliskisel teolojinin Islami
feminist teolojiye muhtemel katkilarini inceliyor ve bu tiir bir etkilesimin, islami
gelenegi cinsiyet esitligi zaviyesinden yeniden yorumlama ¢abalarini 6nemli
Olglide zenginlestirebilecegini savunuyor. Calismada, siireg-iliskisel teolojinin
dinamik iliskiler tizerindeki vurgusu ve kat1 hiyerarsileri reddetmesinin, islami
feminizm ve Islam feminist teolojisi icin yeni metafiziksel ve teolojik temeller
sunarak, bu alanlardaki diyaloglara yeni ufuklar actig1 vurgulaniyor.

Inan¢ ve kadin calismalar1 kapsaminda bu sayida yer alan makalelerin bir
digeri, Sare ve Hacer gibi pek ¢ok dini literatiirde ismi gecen kadin sahsiyetlerin
kimliklerinin, Tanah, Kitab-1 Mukaddes ve Kur’an-1 Kerim temelindeki nasil
konumlandirildigini inceliyor. “Kutsalligin insasinda Kadin ve Oteki Kadin:
Sare ve Hacer” isimli makalede Dr. Ogr. Uyesi Cansu Kaya, li¢ kutsal kitapta Sare
ve Hacer olmanin neye tekabiil ettigi ele aliyor ve bu karsilastirmanin temelindeki
kimi noktalarin siiregelen Israil-Filistin toprak ve yasam miicadelesinin
anlasilmasinda dikkate deger bir rol oynadigini ileri siiriiyor.

Inan¢ ve kadin iliskisindeki baska bir makale ise, konunun Hristiyan
teolojisindeki boyutuna odaklaniyor. “Elisabeth Schiissler Fiorenza'nin
Kutsal Kitap Yorumu ve Feminist Teolojiye Katkilar1” adli ¢alismada Dr.
Ogr. Uyesi Nadide Sahin, Hristiyan kutsal metinlerini yorumlamanin yeni
yollarini gelistirmede etkili olan ve feminist teolojinin 6nemli isimlerinden biri
haline gelen Elisabeth Schiissler Fiorenza'nin Kutsal Kitap yorum ¢alismalari
baglaminda ortaya koydugu feminist perspektifi ve bu goriislerin sonraki
teologlar tizerindeki etkilerini inceliyor.
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Osmanli kadin yazin hayatina iliskin yeni bulgular da dergimizde yer
buluyor. “Hanimlara Mahsus Gazete’'nin 543-580 Arasindaki Sayillarda Kadin
Kimligi Uzerine Bir Calisma” adli makalede, Kiibra Koyun ve Doc. Dr. Hilal Ak¢ca
Ocal, bugiine kadar transkribe edilmeyen Hanimlara Mahsus Gazete’nin 543 ve
580 arasindaki sayilari iizerinden, donem kadin idealinin nasil insa edildigini ve
bu idealin kadin kimligine yansimalarini vurguluyorlar.

Dergimizin bu sayisinda kadinlarin psikolojik iyi olma hallerine de, afet ve
toplumsal cinsiyet iliskisine deginen makaleler de var. Dr. Ogrt. Uyesi Esra Savas
tarafindan kaleme alinan “Effectiveness of the WomenCan CBT Program
on Depression, Anxiety, and Hope: A Pilot Study” adli makale, Kadin Yapar
Biligsel Davranis¢i Terapi (BDT) programinin kanser tanist almis Tiirk kadinlari
arasinda depresyon, anksiyete ve umut iizerindeki etkinligini degerlendiriyor
ve BDT miidahalelerinin Batili olmayan baglamlarda uygulanabilirligine iliskin
bilgiler sunarak, kanser hastalarina yonelik psikososyal bakimda kiiltiire duyarl
yaklasimlarin 6nemini tartisiyor. Merve Tosun, “Afetler ve Toplumsal Cinsiyet
Sorunu: Kadinlarin Afetlerdeki Rolii ve Esitsizlikler” makalesinde, mevcut
literatiir 15181nda kadinlarin afetlerdeki durumunu inceleyerek, toplumsal
cinsiyet perspektifinin afet yonetiminde neden 6nemli oldugunu vurguluyor
ve bu perspektifin afetlere hazirlik ve iyilesme stireglerine katkilarini ortaya
koyuyor.

Busayidanitibaren dergimizde yeralacak ceviritiirtindeki eser kategorisinin
ilk 6rnegi, Kahire Amerikan Universitesi Karsilastirmali Edebiyat Béliimii'niin
dergisi Alif’in 1999 yilinda yayimlanan Gender and Knowledge: Contribution
of Gender Perspectives to Intellectual Formations 6zel sayisinda yer alan
Nasr Hamid Abu-Zeid'in Arapga olarak kaleme aldig1 ve daha dnce baska bir dile
cevrilmemis olan makalesi. Asli Arapc¢a olan makale, Sondos Asem tarafindan
Ingilizceye “Women’s Question Between the Hammer of Modernity and the
Anvil of Traditions: A Study in the History of Texts " basligiyla, Fatma Nur Orug
tarafindan ise Tiirkgeye “Gelenegin Cekici ile Modernitenin Orsii Arasinda
Kadin Meselesi: Metinlerin Tarihi Uzerine Bir inceleme” bashgiyla cevrildi.
Islami feminizm sdéyleminin dogusunda ve gelisiminde 6nemli bir kilometre
tas1 olan bu makalede Nasr Hamid Abu-Zeid, hermenétik bir yaklasimla islami
gelenegi yeniden okuyarak kadin haklar tartismalarina ¢ok dnemli bir katk:
sunmustu. Makalenin hem ingilizceye hem de Tiirkceye ilk kez cevrilmis olmasi,
dergimizin okuyucularina 6nemli bir kaynak sunma iddiasin gii¢lendiriyor.

KADEM Kadin Arastirmalar1 Dergisi'nde Tiirkce ve Ingilizce olarak
yayimlanan bu calismaya 6zel olarak kaleme alinan Dr. Shuruq Naguib’in giris
yazisl, makalenin tarihsel baglami ve giinceldeki alimlanmasi arasinda koprii
kurarak, hem ilk yayinlandig1 dénemdeki hem de glintimtizdeki teorik ve pratik
katkilarina dair kapsamli bir degerlendirme sunuyor. “The Qur’an, Women
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and Nasr Hamid Abu Zayd’s Hermeneutics A Critical Reflection on the
‘Women’s Question Between the Hammer of Modernity and the Anvil of
Traditions: A Study in the History of Texts’ ” adl1 giris metninde Naguib, Abu-
Zeid'in hermeneutik yaklasiminin hem geleneksel hem de modern hermeneutik
yontemlerine yonelik yaptig1 yenilik¢i ve yapicl elestirilerin hala giincelligini
korudugunu vurguluyor. Abu-Zeid’'in c¢alismasinin, 6énemli ve giincel bir
yorumlayici yonelimin dnciisii oldugunu belirten Naguib, ¢alismanin sonunda,
Abu-Zeid’in diger énemli eserlerine ve konuyla ilgili ingilizce ikincil kaynaklara
dair secilmis bir bibliyografya da sunuyor.

Kitap degerlendirmelerimizde iki 6nemli konuya odaklandik. Vicdanimizi
yaralayan Filistin giindemi de, lilkemizdeki toplumsal tartismalarin merkezinde
yer alan aile konusu ve aile kavrami lizerine yapilan degerlendirmeler de
stirekli olarak masamizda. Islah Jad tarafindan kaleme alinan ve Filistin feminist
hareketinin ulusalcilik, sekiilerizm ve Islamcilikla olan etkilesimini, Filistin
toplumunda kadinlarin degisen ve siklikla ¢eliskili olan rollerin inceleyen
Palestinian Women'’s Activism: Nationalism, Secularism, Islamism adl kitabi
Dalal Bajes degerlendirdi.

Aile tartismalarinda son giinlerde en ¢ok konusulan ve aileye birbirinden
oldukea farkli perspektiflerde bakan iki kitap incelemesine de yer verdik. Prof.
Dr. Mustafa Merter’in Hekaton’la Son Tango - Aileyi ifsad Etme ve Insanligi
Yeniden Yapilandirma Kiiresel Projesi'nin Bir Meta Analizi- adli eserini,
yazarin bakis agisi, dnerileri, uyarilar1 ve ihmal ettikleri baglaminda Dog. Dr.
Zeynep Nermin Aksakal inceledi. Yazar Prof. Dr. Biilent Somay’in Ailenin Otesi
isimli, ailenin ii¢ temel bileseni olan anne(lik), baba(lik) ve ¢ocuk(luk) tizerinde
durarak bu kavramlarin anlaminin gecirdigi degisim iizerinden aile yikimin
ongoren kitabini ise, Prof. Dr. Alev Erkilet degerlendirdi.

Ortaya konulan bu o6nemli ve samimi c¢abaya katki saglayan tim
paydaslarimiza bir kez daha tesekkiir etmeyi bir borg¢ biliyorum. Yeni say1 i¢in
calismalarimiza devam ederken, bu sayida yer alan tiim ¢alismalara iliskin geri
bildirimlerinizi memnuniyetle bekledigimizi belirtmek isterim. Bir sonraki
sayida bulusmak dilegiyle, dergi ekibi olarak keyifli ve verimli okumalar dileriz.
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From the Editor / Editorial
Assoc. Prof. Zeynep Kevser SEREFOGLU DANIS

The Journal of Women’s Studies is committed to publishing impactful
articles in each issue while simultaneously enhancing our team and fortifying
our technical infrastructure. In December, we finalized preparations for this issue
and, through in-person meetings with our journal’s field editors and editorial
board, we strategized the journal’s five-year trajectory.

Additional members have been appointed to our editorial board. Dr. Zeynep
Temizer Atalar in Psychology, Dr. Ravza Altuntas Cakir in Political Science, Assoc.
Prof. Dr. Siitheyla Ucisik Erbilen in Educational Sciences Social Studies Education,
Prof. Reva Balci Akpinar in Health Sciences Nursing, Prof. Dr. Betil Cicek in
Medical Sciences, and Assoc. Prof. Haydar Yal¢in in Data Science have accepted
our offer and joined our editorial team as field editors. We express our sincere
gratitude to them.

The editorial board of our journal is being enhanced by our distinguished
professors. We are delighted to announce that Prof. Dr. Is1l Bayar Bravo (Ankara
University), Prof. Dr. Mehtap Demir Giiven (Istanbul University), Assoc. Prof.
Dr. Azize Aslihan Nisanci (Marmara University), Prof. Dr. Mustafa Sahin (Dokuz
Eylul University), Prof. Dr. Hiilya Terzioglu (Sakarya University), and Prof. Dr.
Asl Yazic1 (Bartin University) will be joining the editorial board of our journal
effective from this issue.

During the evaluation of each significant work, the journal team was both
inspired and engaged in a more rigorous working process than in prior issues
due to the diversification of our publication types. Beginning with this issue,
our journal will also feature translations of significant articles in the field. In
future editions, we intend to enhance the publication’s diversity and richness
by incorporating contributions from various fields, including technical notes,
interviews, thesis evaluations, and reports from symposiums and congresses.

We specifically anticipate publications from our researchers in the form
of conference reviews. This issue comprises 7 articles, 3 book reviews, 3
translations, and 1 translation presentation. We have endeavored to assist the
authors of the rejected articles by offering comprehensive and constructive
feedback, in collaboration with our field editors and reviewers, to enhance their
work. We express our gratitude to all our authors, editors, and reviewers for
their contributions.
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We are excited about the contribution of each article in the journal to
the literature of the field. The first article, authored by Prof. Ekrem Demirli,
is entitled “ibnii’l-Arabi’de Kadin Meselesinin Epistemik Cercevesi:
Yetkinlesme-Bireysellesmenin Zemini Olarak Kadin ve Erkek iliskisi”.
Demirli meticulously analyzes the relationship between men and women in
the philosophy of Ibn al-‘Arabi, who positioned reflecting on men and women
as a central theme of thought, elucidated his metaphysical framework through
these discussions, and facilitated a shift in the Muslim community’s perspective
from normative to metaphysical considerations in the contemporary context.
Seda Yesildal Samsakgi translated this significant article into English, titled “The
Epistemic Framework of Womanhood in Ibn al-‘Arabi: The Relationship
Between Man and Woman as a Ground for Perfection and Individuation”,
which exemplifies how a metaphysician in the Middle Ages constructed a thought
between the tradition with his own ideal interpretation.

In the article titled “Process Relational Theology and Islamic Feminist
Thought: An Initial Exploration”, Adis Duderija examines the potential
contributions of process-relational theology to Islamic feminist theology and
argues that such an interaction could significantly enrich efforts to reinterpret
the Islamic tradition from the perspective of gender equality. In the study, it
is emphasized that the process-relational theology’s emphasis on dynamic
relationships and its rejection of rigid hierarchies open new horizons for
dialogue in Islamic feminism and Islamic feminist theology by providing new
metaphysical and theological foundations for these fields.

Another article in this issue, within the scope of faith and women’s studies,
examines how the identities of female figures mentioned in religious literature,
such as Sarah and Hagar, are positioned based on the Tanach, the Bible, and the
Qur’an. In the article titled “Woman and the Other Woman in the Construction
of Sacrosanctity: Sarah and Hagar”, Dr. Instructor Cansu Kaya examines what
it means to be Sarah and Hagar in the three holy books and argues that certain
points underlying this comparison play a significant role in understanding the
ongoing Israeli-Palestinian struggle for land and life.

Another article on the relationship between faith and women focuses on the
topic’s dimension in Christian theology. In the study titled “Elisabeth Schiissler
Fiorenza’'nin Kutsal Kitap Yorumu ve Feminist Teolojiye Katkilar1”, Dr.
Instructor Nadide Sahin examines the feminist perspective that Elisabeth
Schiissler Fiorenza, who became one of the prominent figures in feminist
theology and was influential in developing new ways of interpreting Christian
sacred texts, presented in her biblical interpretation works, and the impact of
these views on subsequent theologians.
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New findings regarding the literary life of Ottoman women are also featured
in our journal. In the article titled “A Study on Women'’s Identity in Issues 543-
580 of Hanimlara Mahsus Gazete”, Kiibra Koyun and Assoc. Prof. Dr. Hilal Ak¢a
Ocal emphasize how the ideal of women of the period was constructed and its
reflections on women’s identity through the issues of the ‘Hanimlara Mahsus
Gazete’ from 543 to 580, which have not been transcribed until now.

In this issue of our journal, there are also articles addressing women'’s
psychological well-being and the relationship between disasters and gender. The
article titled “Effectiveness of the WomenCan CBT Program on Depression,
Anxiety, and Hope: A Pilot Study”, written by Dr. Lecturer Esra Savas, evaluates
the effectiveness of the WomenCan Cognitive Behavioral Therapy (CBT) program
on depression, anxiety, and hope among Turkish women diagnosed with cancer.
It discusses the importance of culturally sensitive approaches in psychosocial
care for cancer patients by providing information on the applicability of CBT
interventionsin non-Western contexts. Merve Tosun, in her article “Disasters and
Gender Issues: Women’s Role in Disasters, and Inequalities”, examines the
situation of women in disasters in light of the current literature, emphasizing the
importance of the gender perspective in disaster management and highlighting
its contributions to disaster preparedness and recovery processes.

The first example of the translation category of works that will be featured
in our journal from this issue is the article written in Arabic by Nasr Hamid
Abu-Zeid, which was published in the special issue of the journal Alif, from the
Department of Comparative Literature at the American University in Cairo,
titled “Gender and Knowledge: Contribution of Gender Perspectives to
Intellectual Formations” in 1999, and has not been translated into any other
language before. The original Arabic article was translated into English by Sondos
Asem under the title “Women’s Question between the Hammer of Modernity
and the Anvil of Traditions: A Study in the History of Texts”, and into Turkish
by Fatma Nur Orug under the title “Gelenegin Cekici ile Modernitenin Orsii
Arasinda Kadin Meselesi: Metinlerin Tarihi Uzerine Bir inceleme”. In this
article, which is a significant milestone in the birth and development of Islamic
feminism discourse, Nasr Hamid Abu-Zeid made a substantial contribution to
women’s rights discussions by reinterpreting the Islamic tradition through a
hermeneutic approach. The fact that the article has been translated into both
English and Turkish for the first time strengthens our journal’s claim to provide
an important resource to its readers.

In the introduction specially written by Dr. Shuruq Naguib for this study
published in Turkish and English in the KADEM Journal of Women'’s Studies, a
comprehensive evaluation is presented, bridging the historical context of the
article and its contemporary reception, highlighting both its theoretical and
practical contributions at the time of its initial publication and in the present
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day. In the introductory text titled “The Qur’an, Women and Nasr Hamid
Abii Zayd’s Hermeneutics A Critical Reflection on the ‘Women’s Question
Between the Hammer of Modernity and the Anvil of Traditions: A Study
in the History of Texts’ ”, Naguib emphasizes that Abu-Zeid’s hermeneutic
approach, with its innovative and constructive critiques of both traditional and
modern hermeneutic methods, still remains relevant. Stating that Abu-Zeid’s
work is a pioneer of an important and contemporary interpretive approach,
Naguib also presents a selected bibliography of Abu-Zeid's other significant
works and relevant English secondary sources at the end of the study.

In our book reviews, we focused on two important topics. The Palestinian
agenda, which wounds our conscience, and the evaluations made on the family
issue and the concept of family, which are at the center of social discussions in
our country, are constantly on our agenda. Written by Islah Jad, the book titled
Palestinian Women’s Activism: Nationalism, Secularism, Islamism, which
examines the interaction of the Palestinian feminist movement with nationalism,
secularism, and Islamism, and the changing and often contradictory roles of
women in Palestinian society, was reviewed by Dalal Bajes.

About family discussions, we have encompassed reviews of two widely
discussed books that present divergent perspectives on family dynamics. Assoc.
Prof. Dr. Zeynep Nermin Aksakal analyzed Prof. Dr. Mustafa Merter’s work, “The
Last Tango with Hekaton - A Meta-Analysis of the Global Project to Corrupt
the Family and Restructure Humanity’, focusing on the author’s viewpoint,
recommendations, cautions, and overlooked contexts. The book “Beyond the
Family” by Prof. Dr. Blilent Somay examines the three essential elements of the
family—motherhood, fatherhood, and childhood—and forecasts the family’s
disintegration due to evolving interpretations of these concepts. It was reviewed
by Prof. Dr. Alev Erkilet.

Ibelieveitis my obligation to once more express gratitude to all stakeholders
who participated in this significant and earnest endeavor. As we progress with
the new issue, I would like to express that we appreciate your feedback on all
the studies featured in this edition. The editorial team anticipates your presence
in the forthcoming issue and wishes you an enjoyable and productive reading
experience.
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Ozet

Insan, bilinebilen tarihinden itibaren kendini diisiinme konusu haline
getirmis, bilgi ve eylem imkanlariyla birlikte siirekli daha fazlasin1 merak
ederek diinya icindeki var olusunu giiclendirmek istemistir. Bu meyanda
insan erkek ve kadindir. Insanlik kadin ve erkek icin miisterek kavram
olsa bile, insanlar arasindaki gesitli sorunlar ve ayrismalar bu kez cinsler
arasinda da ortaya ¢ikmis, zaman i¢inde kadin ve erkek farkli yonleriyle
diisiincenin konusunu teskil etmistir. Modernlesme ile birlikte kadin daha
cok yitirilmis haklarini elde etmekle ve toplumsal alanda engellenmesine
kars1 miicadele vermekle modern diinyanin insasinda yerini almaya
calismisken bu engellenmisligin tahlili genis bir tarih ve toplum teorisi
icerisinde yapilmak istenmistir. Hi¢ kuskusuz c¢agimizin halihazirda en
giincel konularindan biri kadindir. Hicbir dénemde kadin bahsi modern
diinyada ele alindig1 gibi ele alinmis degildir. Bu yoniiyle tarihsel her
arasgtirma belirli 6l¢iide anakronik olmak durumunda kalacak, metodolojik
eksikliklerle malul olacaktir. Bununla birlikte modern ¢agdaki sorunlara
kismen benzeyebilecek yaklasimlar sergileyen en miistesna isim Muhyiddin
ibni'l-Arabi (6. 638/1240) kabul edilebilir. ‘insan merkezli’ tasavvuf-
metafizik anlayisina sahip Ibnii'l-Arabi ayni zamanda erkek ve kadin
lizerinde diistinmeyi, diistincenin temel konularindan biri kilmis, metafizik
tasavvurunu bu sorunlar iizerinden ortaya koymustur. Onun diisiincesinde
insan ‘dis diinyada delil arayan bir varlik’ olmaktan ¢ikarak bizzat delil ve
burhan héline gelmis, boylece metafizik bilgi yon degistirmis, erkek ile kadin
iligkisi ise ilk kez metafizik bir muhteva dahilinde ele alinabilmistir. Yazinin
ana fikri bir metafizik¢inin diisiincesinde insani, daha 6zelde ise onun erkek
ve kadin ile iliskisini tespit etmektir. Bu sayede cagdas diinyada Miisliiman
toplumun bakis agisinin normatiflikten metafizik olana dogru evrilmesine
bir kapt agmak amaglanmistir.

Anahtar Kelimeler: Tasavvuf, Ibnii’l-Arabi, Insan, Kadin, Kemal.
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Abstract

Since the dawn of recorded history, humankind has continuously made
itself an object of contemplation, seeking to strengthen its existence in
the world by exploring the possibilities of knowledge and action while
striving to know more. In this context, the human being comprises both
male and female. While humanity is a shared concept for both genders,
various issues and distinctions among individuals have also emerged
exclusively between the sexes over time, resulting in men and women
eachbecomingsignificantsubjects of philosophicalinquiry based on their
distinctive qualities. In the modern era, women have primarily sought to
assert their place in the construction of the modern world by reclaiming
their lostrights and resisting various forms of marginalization. Analyzing
this marginalization has required an expansive framework of historical
and societal theory. Without a doubt, the question of women remains
one of the most pressing and current issues of our time. However, never
before has the topic of women been addressed in the way it has in the
modern world. This inevitably renders historical inquiries somewhat
anachronistic and often affected by methodological shortcomings.
One of the most exceptional figures to offer insights into issues that, in
certain respects, parallel those of the modern era is Muhyiddin Ibn al-
‘Arabi (d. 638/1240). With his ‘human-centric’ tasawwuf-metaphysical
framework, Ibn al-‘Arabi elevated the contemplation of men and women
to a central theme of thought, integrating these concerns into his broader
metaphysical vision and articulating this vision through these issues. For
Ibn al-‘Arabi, humanity is no longer merely ‘a seeker of evidence in the
external world’ but becomes evidence and proof itself. This paradigm
shift in metaphysical knowledge enabled the relationship between men
and women to be addressed within a metaphysical framework for the
first time. The primary aim of this study is to examine a metaphysician’s
conception of humanity, with a particular focus on his understanding of
the relationship between men and women. In doing so, it seeks to pave
the way for contemporary Muslim societies to transition from normative
frameworks to a metaphysical perspective on gender relations.

Keywords: Tasawwulf, Ibn al-‘Arabi, Human being, Woman, Perfection.
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Extended Abstract

Exploring a specific subject within an ancient intellectual tradition, particularly
those whose contents have been defined through debates and frameworks of
the contemporary world, is inevitably fraught with significant methodological
challenges. The primary reason lies in the fundamental differences between
the paradigms within which issues arise, as well as the intrinsic relationship
between a thought system and its own time and place. In this respect, attempting
to address a topic determined in the modern world using texts from the medieval
or other historical periods may lead us to ask the wrong questions, misinterpret
texts by detaching them from their contexts, or even attempt to have a thinker
resolve a host of problems of which they might never have been aware. When
engaging with contemporary subjects—or perhaps even dilemmas—in the
works of thinkers who lived in entirely different epochs, the first methodological
issue to consider is the danger of falling into this kind of error. However, the
nature of thought itself is such that it often seeks to transcend the boundaries
of time and space, aiming instead to uncover universal truths and judgments
that remain valid across all eras. In this pursuit, the intellectual process aspires
to identify shared values and concepts that allow for general and enduring
observations wherever humanity is found. Rarely is thought inclined to confine
itself; rarely does it deliberately choose to remain bound within the limits
of its own temporal and spatial context. At the very least, the modern era’s
historical classifications and idea of mental progressivism are as much a result
of this capability of thought to transcend time and place as it is a reflection of
the present moment’s dominion over all other times. Whether consciously or
unconsciously, perceiving the present as the culmination and ultimate purpose
of time seems to be an inevitability for people in every age. And yet, human
beings living in the current era seem to be afflicted more fundamentally with this
helplessness. Thus, even if thought acknowledges its own limitations in being
conditioned by certain contemporary problems, the human mind tends to see its
own era as superior to all others and interprets past eras in light of the present.
Through classifications such as “ancient,” “medieval,” and so on, modern thought
demonstrates its ambition to dominate all of history. As a result, approaching
a thinker’s views—for example, on the subject of “woman”—as if this subject
were their central concern, risks forcing the thinker into a discussion imposed
upon them. Within this context, one of the most significant methodological blind
spots in examining contemporary topics within the works of ancient thinkers is
this tendency to “make the text or thinker speak” in ways that align with modern
preconceptions. When viewed from this perspective, the subject of ‘woman’ in
Ibn al-‘Arabi’s thought is neither a standalone nor an isolated topic that can be
studied with complete scientific objectivity. Nevertheless, certain issues and
debates surrounding women may emerge as products or problems of human
contemplation and, as such, stand out within the broader framework of his
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intellectual system. This study also seeks to explore the extent to which a specific
subject can be addressed within the framework of a thinker’s intellectual system,
focusing exclusively on Ibn al-‘ArabT’s texts. Accordingly, the article will include
secondary objectives alongside its primary theme and thesis. One of the key
methodological challenges of this inquiry is the inherent weakness that arises
when problems from one era are analyzed within the works of a thinker from
another. It is essential to recognize this as a methodological issue in the technical
sense, as well as to determine whether the problems of the modern age were ever
conceptualized as such in another era—without projecting these problems onto a
historical context in which they did not originally arise. Undoubtedly, addressing
this challenge constitutes another objective of the article. A second objective is
to examine how the subject of humanity—and more specifically, the question
of woman—emerged as a philosophical problematic during what [ term the
“metaphysical period” of tasawwuf’s evolution (the 13" century, often referred
to as its “maturation period”). Through this examination, the study seeks to trace
how specific issues shaped the formative phases of thought, how those phases
evolved, and how earlier periods were critically reinterpreted. Undoubtedly,
the question of woman, as a matter of humanity, has played a decisive role
not only in the contemporary world but also in the developmental phases of
tasawwuf. Perspectives on the issue of women have fundamentally distinguished
the various stages of tasawwuf, with the subject of “the relationship between
men and women” alone revealing clear differences in emphasis and approach
across different periods of Sufi thought. A third objective is to investigate the
possibility of adopting diverse approaches to a subject when analyzing it within
the traditions and disciplines of religious thought. The article’s central thesis is
to uncover the meanings of being male and female within the anthropological
framework of a metaphysician and to determine the possibilities that emerge,
particularly for women, from these meanings. In this respect, no other thinker
in the Muslim intellectual tradition has devoted as much attention to the
relationships among men and women, or between men and women, as Ibn al-
‘Arabl. Undoubtedly, these issues—particularly the subject of “relationships”—
have been addressed at different times and for various purposes, with the
topic examined from multiple perspectives. However, what stands out more
prominently here are discussions centered on rights, responsibilities, and
occasionally topics that fall within the realm of literature. However, Ibn al-
‘Arabi and his followers distinguish themselves by addressing the relationship
between men and women as a metaphysical subject. That said, his followers have
not sufficiently elaborated on this topic, nor have they fully clarified its various
dimensions. As a result, Ibn al-‘Arabi’s thought on these relationships has, over
time, become trapped within his texts. Nevertheless, he remains the sole thinker
to have approached this matter as a metaphysical issue, setting him apart in both
his era and subsequent intellectual history.
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Approaching the matter of relationships as a metaphysical issue offers both
men and women an opportunity to understand nature and God through their
own existential realities. A noteworthy aspect of this perspective is that the
relationship between men and women is viewed as akin to a mirror, reflecting
the relationship between God and humanity. In this mirror, the Divine manifests
in different aspects through the dynamics of male and female. In this regard,
while Ibn al-‘Arabi elevates a subject previously explored from various angles
within “traditional” frameworks to the realm of metaphysics, certain gaps and
contradictions emerge in his thought. Although Ibn al-‘Arabi does not entirely
resolve these contradictions, a modern reader is particularly well-positioned
to identify and scrutinize them. The most striking aspect of this issue is
the connection that Ibn al-‘Arabi establishes between being a woman—or
femininity—and God’s creative capacity. Through this connection, women are
metaphysically afforded the highest potential to come to know God, nature, and
humanity as a whole “from within.” In the modern era, much of the significance
of this perspective has been lost. In particular, the connection between divine
femininity and human femininity may no longer resonate with contemporary
understanding. For a metaphysician, however, this loss of meaning carries little
weight. This is because such ideas might not have been fully understood even
in the era in which they were conceived. At the very least, they remain today as
a comprehensive framework for considering what a “metaphysical” perspective
might look like when addressing contemporary issues.

At the same time, it should be noted that the theories Ibn al-‘Arab1 develops
through the prism of “relationships” may hold significance for a wide array of
discussionsinthe modernworld. In particular, his theories could make substantial
contributions to theories on love and affection and to the interpretation of
texts written on them, especially when examined in connection with his theory
of potentiality and actuality (quwwa wa fil). Ibn al-‘Arabi also highlights the
importance of distinguishing between what is sociological and historical and
what is religious and moral when addressing the question of women. These
considerations not only invite further inquiry into his ideas but also serve as a
compelling example of how a medieval metaphysician navigated the interplay
between tradition and his own ideal interpretations in constructing a philosophy.

Keywords: Tasawwulf, Ibn al-‘Arabi, Human being, Woman, Perfection.
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Giris Yerine

“..Allah’a hamd olsun!

Alemde erkek diye bir sey yok

Orfiin erkek diye belirledikleri
Onlar da disi; onlar nefsim, emelim.”

(Fiitihat-1 Mekkiyye, 18: 180)

Cagdas Miisliiman diisiincenin en ciddi sorunlarindan biri beslendigi
kaynaklarin stirekli normatif gelenek dahilinde tiretilmis kaynaklar olmasi
ve normatif gelenegin ise olabildigince dar ve sinirli kaliplarla meseleleri
ele alabilmis olmasidir. Kaynaklardaki bu daralmanin sonuglarindan
biri ise belirli kaliplar dahilinde sekillenmis ve sonuclar1 kesin hiikme
baglanmis tartismalari zorlamak, metinlerle ‘anakronik’ bir iliski kurmak,
bir metne veya diislinceye soylemeyecegi sozleri sdyletmek yoluyla cebri
bir iliski kurmaktir. Netice alinmadiginda ise tarihsellik konusu yaygin
bir mazeret haline getirilmekte, kiltiirel unsurlar gereginden fazla
vurgulanarak diisiincenin zemini yok edilmektedir. Cagdas diinyada
Misliiman toplumlarin en ciddi sorunu bu diislince siglig1 ve anakronik
tutumlardir. Bu meyanda yontemsel bir degisime ihtiya¢ bulunmaktadir.
Bu degisimin temelinde ise oncelikle kaynak zenginliginin saglanmasi,
diisiincenin merkezini normatif gelenekten gelmeyen farkli kaynaklarla
zenginlestirmek vardir. Ustelik bunu sadece bireysel veya toplumsal
sorunlarin yonetilemez hale geldigi durumlarda degil, diisiincenin
dogal seyri igerisinde yapmak gerekir. Bu li¢ temel amag¢ dogrultusunda
makalenin hedefi, kadin ve erkekiliskilerini epistemik birmesele olarak ele
alabilmenin imkanini sorusturmaktir. Vakia hi¢bir diisiintir bu meyanda
‘kadin’, ‘erkek’ ve ‘kadin ile erkek’ meselesini Ibnii'l-Arabi’de yer aldig
haliyle epistemik bir konu cergevesinde ele alabilmis degildir. Burada bizi
yaniltabilecek mesele, insanin bilgi imkanlari {izerindeki tartismalar ile
insanin bizzat kendisinin bilginin/hakikatin delili goriilmesi arasindaki
temel farkhiiktir. Hi¢ kuskusuz felsefenin ana konularindan ikisi ‘Neyi
bilebiliriz?’ ve ‘Neyi yapabiliriz?’ sorularidir. Birinci soru zihnin imkanlar
ve epistemik iddialarimizin gercekligi sorunuyla ilgiliyken; ikinci soru ise
daha ¢ok ahlak (pratik) ile iliskili hale gelerek bilmek ve yapmak cihetiyle
insanin olabilecek ideal haliyle ilgili olup diisiincenin temel konusu
edilmisti. Lakin burada bilen ve yapan insandir ve diistinmenin konusu
insanin bu anlamiyla zihinsel ve pratik imkanlaridir.



KADEM KADIN ARASTIRMALARI DERGISIi | 389

Filozoflar zaman zaman insanin varabilecegi nihai durumlardan s6z
ederken bir yiiceltme tarzinda hareket etmis olsalar bile hicbir zaman
insan1 bir ‘delil’ ve yontemin kendisi olarak ele almis degillerdir.
Tasavvufun bilhassa erken evresinden itibaren dile getirmeye basladig
lakin metafizik evrede ikmal ettigi temel iddiasi, doganin tahlil edilmesi
ile buradan iktisap edilen zihinsel kaliplarla hakikati arastirma {izerine
kurulu geleneksel bilgi yontemini degistirerek insanimi kendini bir
bilgi yolu, hakikatin delili ve bilginin amaci olarak ele almaktir. Modern
cagda higbir sekilde anlasilmayacak bir¢ok konu ve kavramlastirma bu
yaklasimla birlikte ortaya ¢cikmis, 6zellikle ask teorileri ekseninde pek
cok mesele tartisilmis, ne gecmiste ne de giiniimiizde bu tartismalarin
tam olarak farkina varilmistir. Ibnii’l-Arabi kuskusuz diisiincedeki bu
biiylik degisimin en etkili ismidir. Bu meyanda insanin bir ‘delil’ olarak
diisiiniilmesinin dayandig1 bir varlik anlayisinin degisimini hatirda
tutmak gerekir. Bu tasavvurda insan, hakikati arayan bir 6zne olmaktan
cikarken bilinmek isteyen Tanri, siirecin 6znesi haline gelir. Hi¢ stiphesiz
disiincedeki esas ve temelli degisim burada yasanmus, stfilerin ‘ask’
tizerinden dile getirdikleri konusmalar bu sekilde anlam kazanmis, insan
ve doga, insan ve evren, insanin kendisiyle -erkek ile kadin- arasindaki
iliski bu anlayis dahilinde yeni gézle yorumlanmistir.

ibnii'l-Arabi’nin diisiincesini kuran ilke, Tanr’min bir kenz-i mahft (gizli
hazine) olarak bilinme arzusudur ve bu arzunun sadece O'nun iradesiyle
gerceklesebilecek olmasidir. Filozoflarin bir tabirinden 6diing alarak
soyleyecek olursak, ‘bu hakikat sabittir, bu irade gerceklesmistir (yani
hazine goriinmiistiir). Baska bir anlatimla; artik Tanri1 kesfedilmeyi
bekleyen edilgen bir hakikat olarak tasavvur edilmek yerine taayyiin
ve zuhura dogru yonelerek mutlak kudret ve irade ile insani seger. Hal
boyle olunca insan, baska bir anlatimla kadin ile erkek, Tanri'nin tecelli
maksadini teskil ederek ‘gizli hazine'yi bilir, ilahi iradenin geregiyle
varligin gayesi haline gelir. Esasinda insan bu siirecte kendini bilmekle
diisiinmeye baslar, kendini tanimakla birlikte Tanri'yi1 idrak ederek
gayeye ulasir. Burada insanin kendini tanima siireci bir noktada kirilma
yasar, daha once insan asil olarak ortaya ¢ikmisken bu kez netice olarak
ortaya cikar. Siireci anlatmak tlizere zikredilen temel kavramlastirma asil-
fer, biitlin-parca gibi haddizatinda mantiktan iktisap edilen kavramlardir.
Bunlarin yani sira fiil-infial, tesir-teesstir gibi metafizik kavramlar da bu



ibnii’l-Arabi’de Kadin Meselesinin Epistemik Cercevesi:
390 | Yetkinlesme-Bireysellesmenin Zemini Olarak Kadin ve Erkek iliskisi

bilme stlirecinin ana kavramlarini teskil eder. Bu kavramlar énce Tanr1
ile insan iliskisini izah etmek tlizere kullanilirken daha sonra baska bir
amagla erkek-kadin iliskisini izah sadedinde yorumlanir. Kadin ve erkek
iliskisinin epistemik bir muhtevayla ortaya ¢iktig1 yer ve baglam tam
olarak burasidir. Tanri asil, insan fer iken bu kez insan ikiye boltinerek
-yaratilis bunu intag eder- Tanri-insan karsisinda énce erkek-kadin, sonra
Tanri-erkek-kadin/kadin-erkek-Tanr1 ve Tanri-kadin-erkek/kadin-Tanri-
erkek seklinde bir siralanma ortaya ¢ikar. Bu kavramlar hi¢ kuskusuz
mantiksal ve metafiziksel kavramlardir; fakat kavramlar ilk kez tasavvuf
metafiziginde bu sekilde siralanmis, bu sekilde tartisilmis, diisiincede ve
bilgide kesinlik sorunu bu sayede asilmak istenmistir. Insan basta ‘asil
(bir varlik olarak ben kimdir?)’ olarak girdigi arastirma siirecinde kendini
fer olarak (sonuc veya yaratilmis) tanirken bu kez (beni yaratan) Tanri fer
iken kendi asil (iradeli varlik) olarak tecelli eder. Diisiincenin amaci bu
yer degistirmeyle birlikte hakikati oldugu hal lizere idrak etmektir: Evren
veya varlik bu hal iizere bulunur ve nesnel gercekligin tanimi1 budur.
Insan bu nedenle metafizikgi stfiler tarafindan ‘delil arayan’ veya istidlal
ile Tanr1'y1 bilen degil, bizzat ilah{i iradenin delili, Tanr1’'ya giden yolun
kendisi, ilahi varligin tecelli ettigi aynadir. O zaman insan icin sadece delil
aramak degil, delil oldugunu idrak etmekten baska bir arastirma ciheti
s6z konusu olmamalhdir.

Buraya kadar ‘insan’in ilahi iradenin gerceklesme yolu ve ilahi varligin
‘delili’ oldugunu sdyledik. Ustelik Ibnii'l-Arabi’nin teorisinde bu
meyanda kadin ile erkek arasinda herhangi bir fark yoktur. Hal boyle
iken kadin ile erkek iliskisi nerede ve nasil ortaya ¢ikarak epistemik bir
muhteva kazanacaktir? Dogrusu bu sorunun cevabini ancak Ibnii’l-Arabi
metafiziginde kesinlik ve bilginin tahakkuku bahsi iizerinden vermemiz
miimkiindiir. Bilgide kesinlik hi¢ kuskusuz biitiin déonemlerde felsefenin
aradig1 sey idi. Bu amagla ortaya ¢ikan tartismalar kesin ve degismez
hakikatin var olup olmadigy, var ise onun bilinip bilinmeyecegi meselesi
tizerine kurulu idi. Tasavvuf evvelemirde filozoflarin veya din bilimleri
arasinda kesinlik iddiasiyla hareket eden yontemlerin yetersizligi veya
celigkileri tzerinden hareket ederek bir kesinlik yolu olarak ortaya
cikmis, oOzellikle yakin veya teyakkun dedigi seyin gerceklesmesini
once ahlaklanmaya sonra da kevn-i cdmi diye isimlendirdigi insanin
iliskilerine baglamisti. Baslangicta ‘ahlaklanma’ yani pratik aklin
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yetkinligi meselesinin tasavvufta bir yontem olarak ortaya ciktigini
biliyoruz. Ozellikle Tanr1 ve insan hakkindaki bilgide ahlak yolu, insanin
yol icindeki degisimiyle birlikte idrakinin degismesiyle izah edilir.
Siuirecte hakikate gore sekillenen aklin ismi kalp veya daha derin idrak
anlaminda fudd veya liib adin1 alir (Tirmizi, 2017). Meselenin bu kismi
yani Tanr1 hakkindaki bilginin yolculuk i¢inde degistigi fikri basindan
beri biliniyordu, en azindan tasavvufun erken evresinde bu konuda
yeterince agiklama vardi. Fakat bilinmeyen konu, bilginin veya 6grenme
slirecinin kesinlige ulasmasi siirecinde kadin ile erkek iliskisinin
belirleyici bir faktér olabilecegiydi. Galiba Islam diisiincesinin biitiiniinde
hatta felsefe tarihinde ihmal edilen nokta insanin bir delil olarak varlig
oldugu kadar bunun en énemli neticelerinden birini tegkil eden kadin ile
erkek iliskisinin bu delilin kesfindeki yeridir. Bu siirecte bilgideki kesinlik
sorunuyla irtibath olmak tlzere temel kavram, metafizik icerigiyle,
‘zevk’ yani bir seyin kesin ve mutlak bir kesinlikte idrakinin imkandir.
Tasavvufta zevk kavraminin bir kesinlik sorunu seklinde ortaya c¢ikisi
genellikle subjektif ve tanimlanamaz durumlari anlatmak tizere kullanilir
veya Oyle anlasilir. ‘Zevk etmek’ tabiri Messal filozoflarin aradigi burhani
bilginin tasavvufta gerceklesme yolunu anlatir. Bu yontemin kurucu
kavrami ise asil-fer iligkileri ile fiil-infial, tesir-teessiir (etki-etkilenme/
edilgenlik) gibi hallerin idrakidir. Bir seyi anlamak, o seyde bulunmak ve
o hilde olmaya bagl ise zevk, metafizik halleri yasayarak hakikati idrak
etmenin yontemi olacaktir. Meselenin en dikkat ¢eken yont burasidir.

Acaba zihin bilgilerini dogadan ve dis diinyadan duyumlar yoluyla m1
elde eder? Yahut duyularin verilerini tahlil ederek rasyonel yontemle mi
gercege ulasir? Bu konular lizerinde filozoflar ne kadar durmus olsalar bile
tlimdengelim yani salt akildan gelen bilgilerle doga ve nesneler hakkinda
yeterli bir inceleme yontemi gelistirmis degildir. Bu durumda bilgiler, yani
stirekli ‘kendileri kuskulu’ sayilan duyular, bu verileri tahlil eden akla
baglanmistir. Sifiler basta bu konulari ele alma niyetinde goriinmeseler
bile zaman icinde yontemlerini tam olarak bu soruna karsilik olarak insa
etmisler, ahlaklanma neticesinde bilgi tarzinin degistigini fark etmisler,
bu stire¢ icinde 6grenme-bilme yolunu birtakim edatlarla sinirlayarak
‘insanin bir seyi kendisine gore bilmesi’ derecesinden bir seyi kendindeki
durumuna gore bilmesi veya bir seyi ‘rabbiyle’ veya ‘rabbine gore’
bilmesi derecelerine terakkiden s6z etmislerdir. Bu kavramlastirmalarin
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tamamen tasavvuftan daha dogrusu dinl metinlerden neset ettigini
disiinmek, tasavvufun boyutlarini anlamamak demektir. Siifiler genis
bir zeminden hareketle boyle kavramlara ulasmislar, diistincelerini bu
istikamette ortaya koymuslardir. Erken déonemde tasavvuf, bilginin bu
kesin haline ancak ‘inziva’ yani insanlarla iliskinin kesilmesiyle Tanr1
karsisinda tam ve mutlak anlamda edilgen oldugu bir halde ‘verili’ olarak
ulasabilecegini kabul ediyordu. Burada alem, dilinya, oteki insanlar
herhangi bir sekilde bulunmadigi gibi kadin veya erkegiyle insan yani
oteki insan da bulunmuyordu. Bilginin en nihai mertebesine insan tam bir
yalnizlik icinde ulasabilir, Tanr1 insana bu mutlak edilgenlik halinde -ki
kalp buradaki edilgenligi anlatir- insana dilediklerini diledigi kesinlikte
ihsan ederdi (vehbi bilgi).

ibnii'l-Arabi ve onu takip eden metafizik¢i diigiiniirler ise bilginin
kesinligini bir seyin kendinde tahakkuk eden ve kendinden elde ettigi bilgi
olarak diistinerek, ‘bir seyi kendinden bilmek’ diye ifade edebilecegimiz
bir teorinin pesinden gitmislerdir (Demirli, 2012, s. 80-82). Haddizatinda
bu teori, Messai filozoflarin Yeni Platoncu dusiintrler hakkinda dile
getirdikleri ‘alayci elestirilerin’ tekrar glindeme gelmesini gerektirecek
sekilde, ‘bir seyi kendinde sey olarak bilmek’ ile ‘o seyin kendisi olmak’
arasindaki irtibata dayalidir.! Meselenin en 6nemli ilkesi insanin kevn-i
cami yani ‘her sey olarak insan’ teorisidir. insan var olan biitiin hakikatleri
ilkece kendinde toplayan bir varlik oldugu kadar ayni zamanda biitiin
varliklar arasindaki ‘képrii’ ve iletisim de insan lizerinden cereyan eder.
Diistincenin bu kisminin anlasilmasi bir¢ok kabule baghdir. Bununla
birlikte bu potansiyelin ortaya ¢ikmasi ise diinyaya 6zellikle de oteki bir
insan olarak kadinin-erkegin hatirlatmasina baghdir. Ibnii’l-Arabi’nin,
“Baz1 filozoflar ve Eb(i Hamid [el-Gazzali] aleme bakmaksizin Allah’in
bilinebilecegini iddia etmistir ki boyle bir diisiince yanhstir” (Ibnii’l-
Arabi, 2013) derken kastettigi sey dlemin ve 6teki insanin zihin i¢in
‘hatirlatict’ bir unsur olarak ortaya ¢cikmis olmasidir. Insanin kevn-i cAmi
olusu ve biitiin hakikatlerle iliskisi ancak diinyayla ve bilhassa 6teki insan
ile kurdugu iliskide fark edilebilir. Bu sayede insan kendi ‘gizli hazinesini’
izhar edebilir, bu durumda ise oteki hakikatler hakkinda ‘zevk’ yani
kendinden bilgi sahibi olabilir. O zaman zevk etmek tabiri, ‘bir seyi o sey

1 Messat filozoflarin Yeni Platonculara yénelik elestirilerinin ayrintisi icin bkz. ibn Sin3,

2017, ss.126-130.
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olarak bilmek’ anlamina gelerek tasavvufun metafizik evresinde mutlak
kesinlik yolunu anlatan epistemolojik bir kavramdir. Bu zevk yolunda
insana diinyadan en yakin olan ‘hatirlatict’ ise 6teki insan, daha dogru bir
ifadeyle birbirleri icin kadin ile erkek olacaktir. Bunun nedeni, yani 6teki
bir insan olarak degil de kadin ile erkek olmasi modern diinyada anlamini
yitirmis bazi metafizik kavramlarla bilginin gerceklesmis oldugunun
kabul edilmesidir. Bu kavramlarin basinda tesir-teesstir (etki-edilgenlik),
fiil/infial (6znelik-edilgenlik) gibi birtakim iligkilerle Tanri-insan
iliskisinin insanin cinsleri arasinda ortaya c¢iktigini tespit etmektir. Baska
bir anlatimla Tanr1 ile insan arasindaki iliskiyi biz ancak insan ile baska
bir varlik arasindaki iliskiyi diisiinerek -sayet boyle bir iliski var ise- 6nce
benzerlik yoluyla hatirlayarak sonra da ‘zevk’ ederek kesinlestirebiliriz ki
bu da yasayarak anlamaktir.

Ibnii’l-Arabi’nin diisiincesi bu noktada oldukea teknik bir kavramlastirma
ile insan1 iki kisimda ele alarak erkek ile kadin iliskisini asil-fer iliskisi
seklinde insa etme yoluna gider. Erkek ile kadin arasinda bdéyle bir
iliskinin nicin ve nasil var oldugu sorunu ibnii’l-Arabi icin cevapsiz bir
soru degildir. Dini metinler insanin yaratilisini iki kademede ele alir. Once
Adem, sonra ondan veya onun bir parcasindan (veya baska bir sekilde)
Havva yaratilarak bize yaratilis bilgisinin zemini verilmistir (Giirkan,
2003). Bu yaratilis kesin bilgiye ulasabilecegimiz yontemi anlatirken
Adem ve Havva'da biitiin insanlik istirak eder: Her erkek Adem, her kadin
Havva olarak ayni iligskiyi yasayacaktir. Bunu yaratilis kaynakh bir iliski
zemini olarak diistinmek miimkiindir. Burada erkek ile kadin iliskisinin
epistemik ilkesini fark etmekteyiz ki daha once benzer bir yaklasimi
herhangi bir diisiniirde géormiis degildik. Ciinkii kadin konusunu ele
almanin bir yonti olarak kadin ile erkek iliskisini hangi cihetten ele alirsak
alalim varabilecegimiz yer hukuk veya siyaset yahut ahlak ve adet gibi
konular olabilirdi. Nitekim glinlimiizde de gecerli olmak {izere kadin-
erkek iliskisiyle ilgili tartismalar bu disiplinler ekseninde gerceklesmekte,
bu disiplinlerin yaklasimlari dahilinde sorunlara ¢6ziim aranmaktadir.

Kadin ile erkek iliskisini, insanin kemale ermesinin ve kesin bilgiye
ulagmasinin bir araci olarak gérebilmek ibnii’l-Arabi 6ncesinde tasavvufta
bile basarilabilmis bir konu degildi. Bu meyanda genis anlamiyla
edebiyat metinlerinde ortaya ¢ikan kadin-erkek anlatis1 meseleyi fark
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etmek bakimindan dikkate deger olsa bile buradan hareketle bir teori
insa etmek miimkiin degildi. Ibnii'l-Arabi ise kadin ile erkek iliskisini
bu sekilde ele almis olmakla diisiince tarihinde fark edilmemis bir isi
basarmis oldu. Bu sayede insani delil aramaktan c¢ikartarak bizzat delil
haline getirmis, bunun sonuglarini insanin diinyasinda gostermis, kadin
ile erkek iliskisini asil-fer, fiil-infial gibi yer degistiren kavramlarla varliga
baglamis, metafizik bilginin zeminini bu iliski saymis, bu iliskiye ise
edebiyatin asina oldugu cok énemli bir kavramla dikkat ¢cekmistir: Ask!

Bu calismada, bu iddianin bazi yonlerine ve boyle sira dis1 bir diisiinceyi
kurma yolunda ‘Seyh-i ekber’in’ celiskilerine isaret edilecektir.

Tanrr’ya Delil insandir: Bilginin Kesfedildigi Bir Varhik
Alam Olarak Kadin-Erkek iliskisi Uzerine

Ibni’l-Arabi’nin vahdet-i viiciid diisiincesinin odak noktasi insanin
yeryiiziiniin varlik nedeni olmasi iizerine kuruludur. insanin varlik nedeni
olmasi dolayli birtakim kavramlarla izah edilse bile netice itibariyla insan
var olsun diye ‘dlem’ var olmus, insan var oldukc¢a da alem var olmaya
devam edecektir. Bunu izah sadedinde ibni’l-Arabi’nin iizerinde durdugu
diistincelerden biri ‘son insan’ (hatemii’l-evlad), baska bir tabirle,
‘kendisinden sonra evrenin var olusunun anlamini yitirmeye baslayacagi
insan’ teorisidir. Son insan meselesinin Ibnii’'l-Arabi'nin Adem’den dogan
Sit Peygamber bahsinde (Sit Fassi) ele aldig1 bir konu olmasi dikkatli
bir okuru sasirtabilir (ibnii'l-Arabi, 2013). Ciinkii daha kitabin basinda
boyle bir meseleyi ele almanin anlami ancak baslangig ile son arasinda bir
‘nedensellik’ iliskisi tesis eden sudircu bir teoride anlamli olabilir. Baska
bir anlatimla bir teorinin basi ve sonu hakkindaki aciklamay1 icerecek
sekilde mesele ortaya konulmussa, kitabin basinda sondan s6z etmek
anlamli olabilir. Sit, ibnii'l-Arabi diisiincesinde ilk dogan, daha dogrusu
bir anne-babadan meydana gelen ilk kisidir. Halbuki daha 6ncesinde
Adem, dogrudan yaratma yoluyla Havva ise bir seyden (yani insan
parcasindan) var olmus idi (Ibnii’'l-Arabi, 2006c; 2011b). Bu bakimdan
Sit, Adem ile Havva'daki kabiliyetin ortaya ¢iktigi bir hibe olarak kabul
edilir (Sit kelime anlamiyla hibe, ikram ve bagis demektir) (ibnii’l-Arabi,
2007b). Metafizikei disiiniirler ‘son ilkin habercisidir, daha dogrusu ‘son
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ilki icerir’ derler. Bunun tasavvuf edebiyatinda sohret bulmus anlatimi
‘bidayetler nihayetleri icerir’ veya ‘nihayetler bidayette ickindir’ seklinde
bircok yorumu olan ifadelerdir.2 Bu yoniiyle son insan, Adem-Havva'nin
var olmasi gibi, bir kiz kardesiyle birlikte dogar. Ustelik bu doganlar
nedenini bilmedigimiz bir sekilde Cin’de dogarlar. Ibnii’l-Arabi'nin
boyle gli¢lii bir metinde karmasik ve muhtemelen sembollerle dolu bir
anlatima yer vermesi basli basina sasirtici bir durumdur. Gergi geleneksel
yorumculuk icerisinde bir¢ok sarih icin burada anlasilamayacak bir
durum, c¢oziilemeyecek bir sorun yoktur (Hakim, 2004) fakat metne
dikkatle egilince en iyimser anlatimla ‘sembolik’ bir hikdye ile karsi karsiya
geldigimizi diisiinebilecegimiz bir durumla karsilasiriz. Oyle ki Ibnii’l-
Arabi bu sorunlara ilgili yerde veya baska bir yerde ikna edici aciklamalar
da getirmez. Lakin bizim icin dikkate deger husus, son ¢ocugun bir kiz
cocuguyla birlikte diinyaya gelmis olmasi, sonun basa benzemesi, basta
olanin sonda ortaya ¢ikmasiyla dinyanin varlik gayesini yitirmesidir.
Dogan son erkek/kiz cocuk, gercek insan olarak kabul edilir ve her ikisinin
oliimiiniin ardindan kalan insanlar {izerinde kiyamet kopar (Ibnii’l-Arabi,
2013). Bu anlatinin bir kismi genel Miisliiman diisiinceye uygundur,
daha dogrusu kiyametin ahlak ile iliskilendirilmesi cihetiyle dini ahlakini
yitirmis insanlarin iizerine kiyametin kopabilecegi teorisiyle uyumludur.
Ustelik burada Ibni’l-Arabi’nin erkek ile onun kiz kardesi tabirini birlikte
kullanmasi dikkate degerdir. Diinya Adem ve Havva ile basladig1 gibi
yine onlar gibi erkek ve kiz ¢ocuk, yani son insanlarin dogumuyla artik
nihayetine dogru gidecektir.

2 [fadenin muhakkik siifiler tarafindan ele alinis1 Konevi’nin metafizik kaideler arasinda

zikrettigi “Bir sey kendisinden farkli ve ona zit bir tiriin meydana getirmez” (Konevi,
2014, s. 22) ilkesinin agiklamalarindan takip edilebilir: Boylece Hz. Sit'in ayni1 zaman-
da Hz. Adem ile Havva’daki kabiliyetin ‘hibesi’ olarak nasil ortaya ¢iktig1 meselesi, iist
ilkesine baglanarak anlasilmis olur. ibnii’l-Arabi “bir seye ancak kendisinden bir seyin
verildigi” (Ibnii'l-Arabi, 2013, s. 406), “bir seyin ancak o seyin kendi tiiriinden olan bir
seyle sakinildig1” (ibnii’l-Arabi, 2013, s. 179), “bir seyin ancak kendisinden bir seyi
bildigi/sevdigi” (ibnii’l-Arabi, 2012b, 18, s. 203) “bir seyin ancak benzerinde fail ol-
dugu” (ibnii’l-Arabi, 2011b, 15, s. 234) gibi basta olanin sonda da kendini gosterebile-
cegine dair gériisiiyle bu ilkenin alt 6nermelerini su sézleriyle ifade etmistir: “Arifler,
Adem’e yabana bir sey verilmedigini bilir” veya “Cocuk (her tiirlii iiriin) babanin sir-
ridir” (ibni’l-Arabi, 2013, s. 211); “Cocuk ebeveyninin suretine gére ortaya cikmistir."
(ibnii'l-Arabi, 2008d, 10, s. 358). iki sey arasinda ‘miinasebetin’ gerekliligine isaret
etmesiyle Konevi'nin zikrettigi yedinci metafizik kaideyle de irtibatli olan bu meseleye
dair drnekler onlarin benzer bagka ifadeleriyle ¢cogaltilabilir.
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Ibnii’'l-Arab’nin metinlerinde esas konusmalarin erkekler iizerinde ve
erkeklerle ilgili oldugu bellidir. Bu meyanda basta Adem olmak iizere,
Fustisti’l-hikem’de dile getirilen peygamberlerin hepsi erkeklerden olusur.
Hepsinden énemlisi ise Hz. Peygamber erkektir ve Ibnii’l-Arabi'nin biitiin
ana fikri onun ekseninde sekillenir. Bu meyanda Ibnii’'l-Arabi’nin bazi ask
metinlerinindisindadogrudankadinlarielealdigiveyakadinlikmeselesine
odaklandig1 bir metni yoktur veya olsa bile ehemmiyet kazanmamistir.
Bu anlamiyla Ibni’l-Arabi bir rical diisiiniiriidiir denilebilir. Her ne
kadar Feridiiddin Attar (6. 618/1221) ‘rical’ tabirini erkekler ve kadinlar
icin musterek olarak kullanmis olsa bile (Attidr, 2018; Smith, 1994)3,
eserindeki isimler daha ¢ok erkeklerden olusur, kadinlardan ise istisna
olarak soz eder. Ibnii'l-Arabi’nin dikkatimizi ¢ektigi hususlardan biri
budur. Mesela Hz. Peygamber’in kadinlardan s6z ederken Hz. Meryem
ve Asiye gibi kadinlardan soz etmis oldugu bir hadis-i serife ibnii’l-Arabi
boyle yaklagir (Ibnii’'l-Arabi, 2006c¢). Biiyiik diisiiniir béyle bir rivayeti,
Hz. Peygamber’in kadinlarin kemali hakkindaki bir ifadesi olarak kabul
ederek kadinlarin da erkekler gibi kemale erebilecegini hadisten istinbat
etse de neticede erkeklerden cikan kamillerin daha ¢cok olduguna dikkat
ceker (ibnii'l-Arabi, 2007b). Bununla birlikte hadis-i serifte kadinlarin
kemalinden séz edilmis olmasi, ibnii'l-Arabi’nin ‘kemale istirak’ diye
isimlendirebilecegimiz teorisi bakimindan dikkate degerdir (ibni’l-
Arabi, 2008c). Bu kemalin mahiyeti hakkinda akla gelen hususlar arasinda
niiblivvet, velayet ve imamlik gibi makamlar veya gorevler olabilir. Hig
kuskusuz bunlarin arasinda ‘kemali’ dogrudan anlatan kavram velayet-
velilik iken oOteki kavramlar ise bunun farkli yonlerini temsil eder. O
zaman kadinin veldyetini kabul etmek, ilkece kemalde ‘istirak’ tespiti
bakimindan yeterlidir. Bununla birlikte Ibnii’l-Arabi kadinin imameti
gibi dogrudan fikihla alakal konulara da deginir. Bu konu hi¢ kuskusuz
niiblivvet ve yonetici olmanin (halifelik) bir kismin tegkil eder. Kadinin
niibiivveti sorunu gercekte bir kelam tartismasi olmakla birlikte Ibnii’l-
Arabl de bu bahiste diislincesini belirtmistir. Kelamcilar meseleyi ele

3 Attar’dan 6nce Ebli Abdurrahman es-Siilemi'nin Zikru’'n-nisveti’l-miiteabbidati’s-stfiy-
yat gibi tabakat yazarlarinin miistakil olarak ayr1 bir kitapta kadin stfilere yer verdigi
goriilmektedir. Attar ise Rabia el-Adeviyye (6. 185/801 [?]) disinda tabakatinda ge-
nel itibariyla erkek stfilere yer vermistir. Bu kadar erkek arasinda neden Rabia’ya yer
verdigini, onu ele aldig1 baslikta s6yle anlatmaktadir: “Biri ¢ikip onu, ‘Nigin erkekler
safinda zikrettin?’ diye sorarsa, derim Kki: ...Bir kadin Allah Tedld'nin yolunda er olursa,
artik ona kadin denemez...”
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alirken olgusal olan ile ilkesel olani ayirt ederek meseleye yaklasmis,
olgusal olarak meseleye bakinca ildhi kelamda kadinin niibtivvetinden
soz edildigine dair bir bilgi gormemislerdir. Bununla birlikte Kur’an-1
Kerim’'de dini hayatin cesitli konularinda miimin erkek ve kadinlardan
ayr1 ayri s0z edilse bile peygamber olarak kadinlardan s6z edilmez. Buna
mukabil Hz. Meryem ilahi kelamda 6zellikle zikredilir, hatta onun adiyla
bir sure yer alir, 6te yandan Hz. Misa'nin da annesine vahyedildiginden
(Kur’an-1 Kerim, 28:7) so6z edilir. Fakat biitlin bunlar onlarin nebi
oldugu anlaminda yorumlanmaz. Zira en azindan niibiivvetin olgusallig1
bakimindan kadinlardan peygamber geldigini bilmiyoruz. Buna mukabil
gelebilir mi seklindeki soruya ise kelam ekolleri, 6zellikle de ildhi irade ve
kudreti esas alanlar olumlu cevap vermektedir. Onlara gore ildhi kudreti
sinirlayabilecek herhangi bir sart olmadigi gibi niiblivvet de bir irade ve
tercih meselesiolarak ortaya cikar. Bu yoniiyle Siinnikelamcilar, tlimellerin
varhigini ilkece reddederek nominalist yaklasimi kabul edip ilahi kudrete
kap1 acan diistiniirler gibi Tanr1’'nin iradesini sinirlayabilecek herhangi bir
sebebi veya durumu kabul etmezler. O zaman kadin veya erkek olmak gibi
bir 6n sart, ilahi 1stifd ve secime istikamet gosteremez. Bununla beraber
‘gonderebilecek’ olma ihtimali son peygamberin gelisiyle fiilen anlamsiz
bir tartisma olarak kabul edilebilir. Lakin tartismanin bir kismi ibnii’l-
Arabfi'nin yonetici, imam gibi konulari ele alma imkanini ortaya ¢ikartir.
Acaba kadinlar imamlik yapabilir mi yapamazlar mi1? Normatif gelenekte
béyle bir sorunun cevabi olumsuz olsa bile ibnii’l-Arabi kadinlarin imam
olabilecegini kabul ederek goriislerini ileri bir noktaya tasir (Hakim,
2006). Ikinci konu ise kadinin yonetici olmasi meselesidir. Gergi kullanilan
kavramlar hangisinden soz edildigini belirsiz birakabilir. Nitekim imamlik
ile halifelik kavramlarinin bazen ayni anlamda kullanilmis olmasi, kimi
zaman neyden soz edildigini belirsizlestirir. ‘imam’, siyaset ve yonetmekle
ilgili ise Siiligin aksine Siinnilik yénetim ve siyaset bahsini gorece daha
az dinf bir ¢ercevede ele alir, bu yoniiyle Siinni diisiincede siyaset, dince
bazi ilkeleri belirlenmis tecriibi bir ahlak ve yonetim anlamina gelir. Bu
durumda kadinlarin imametinden bu anlamiyla s6z etmek miimkiin
olabilir.

Ibnii’l-Arabi yonetici olmanin ‘erkek’ olmak sartina baglanmasindan
soz ederken ‘erkek olmanin’ batini yorumuna dikkat ceker ve burada
bir istirakten soz edilebilecegini ima eder. Ozellikle bir hadis-i serifte
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sozli edilen “yoneticilerini kadin edinen” kimseler hakkindaki uyari
ibnii'l-Arabi’ye gére yanhs anlasilmistir. Ibnii’l-Arabi bu hadis-i serifi
bir yasaklama anlaminda degil, erkeklerle ilgili 6zel bir duruma isaret
etmek anlaminda yorumlar (ibnii’l-Arabi, 2009; Hakim, 2006). O halde
ibnii’'l-Arabf’ye gore kadinlarin imameti her iki anlamda da miimkiin
olabilir (ibnii'l-Arabi, 2006c; 2024). Uglincii mesele ise veliler, daha
dogrusu yonetici veliler arasinda kadinlarin bulunup bulunmadig:
meselesidir. Ibnii'l-Arabi kadinlarin ‘evtad’ yani direkler (Kasani, 2015)
diye isimlendirilen yonetici veliler arasinda bulunabilecegini belirtir
(Schimmel, 1981).* Bununla birlikte boyle bir veli ile karsilastigindan s6z
etmemistir. Halbuki 6zellikle Fiitiihdt-1 Mekkiyye'de karsilastig1 ‘yonetici’
velilerden séz ettigi bircok béliim yer alir. Bu nedenle ibnii'l-Arabi’'nin
meseleye ilkece bakip bakmadigini dikkate almak gerekir.

Biitiin bu aciklamalar, onun icin insan paydasinda kadin ile erkek
arasindaki istiraki kanitlamak tzere getirilen delillerdir. Bu bakimdan
kadin veya erkek biitiin dini ve ahlaki sorumluluklarda esit oldugu gibi
ulasabilecekleri kemallerde de ortaktir. ibnii’l-Arabi bunun bir istisnasi
olarak resulliik meselesine dikkatimizi ceker (ibnii’l-Arabi, 2009).

Kadin ve Erkek: Metafizik ilkeler ve insan

Ibni’'l-Arab’nin kadin fikrinin temelinde edilgenlik meselesi ve doga
teorisi yatar. Dolayisiyla bu konuda sdyledikleri kadim diistiniirlerin
doga teorileriyle iliskili oldugu kadar 6zellikle fiil-infial veya tesir-teessiir
kavramlari iizerinden izah edilen yaratilis teorisiyle dogrudan iliskilidir.
Bu diisiincelerin énemli bir kismi ¢agimizda anlamini yitirmis olsa bile
Ibnii’'l-Arabi bu goriislerini yaratilis teorisine dayanan aciklamalar ile
Oteden beri felsefede islenmis olan diisiincelerden olusturur. Her seyden
once kesin bir disi olarak Havva’'min Adem’den yaratilmis olmasi ile
Tanrr’'nin dogrudan veya dolayl olmak tizere her ikisini yaratmis olmasi
meselenin ana fikrini teskil eder. Bu diisiince yani Adem’in Havva'nin
yaratilis ilkesi olmasi meselesi Tevrat'ta agik bir sekilde beyan edilmis
olsa bile Kur’an-1 Kerim’'de ayni aciklikta yer almayan bir konudur. Buna

+  “Bir veliye Abdal'in [Bedeller] sayisi sorulmus, soyle cevap vermistir: ‘Kirk kisi!” Soru

soran adam ‘Neden kirk adam demiyorsun’ deyince, séyle cevap vermis: ‘Bazen onla-
rin icinde kadinlar da bulunabilir’ Bizim anlatmak istedigimiz, her kimde ortaya ¢ikar-
sa ¢iksin, kemaldir” (ibnii'l-Arabi, 1919, s. 46-47; 2006, 7, s. 206).



KADEM KADIN ARASTIRMALARI DERGISIi | 399

mukabil bazi1 hadis-i serifler meseleyi bu sekilde vazeder ve buradan
hareketle Miisliiman toplumda da genel kanaat olarak Havva, Adem’den
yaratilmis kabul edilir. Fakat ibni’l-Arabi igin bunda bir tereddiit olmadig
gibi esas konu Tanrtile insan iligkisini yaratilis iliskisi seklinde diisiinmek,
bilgi ve ahlak iliskisini ise buradan ¢ikartmaktir. O zaman ibnii’l-Arabi’nin
metafizik tasavvuru biitliin yonleriyle yaratilis meselesinin epistemik
ve ahlaki sonuglarii ortaya koymak iizere kuruludur. Ustelik Adem’in
Havva'yi ilkece icermis olmasi, bu iliskinin temelini teskil eder. O zaman
Adem’den Havva'min dogumu, asil-fer yani biitiin ve parca iliskisinin
birinci nedeni olarak ortaya ¢ikar (ibnii'l-Arabi, 2009). Bu diisiincenin
gliniimiiz bakimindan en hayati kismi bilhassa kadim ask teorilerinin bu
anlayis lizerinden ortaya ¢ikmis olmasidir. Kadin ile erkek arasinda bir
‘ask’ halinden s6z edilecekse ve meselenin en 6nemli dayanagi bu yaratilis
hikayesi ise birbirini icerme, biitiin-parca iliskisiyle birbirine istinat etme
fikri konugulmahdir (ibnii’'l-Arabi, 2013). Ote yandan buradan hareketle
varilacak baska bir konu ise asil ile fer (kok ile dal) iliskisinin Tanr1’nin
iki ismiyle iliskilendirilmis olmasidir: Tanrr’'nin ana ismi Rahman ile bu
ismin alt anlamini teskil eden Rahim ismi. Bu isimler s6z konusu iliskinin
bir benzerini teskil eder. Rahim, Rahméan karsisinda dal veya fer kabul
edilir. Bu anlamiyla Rahim ayni zamanda disiligi temsil ederek -rahimler-
Rahmanile iliskilendirilir. Boylece Rahman ile Rahim iligkisi ayni1 zamanda
erkek-kadin iliskisinin 6rnegi olarak kabul edilebilir (ibnii’l-Arabt, 2009).

Ibni’l-Arab’nin evren-varlik diisiincesi, bu asil-fer veya biitiin-par¢a
iliskisi tizerinden ‘agk’ (kok ve dal iliskisi olarak hareket) anlayisi tizerine
insa edilirken Tanri’'nin bilinme arzusu, var olan her seyin hareket
ilkesine dontiserek evrendeki her seyi birbirine baglar. Bu bakimdan asil
ve fer iligkisi, asilda gerceklesen gorece bir eksilmeyle ‘eksilmis biitiiniin’
pargasini, daha dogrusu kendisini eksilten parcasiyla tamamlanma istegi
olarak kabul edilir (Ibnii'l-Arabi, 2006a). Aslinda ibnii’l-Arabi’nin bunun
disinda bir ask teorisi yoktur. Bununla birlikte modern diisiincede bunun
anlaminm1 bulmak oldukga giictiir. O zaman birinci ve temel mesele bu
konu, yani yaratilis meselesi olmalidir.

Kadinin erkekten yaratilmis olmasi cagimizda nasil bir anlam tasiyacaktir?
Buradaki temel mesele bir seyden veya dogrudan yaratiimis olmanin,
bilgi ve irtibatin zemini haline gelerek 6teki biitiin bahisleri belirleyecek
olmasidir.
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Ibnii’'l-Arab’ye gore kadin bir ‘parca’ olarak ortaya c¢ikmis olmakla
erkek eksilmis, boylece biitiin b6linmiis, biitiin bireyligini yitirmis veya
kazanamamis, simdi kemale dogru biytk bir 6zlemle hareket etmek
lizere de kadina arzu duymustur. O halde kadini 6zlemek, butiinligi
ve bireyselligi 6zlemek olacaktir. Bu bakimdan erkek, biitiin olarak
zikredilirken kadin icin ayni zamanda parganin kendinden koptugu bir
vatan haline gelir. Asil ferin vatanidir. Burada tiimdengelimin cesitli
aciklama tarzlar1 ortaya c¢ikar. Mesela boliinmiisiin ya da baska bir
ifadesiyle eski biitliniin parcaya duydugu ilginin ismi ask olurken parca
da ‘vatan1’ 6zlemek gibi biitiine ve kéklere arzu duyar (ibnii’'l-Arabi, 2009;
2013). Bu askin biiyiik kism1 koklerden dala yani erkekten kadina dogru
ortaya ¢ikar. Bu irtibatin ise ittisal yani kavusmakla neticelenmesi gerekir
ki Rahman ile Rahim arasindaki sila (sila-i rahim) bu demektir (Ibnii’l-
Arabi, 2009).

ibni'l-Arab’nin buradan hareketle ortaya attigi fikirler, toplumda
kadinin yeri hakkinda bize az c¢ok bilgi verebilir. Ibnii’l-Arabi, bilhassa
yasadig1 yerlerde kadinin toplumun disina itilmesini bir sorun olarak
telakki eder ve bunu -dinden degil- sultanlarin (erkeklerin etkisiyle alip
stirdiirdiikleri) bir hiikmii olarak degerlendirir. Kadinlarin ortiinmesi
bahsini de bu cihetten ‘zorunlu olmayan dini bahisler’ dahilinde ele alir ve
dogrudan farzlarla bir arada degerlendirmez. Ibnii’l-Arabi ildhi emirler
arasinda ‘ihtiyaca’ ve ‘talebe’ binaen gelen emirler ile kendiliginden
(ibtidaen) gelen emirleri ayirt etmek gerektigini diisiiniir. Ona gore
ortiinme, birinci tiir emirler arasinda yer alir. Bu yoniiyle 6rtiinmenin
Olclsii seriatlara gore degisen konular arasindadir. Talebe bagli olan
emirler, immetin sorumluluklarini artirir ve Hz. Peygamber sahabeyi
bundan menetmistir. Biitiin bunlar, Ibni'l-Arabi’nin dolayh yollarla
kadinin toplumsallig1 meselesi hakkindaki goriislerini dile getirdigi bazi
kanaatlerdir. Bu baglamda sorumluluklar1 artirmanin yanls olduguyla
ilgili olan; “Ummetin yiikiinii artiran, iyi bir sey yapmamistir” soziine, Hz.
Omer’e atfen yer vermistir (ibni’'l-Arabi, 2007c).

Ibnii’'l-Arabi’nin erkekte kadina olan sevgi ve alakay1 daha sonra kendine
donecek sekilde asil-fer iliskisi gibi gormekle Platoncu bazi diistinceleri
ima ettigini séylemek miimkiin oldugu kadar buradan hareketle insanin,
Tanrr’'nin edilgeni olmas1 hakkindaki diisiincesini izah etmesi kendisine
genis imkanlar saglar. Lakin bu diisiincenin anlasilmasi gii¢ tarafi da
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vardir ki o metafizik kavramlarin stirekli yer degistirmesi sonucunda
edilgenlik-etkenlikte kadin ve erkegin farkli yonleriyle istirak etmesini
izahtaki giicliiktlir. Meselenin bu bahsinde, yani esas teorinin ortaya
konuldugu alanlarda Ibnii'l-Arabi’nin celistifine ve zorlandigina
dikkat cekmek gerekir. Mesela “...adamlar, kadinlar lizerinde iistiinliik
sahibidir” (Kur’an-1 Kerim, 2:228; Kur’an-1 Kerim, 4:34) mealindeki
ayet-i kerimelere veya bu anlama gelen hadis-i seriflere yorum getirmeye
calisirken bazen erkeklerin bir ‘derece’ iistiinliigiinden soz eder (Ibni’l-
Arabi, 2009), bazen ise kadinlarin haddizatinda sabit olan tistiinliiklerine
kars: erkegi esitleyen bir yorumdan soz eder (Ibnii’l-Arabi, 2008c; 2009;
Schimmel, 1997). Burada Ibnii’'l-Arabi'nin ¢eliskiye ve agmaza diistiigiinii
kabul etmek gerekir. Bu celiski ‘disiligi’ yiiceltirken naslardaki ifadeler
ile ifadelerin yorumlar1 arasinda sikismislik olarak kabul edilebilir.
Bu daralma bircok yerde, 6zellikle konularin gorece daha geleneksel
konular haline geldigi durumlarda daha bariz bir sekilde goriiniir.
Ancak bundan daha garibi ise ‘kadinlarin giicii’ hakkindaki sézleridir. Bu
konuda ibnii'l-Arabi’nin abartili sayilabilecek bir yaklasimla kadinin ¢ok
giiclii oldugunu, o kadar ki Allah’in kadinlarin giiciine karsi bir¢ok varligi
Peygambere yardima kildigini ifade eder (ibnii’l-Arabi, 2008¢; 2011b).
Daha dogru bir anlatimla, bu anlamdaki bir ayet-i kerime (Kur’an-1 Kerim,
66:4) ile kadinlarin giiciinii tesis ettigini diisiiniir. Galiba ibnii’l-Arabi’nin
bu bahislerde en ¢ok zorladig1 ve ayet-i kerimenin literal anlamindan
yararlanmak istedigi 6rneklerden biri bu giic meselesidir. Ayet-i kerime,
Hz. Peygamber’in kadinlariyla iliskisinde ortaya cikan bir duruma
mukabil Allah “kendisinin, Cebréil'in, salih miiminlerin ve meleklerin”
Peygamberin yaninda oldugunu séyler. ibnii’l-Arabi burada bahis mevzu
olan hususun 6yle herkes tarafindan anlasilabilecek bir konu olmadigini,
‘ezell disilik’ diye tabir edebilecegimiz ilk hakikatlerin varlik talebinin
dlemin var olusunu iktiza etmesini anlayanlarin ancak bunu bir nebze
bilebileceklerini belirtir. ibnii’l-Arabi’nin burada abartihi bir yorum
getirdigini kabul etmek gerekir.

Ibni’l-Arab’nin biitiin ile parcanin, daha dogrusu, biitiinii eksilten
parcanin iliskisi hakkindaki ac¢iklamalarinin onun ask teorisinin
cercevesini olusturdugu belirtilmisti. Bu teori ayni zamanda ‘zevk’
bilgisinin zeminini tegkil ederek metafizik bilginin imkénini ortaya
cikarir. Fakat burada dikkatimizi ¢cekmesi gereken baska bir husus ise
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parga ile eksilmis biitiin iliskisinin gercekte fiil ile kuvve (potansiyel)
iliskisinin farkli bir anlatimi oldugudur. Kuvve ve fiil arasindaki iliski ise
kuvvenin fiile dogru ¢ikmak tizere kendinden kaynaklanan bir hareketle
yonelmesini gerektirir. Bu yonelme en nihayetinde kendisine donen ve
kendi kabiliyetini izhar eden bir eylemle neticelenecektir. Fakat Ibnii’l-
Arab?'nin bu teoriye ekledigi husus, insanin bu yénelmeyle birlikte kendi
bireyselligine -ki bireysellik kemal demektir- ve yetkinligine dogru
duydugu biiyiik 6zlemin bilgi anlayisinin amacini teskil etmesidir. Ustelik
bu yonelme insanin her iki pargasi i¢in de yani hem erkek hem de kadin
icin ayni1 neticeleri ortaya ¢ikartacaktir.

ibni’'l-Arabf’de disilik ve erillik meselesi varlik mertebelerinde siirekli
ortaya ¢ikar ve mertebeler arasindaki iliski bir nedensellik-vesilecilik
iliskisi seklinde iken buradaki varliklar eril-disil tasniflerle birbirine
baglanir. O zaman burada, dogadaki ve varlik katmanlarindaki bir erillik
ve disilikten de soz etmek gerekir. Ote yandan bu disilik ve erillik sabit
olmaktan daha ¢ok yer degistiren bir mahiyet arz edebilir: Bir mertebede
disi olan, bir alt mertebede etken ve eril olarak tecelli edebilir. Genel
ilke, list mertebede 6zne olanin kendisinden daha iist mertebeye gore
edilgen, sonraki mertebeye gore ise etken olarak varlik mertebesinde
yer almasidir. Bu meyanda akil, kalem, ruh, sema, kalp vb. varliklar veya
idrak araclar erillik ile nitelenirken nefs, levha, doga disi kabul edilir
(ibnii’l-Arabi, 2009; 2010a; 2010b). Bunlarin arasindaki iliski ise Ibnii’l-
Arab?'nin fikihtan aldig1 -6yle goriiniiyor- bir kavramlastirma ile nikdh
iliskisi olarak ifade edilir. Her mertebe 6tekiyle bir nikah iliskisi icindedir,
her mertebe 6tekiyle bir tiriin ortaya ¢ikartmak tizere etken-edilgen bir
faaliyet icinde bulunur (ibnii'l-Arabi, 2006a; Lutfi, 1985; Nasr Hamid,
2023). Biitlin bu kavramlardan geriye ise doganin edilgenligi ile disiligi
-tabiat ana- tabiri kalmis olabilir (Ibnii’l-Arabi, 2011c). Ibnii’l-Arabi’'nin
boyle kapsamli bir erillik-disilik teorisi gelistirebilmesi kismen dini
diisiincelerden ve metinlerden, kismen de 6nceki felsefelerden ve daha
¢ok da ‘hayall anlatimlarin’ egemen oldugu edebi metinlerden beslenir.
Filozoflar, bazi insanlarin nedenleri ‘baba-anne’ diye isimlendirmekle
meseleyi baglamindan kopardiklarimi diisiiniirken ibnii’'l-Arabi béyle
bir yaklasimin daha yerinde oldugunu disiinii. Hi¢ kuskusuz bu
‘somutlastirma’ ve insani kilma tutumu, soyut diistinceler ile tasavvufun
daha yatkin oldugu idrak alanlarindan biridir.
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Ibni’'l-Arabf’ye gore edilgenlik-etkenlik anlamiyla erillik ve disiligin
en glcli iliskili oldugu yer ise ilk varlik mertebesini teskil eden ezeli
hakikatler mertebesidir. Burada hakikatler bir yaniyla edilgen yani varlik
beklerken 6te yandan varlik talep etmekle de etken olarak bulunurlar. Bu
durum onlardaki ikili bir 6zellik ortaya ¢ikartir: Etken-edilgen! Bu temel
ozellik yani etkenlik ile edilgenligin ic ice girmesi daha sonra Ibni'l-
Arab?'nin kuvve-fiil teorisi kadar Sadreddin Konevi'nin (6. 673/1274)
baskinlik-ezilmislik (galibiyet-maglubiyet) (Konevi, 2014) seklinde dile
getirdigi biitiin varliklarda yer alir. Her sey ayni anda etken ve edilgen
oldugu gibi eril ve disildir de. Ibnii'l-Arab’nin bu meseleyi ele alisinda
olduke¢a karmasik yorumlar ortaya cikar. Bu mertebedeki hakikatler ilahi
bilgide ‘sabit hakikatler’ anlaminda a‘ydn-1 sdabite (tekili ayn-1 sdabite)
olarak isimlendirilir. Bunlarin hakikat olmalar1 edilgen ve disil olmalari
demektir. Buna mukabil talep ederek varligin zuhura yonelmesine vesile
olmakla da etkin olarak ortaya c¢ikarlar ki o zaman hakikatler, etken-
edilgendir (Izutsu, 2005). ilk hakikatler boyle ise her seyde siirekli bir
varlik hali olarak etkenlik-edilgenlik bulunur. Bununla birlikte bazi
seylerde bulundugu varlik mertebesine gore etkenlik ve erillik bariz
iken edilgenlik kuvve halinde saklidir. Ibnii’l-Arabi buradan hareketle
meshur soziinii séyler: “Alemde erkek diye bir sey yoktur ve hepimiz
kadimz” (ibnii’l-Arabi, 2012b). Bu diisiince, yani edilgenligin alemin
ve icindeki her seyin bir niteligi olarak ele alinmasi, haddizatinda fiile
konu olmakla ilgiliyken ibnii’l-Arabi’nin buradan hareketle kadin1 yani
hakikatin disilligini etkin olarak ifade etmesi de isin baska bir tarafini
anlatir. O zaman “Alemde erkek diye bir sey yoktur” ciimlesi onun alemin
edilgenligi hakkindaki teorisinin bir anlatimidir denebilir. Buna mukabil
dlemde ‘etkin’ ve miiessir olmayan da yok ise o zaman her sey ayni anda
raciil olacaktir. Bu durumda insan, eril-disil veya disil-eril olarak bir
paradoksla ortaya ¢ikacaktir.

Cinselligin Metafizigi veya Yetkinlesmenin Anlami

Ibnii’l-Arabi cinselligin -bilhassa cinsellik- metafizigi diyebilecegimiz bir
konu olmak iizere, kadin ile erkek arasindaki birlesmeye dair goriislerini,
hi¢ kuskusuz yazarin en onemli kitab1 olan Fustisii’l-hikem’de, iistelik
kitabin en 6nemli ve son kismini teskil eden Muhammed Fassi’'nda ele
alinir. Bu yoniiyle Fusiisii’l-hikem’deki 6teki bahislere nispetle Muhammed
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Fass’'nin ele alinma tarzi insani1 hayrete diislirii. Bunun nedeni hem
boliimiin dayandigi asagida deginilecek hadis-i serifin nispeten metafizik
icerikten yoksun goriinmesi hem de kitabin ana fikrinin dolayli bir sekilde
ve konuyla kismen zorlanarak ele alinmis olmasidir.

Fustisti’l-hikem’in ana konusu Hz. Peygamber’de temessiil ve tecelli eden
hakikat ile bu hakikatin varligin gayesini teskil etmesidir. Niibiivvet
silsilesi, Hz. Peygamber’e dogru akan bir tarih anlayisiyla en son tam bir
kemalde karar kilar. Bu kemal, insanligin kemalini ve hakikatini temsil
eden bireysellik (ferdiyet) kemalidir. O acidan kitabin bu kisminin ilgili
oldugu konular Ibnii'l-Arabi’nin diisiincesinin biitiin imkan ve icerigini
bize gosterirken en giiclii ana fikrin Adem-Havva iliskisi tizerinden ele
alinmasi, dini diisiincenin insan merkezli dogasini bize gosterecektir.
ibnii'l-Arab’nin bu bahse referans aldig1 yukarida sozii gecen hadis-i
serifte Hz. Peygamber, “Bana diinyanizdan ii¢ sey sevdirildi.” diyerek
birkag¢ husustan s6z eder (Ibnii’'l-Arabi, 2013). Bunlar; namaz, giizel koku
ve kadindir. Dogrusu bu hadiste beyan edilen unsurlarin en azindan lafiz
diizeyinde bir iliskisi goriilmez fakat Ibnii’l-Arabi hem bunlarin iliskisini
kurar hem de bu iliskiden hareketle Tanr1 hakkinda insanin bilgi imkanini
temellendirir. Bagka bir anlatimla Ibnii’'l-Arabi icin hadis-i serif tam
anlamiyla metafizik bilginin nasil gerceklestigini izah eden bir hadis-i
serif olarak okunmaldir.

Mevzubahis hadis-i serife bakinca meselenin epistemik ilkelerle
irtibatinin kurulmasi gii¢ gériiniir ve ibnii’l-Arabi bu gii¢liigii bazen dilden
yararlanma yoluyla bazen genel teorilerinden hareketle asmaya calisir.
Her seyden 6nce s6z konusu bolimiin ana bashg “Ferdiyet” yani teklik
veya kemaldir ki bilindigi iizere bireysellik ile kemal arasindaki iligki
metafizik bir meseledir. Metafizikte -6zellikle stifiler cihetinden- tekligin
ayni zamanda kemal anlaminda kullanildigini diisiinmeden hadis-i serife
getirilen yorumlarin anlasilmasi miimkiin degildir. O zaman hadis-i serife
yiiklenen anlamlari, bu kemalle irtibath olarak veya kemale ermis insanin
dlem tasavvuru seklinde diisiinmek gerekir. Kemale ermis insan olarak
Hz. Peygamber dinyayla iliskisini kadin lizerinden anlatmay1 tercih
etmis, bilgiye ulasirken degil, geriye dogru dénerken ‘kadindan’ s6z etmis,
bu sayede bize hem Tanr1 hakkindaki bilginin elde edilme yolunu hem
de insanin Tanr1 icin ‘delil’ olusunun keyfiyetini gdstermistir. Kuskusuz



KADEM KADIN ARASTIRMALARI DERGiSi | 405

burada sadece kadin s6z konusu degildir; namaz ve giizel koku da kadin
ile birlikte zikredilmistir. Ustelik Hz. Peygamber bir erkek olarak kadindan
s0z etse bile daha sonra biz bu hadisin yorumu tizerinden kadinin ‘kemale’
ermesinden de s0z etme imkani bulacagiz. O zaman hadis-i serif, kadin
ile erkegin iliskisinin 6zellikle de cinselligin metafizik yorumunun bir
vechesini anlatacaktir (Ibnii’l-Arabi, 2012b).

Acaba Hz. Peygamber, yani ‘yetkin insan’ neden diinyadan ozellikle
kadini sevmistir? Bu diisiince buraya kadar ele aldigimiz konularin 6zel
bir cihetten ele alinmasin iktiza etse bile genel teori bellidir: insanin
bireysellesme veya yetkin varlik haline gelme siirecinde ‘insan iliskisinin’
rolii! Burada Ibnii'l-Arabi’nin éncelikle kadinin yaratilisi ve yaratilis
stirecindeki ikincillik meselesine dondiigini goérmekteyiz. Kadin
anlaminda hadis-i serifte kullanilan tabirin nisd, yani gecikme ve sonra
gelme anlamindaki bir kelime olmasi, Ibnii’l-Arabi’ye konuyu dogrudan
yaratilis ile iligkilendirme imkani verir (ibnii'l-Arabi, 2013). O zaman
burada s6zii edilen sey, ikinci olarak yaratilan seyin, yani sonradan dleme
gelenin daha once gelene sevdirilmesi ve bu sayede onunla siiklinet
bulmasidir (ibnii’l-Arabi, 2007c). Erkek karsisinda kadin, bu ikincillik
ile Tanr1 karsisinda erkek gibidir ve erkege kendi durumu hakkinda bir
bilgiyi ‘zevk’ (etme) imkani verir. Erkek ‘kendinden c¢ikan’ anlamiyla
nisdya baktiginda, onu diisiindiigiinde veya sevdiginde ‘edilgen bir varlik
olarak’ kadini -yani parcasini- severken ayni zamanda kendini ‘fail’ olarak
kabul eder. Bu durumda kadin ona bir yandan edilgenlik, 6te yandan
etkenlik bilgisi kazandirmakla metafizigin iki temel kavramini, daha
dogrusu varliklar arasindaki iligskinin iki temel yoniini gostermis olur
(Kasani, 1966). Tanr1 hakkindaki bilgi zaten bir ‘fail’ olarak Tanr1’y1 bilmek
olduguna gore erkegin kendinden hakikati zevk’ etmesi ancak kadin
sayesinde gerceklesir. O zaman parc¢anin biitiini eksiltmesi ile kadin,
dlemin Tanr1r’dan ¢ikisinin bir benzeri olarak varligi cogaltmistir. O zaman
kadin aynasinda erkek, hem kendini -asil- hem kadini -edilgen- gérmekle
Tanr1 hakkinda tam ve yetkin bir bilgiye ulasmis olmaktadir (Ibnii’l-Arabf,
2009; 2011a; 2011b; 2011c; 2012b). Kanaatimce burada meselenin
tamamen kadin iizerinden izah edilmesi zorunlu da olmayabilir. ibnii’l-
Arab?'nin ‘cocuk’ hakkinda soyledikleri veya miirsit karsisinda miiridin
(etken-edilgen) durumu hakkinda sdyledikleri de buna benzer imkanlara
sahiptir. Yahut sanatkar karsisinda sanat hakkinda sdylenebilecek olanlar
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da bu kapsamda degerlendirilebilir (ibnii'l-Arabi, 2006a).> Her biri,
sonradan gelenin ilkin 6zelliklerini havi olmasi ve onu gosteren ayna
olarak ortaya ¢ikmis olmasiyla faile bilgi verirler. Bu bilgi ‘zevk’ bilgisidir
ve bu sayede fail ancak esas fail hakkinda bilgi sahibi olabilir. Burada
sdylenenleri anlayabilmek kolay gériinmemektedir. En azindan ibni’l-
Arab?’nin bunun 6ncesinde kamil insanin bakis acisini izah sadedinde
dikkatimizi g¢ektigi hususun yani “sizin diinyanizdan sevdirildi” kaydi
da ikna edici olmamaktadir. Ibnii’l-Arabi hadiste yer alan giizel koku
ile namazin kadinla iligkisini tesis yoluna giderek baska aciklamalar da
yapmaktadir. Bu meyanda namaz anlamindaki saldt-musalli ile kadin
arasindaki anlam iligkisi ‘gecikme’, ikinci olma tizerinden kurulur. Saldt
varlikta ikinci olmak, yarista ikinci gelmek anlamindaki bir kokten gelerek
insanin varliktaki durumunu anlatir. O zaman kadinlar anlamindaki nisd
ve namaz kilan anlamindaki musallf, insanin varhktaki ikincilligini, varlik
yarisinda ikinci gelisini anlatmak {lizere se¢ilmis tabirlerdir. Giizel koku
ise Rahman’in nefesine atif yapan ve alemin iyiligini -6zde iyilik- gosteren
bir tabir olarak Hz. Peygamber’e sevdirilmistir. Bu sayede gercekte Hz.
Peygamber ‘edilgen’ olan alemi ve kadini tanimakla Tanr1 karsisinda
kendi durumunu tanimis olmaktadir. Buraya kadar yapilan agiklamalar,
bir sekilde izah edilebilir olsa bile esas ve biiylik sorun bundan sonra
ortaya ¢ikar. Bu da kadinin kdmil olmasi veya yetkinlige ulasabilmesinin
bu bilme tarzlariyla iliskisidir.

Bir an i¢in ibnii'l-Arabf’nin erkek hakkindaki agiklamalarinin ikna edici
oldugunu kabul edelim: Erkek kadin ile iliskisiyle hem karsisinda kadini
gormek hem de Tanri karsisinda kendini -kadin gibi- gormek yoluyla iki
tiir bilgi edinmis, Tanr1 hakkinda tam bilgiye ulasmakla gercek bir kemal
sahibi, yani ‘fert’ olmustur. Bunun neticesinde ise erkek kadinla ittisale
biiytlik bir 6zlem duymus, cinsel birlesmedeki haz ile bir tiir ‘fena’ halinde
kisi kendi birligini idrak etmistir (Ibni’'l-Arabi, 2012b). Bu ittisal gercekte
insanin Tanrr'ya vuslatinin diinya hayatinda yasanabilecek en benzer, en
iyi ornegi olarak kabul edilerek cinsel hazlar daha 6nceki tasavvufun
tasavvur edemeyecegi bir sekilde yiiceltilmistir. Ger¢cekten de Ibnii’l-

5 [bnii'l-Arab’nin de s6zii edilen durumu anlatmak i¢in baska érneklerin imkanlarina

bagvurdugu gorilir. Nitekim bunlardan birj, ilgili konudaki su ifadesidir: “Allah’in
kendi suretinde Adem’in bedenini yaratmasi, ¢émlek¢inin toprak ve tasta meydana
getirdigi seye benzer. Havva'nin bedeninin yaratilisi ise marangozun ahsapta yonttugu
sekillere benzer”” (Ibnii’l-Arabi, 20064, 1, s. 360).
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Arabi'nin tasavvuf teorisinin en yaratici kisimlarindan biri bu cinsellik
hazzi ile metafizik haz diye tabir edebilecegimiz arayisin bir noktada
karar kilmasinin insana verdigi saadet arasinda kurdugu iliskidir. Ustelik
Ibnii’'l-Arabibu meseleyi evlilik anlayisina da yansitarak normatif gelenegi
sasirtacak sekilde evlenme ve cinselligin amacinin ‘haz’ olmasi gerektigini
soyler (Ibni’'l-Arabi, 2011c; 2013). Bu yaklasim da yasadig1 ¢aglardaki
genel degerler bakimindan oldukga sasirtici ve iddiahidir. Ustelik béyle bir
ozellikten yoksun kalmis evliliklerin sona ermesi gerektigini de diisiinir.

Konevi, beden ile ruh arasindaki iliskinin bir pargasi olmak iizere,
bu meseleyi sila-i rahim {lizerinden ele alir ve filozoflarin kétii olarak
telakki ettigi eylem olmasiyla filozoflarin beden elestirilerini itham eder
(Konevi, 2002). Boyle yaklasimlarin, beden ve haz karsitliginin tasavvufu
erken donemlerde derinden etkiledigini ve ilk zahitlerin bir yandan
sorumluluktan uzaklasmak 6te yandan hazlardan arinmak tizere kadini
bir ‘beld’, yani imtihan konusu olarak gordiikleri vakiadir. Bundan dolay1
da onlarin kadindan uzak durduklarin biliyoruz. Ibni’l-Arabi kadini ve
hazzi epistemik bir imkén olarak gorerek varligl sevmenin yolu haline
getirmekle s6z konusu gelenegi temelden yikar. Biitiin bunlar biyiik
disiiniirin kadin hakkindaki diistincelerinin daha dogrusu eril-disil ile
disil-eril hakkindaki teorilerinin bir neticesidir. Ustelik ask anlayis1 da
tam olarak bu noktaya vararak metafizik bilginin yegane yéntemi haline
gelir. Peki, butiin bunlar1 dikkate aldigimizda kadini sadece erkegin
kemale ermesini saglayan bir ara¢ veya vasita olarak mi gérmek gerekir?
Ibnii’'l-Arabi’nin basta dile getirdigi ‘insanlikta ortaklik’, sorumlulukta
ortaklik ve en nihayetinde de ‘kemalde ortaklik’ teorisi bir temenni olarak
mi kalacaktir?

Ibnii'l-Arabi’nin kadinla ilgili hadis-i serifi yorumlarken en ¢ok zorlandig1
yer burasi olacaktir. Burada daha 6nce hi¢ asina olunmayan yeni bir
kavram olarak ‘ezeli disilik’ veya ‘ilah1 disilik’ tabirinin ilk kez kullanildigim
gorecegiz. Ustelik bu tabir, ibnii'l-Arabi’nin bile sonuglarin1 tam olarak
dile getiremeyecegi kadar etkili bir kavrama donerek kadinlig1 en yiiksek
noktaya tasiyacaktir. Ibnii’l-Arabi’ye gére kadin da kemale erer, bunun igin
gerekli olan iki tiir bilgiyi yani fiili bilgi ile infiali bilgiyi kendinden ‘zevk’
ederek kesinlestirme imkanina sahiptir. Bunu iki kademede ele almak
gerekir: Birincisinde kadin, erkek karsisinda kendi durumunu biitiin
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(daha dogru ifadesiyle eksilmis biitiin) karsisinda parca gibi gérmekle bir
‘edilgen’ ve netice olarak erkege bakar. Meselenin gorece kolay izah edilen
kismi burasidir. Fakat béyle bir bilgiyle Ibnii’l-Arabi’ye gére kamil insan
olunmaz, bu nedenle 6teki bilgi tiirtiniin yani bir dzne veya fail olarak
kadinin kendisini tanimasi gerekir. Kadin, bu tanima yoluyla Tanri'nin
yaratis1 arasinda iligki tesis ederek bilgisini kemale, kendi ferdiyetini
ise maksadina ulastirabilir. ibnii’l-Arabi’'ye gore kadin igin bu imkan,
disilikten baska bir sey degildir. Bir ‘disi’ olarak kadin, Tanri’'nin dlemin
nedeni olarak isimlendirilmesini saglayan illet mertebesini temsil eder.
O zaman bir kadin kendi var olusunu erkekle iliski ile illet-i ild yani ilk
neden mertebesinde bulunmak bakimindan idrak etmekle ikmal eder,
bu sayede Tanr1'yy, insani ve kendi ferdiyetini idrak edebilir hale gelir. Bu
durum Ibnii’l-Arabi’nin basta sdylemis oldugu ‘kadinlar kemalde ortaktir’
climlesinin anlamidir.

Sonug

Ibnii’l-Arabi’nin diisiincesi, kendisinden 6ncesi ile sonrasi arasinda bir
kopri olarak kabul edilebilecek nitelikleri haizdir. Bir yaniyla kendisine
kadar gelen distinceleri ihtiva ederken 6te yandan bu diislincelerin
‘kirilmast” ile yeni unsurlar ortaya c¢ikartir Bu noktada en 0zgiin
yanlarindan biri ise insan merkezli bir diisiince olmasidir. Haddizatinda
teo-sentrik, yani Tanr1 merkezli bir varlik anlayis1 zorunlu bir sekilde
insan merkezli bir anlayista karar kilacak, insanin kendini tanimasi
stirecinde varlik hakkindaki kesin bilgi ayni zamanda Tanr1 hakkindaki
bilgi olacaktir. Ibnii’l-Arabi halihazirda bu diisiinceleriyle birlikte insan,
erkek-kadin meselesini metafizik bir bahiste ele alan belki de tek diisiiniir
olarak kabul edilebilir. Bu yaklasim kendi icinde bir¢ok sorun ve celiski
hatta anlasilmazlik barindirsa bile sonuc itibariyla ‘islenmemis’ bir
kanaat olarak ortada durmaktadir. Belki modern diinyada yasanan bir¢ok
tartismanin ufkunu genisletebilmek, bu metafizik tasavvuru idrak etmeye
baghdir. O halde burada dikkate alinmasi gereken temel husus sudur:
Insan olmak, asil ve kurucu iken kadin ve erkek sadece bu asil anlamin
yonleridir. Oyleyse bu yénlerin anlamlarina ve birbirleri icin tasidiklar:
imkéanlara odaklanarak yetkinlesme yolunda insanin kadin ve erkek ile
iliskisine bakmak gerekmektedir.
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Cagdas Miisliman diisiincenin en ciddi sorunlarindan biri, normatif
gelenegi yegane mesru yol ve yontem kabul ederek bunun disindaki
yaklasimlar1 ise siirekli merkezin otesine itmesi, daha dogrusu bu
yaklasimi benimsemis olmasidir. Bunu asmak tizere naslara dénmeye
gayret edilse bile onlara yaklasirken de ‘normatif’ egilim kendini
gosterir. Nitekim normatif olmanin iktiza ettigi kural koyma aliskanligi ve
meseleleri ‘hiikiim’ cihetinden ele alma yaklasimi modern arastirmalarin
en 6nemli zaafini teskil etmektedir. Ibnii’l-Arabi’nin yaklasimi ise merkeze
yakinlastig1 ol¢lide ¢agdas diistinceye yeni imkénlar acacak, bu sayede
metinleri ‘icbar?’” konusturmak yerine, daha makul ve kabul edilebilir
goriislerin zemini aranacaktir. Ibnii'l-Arabi’nin yaklasiminda insan
biitliin ugraslariyla, ilgileriyle, yonelimleriyle ve arayislariyla ‘delil’ olarak
kabul edilir. Hepsinden 6nemlisi de bu arayislar en cok kadin ile erkek
arasindaki iliskide temerkiiz eden arayislar haline gelerek, Tanri'nin
bulundugu diinya bir iliskiler manzumesi oluverir. O zaman soéyleyebiliriz
ki bu dusiincede insan delildir, kadin delildir ve erkek delildir; erkek ile
kadin iligkisi ise Tanr1’'nin ve salt hakikatin temasa edilebilecegi en 6zel

imkanlar1 barindirir.

Tesekkiir: Bu makalenin yaziminda okuma ve kaynaklara erisim
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Abstract

Since the dawn of recorded history, humankind has continuously made itself
an object of contemplation, seeking to strengthen its existence in the world
by exploring the possibilities of knowledge and action while striving to know
more. In this context, the human being comprises both male and female. While
humanity is a shared concept for both genders, various issues and distinctions
among individuals have also emerged exclusively between the sexes over time,
resulting in men and women each becoming significant subjects of philosophical
inquiry based on their distinctive qualities. In the modern era, women have
primarily sought to assert their place in the construction of the modern world
by reclaiming their lost rights and resisting various forms of marginalization.
Analyzing this marginalization has required an expansive framework of
historical and societal theory. Without a doubt, the question of women remains
one of the most pressing and current issues of our time. However, never before
has the topic of women been addressed in the way it has in the modern world.
This inevitably renders historical inquiries somewhat anachronistic and often
affected by methodological shortcomings. One of the most exceptional figures to
offer insights into issues that, in certain respects, parallel those of the modern era
is Muhyiddin Ibn al-‘Arabi (d. 638/1240). With his ‘human-centric’ tasawwuf-
metaphysical framework, Ibn al-‘Arabi elevated the contemplation of men and
women to a central theme of thought, integrating these concerns into his broader
metaphysical vision and articulating this vision through these issues. For Ibn al-
‘Arabi, humanity is no longer merely ‘a seeker of evidence in the external world’
but becomes evidence and proof itself. This paradigm shift in metaphysical
knowledge enabled the relationship between men and women to be addressed
within a metaphysical framework for the first time. The primary aim of this study
is to examine a metaphysician’s conception of humanity, with a particular focus
on his understanding of the relationship between men and women. In doing so,
it seeks to pave the way for contemporary Muslim societies to transition from
normative frameworks to a metaphysical perspective on gender relations.

Keywords: Tasawwuf, Ibn al-‘Arabi, Human Being, Woman, Perfection.
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0Oz

Insan, bilinebilen tarihinden itibaren kendini diisiinme konusu haline getirmis,
bilgi ve eylem imkanlariyla birlikte siirekli daha fazlasin1 merak ederek diinya
icindeki var olusunu giiclendirmek istemistir. Bu meyanda insan erkek ve
kadindir. Insanlik kadin ve erkek icin miisterek kavram olsa bile, insanlar
arasindaki cesitli sorunlar ve ayrismalar bu kez cinsler arasinda da ortaya
¢ikmis, zaman icinde kadin ve erkek farkli yonleriyle diisiincenin konusunu
teskil etmistir. Modernlesme ile birlikte kadin daha ¢ok yitirilmis haklarini elde
etmekle ve toplumsal alanda engellenmesine karsi miicadele vermekle modern
diinyanin insasinda yerini almaya calismisken bu engellenmisligin tahlili genis
bir tarih ve toplum teorisi igerisinde yapilmak istenmistir. Hi¢ kuskusuz cagimizin
halihazirda en giincel konularindan biri kadindir. Highir donemde kadin bahsi
modern diinyada ele alindig1 gibi ele alinmis degildir. Bu yoniiyle tarihsel her
arastirma belirli 6l¢iide anakronik olmak durumunda kalacak, metodolojik
eksikliklerle malul olacaktir. Bununla birlikte modern ¢agdaki sorunlara kismen
benzeyebilecek yaklasimlar sergileyen en miistesna isim Muhyiddin ibnii’'l-Arabi
(6. 638/1240) kabul edilebilir. ‘insan merkezli’ tasavvuf-metafizik anlayisina
sahip Ibnii’l-Arabi ayn1 zamanda erkek ve kadin lizerinde diisiinmeyi, diisiincenin
temel konularindan biri kilmis, metafizik tasavvurunu bu sorunlar lizerinden
ortaya koymustur. Onun diistincesinde insan ‘dis diinyada delil arayan bir varhik’
olmaktan ¢ikarak bizzat delil ve burhan haline gelmis, boylece metafizik bilgi yon
degistirmis, erkek ile kadin iliskisi ise ilk kez metafizik bir muhteva dahilinde
ele alinabilmistir. Yazinin ana fikri bir metafizikcinin diistincesinde insani, daha
ozelde ise onun erkek ve kadin ile iliskisini tespit etmektir. Bu sayede ¢agdas
diinyada miisliman toplumun bakis agisinin normatiflikten metafizik olana
dogru evrilmesine bir kap1 agmaktir.
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Genis Ozet

Kadim bir diisiincede belirli bir konuyu, bilhassa cagdas diinyadaki tartismalarda
muhtevasi belirlenmis meseleleri arastirmak, ciddi yontemsel sorunlarla malul
kalacaktir. Bunun en temel nedeni, her ne olursa olsun diisiincenin kendi zaman
ve mekaniylailigkisi kadar sorunlariniginde olustugu paradigmalarin farklihigidir.
Bu yoniiyle ¢agdas diinyada belirlenmis bir konuyu Orta Cag diinyasinda veya
baska bir diinya icindeki metinlerde tartismaya kalkmak, bizi yanlis sorular
sormaya, metinleri baglamindan kopartarak okumaya, en nihayetinde ise bir
diistiniire belki hi¢ de farkinda olmadig1 birtakim sorunlari ¢6zdiirmeye ¢calismak
anlamina gelebilir. Cagdas konular1 -belki sorunlari- ayni ¢agda yasamamis
diisiiniirlerde ele alirken ilk akla gelmesi gereken sorun bdyle bir yontemsel
hata olabilir. Bununla birlikte diisiincenin dogasi, zaman ve mekani asarak
biitiin zamanlar i¢in gecerli hiikiimleri ve yargilari arama, bu istikamette insanin
bulundugu her yerde ortak degerler, ortak kavramlardan hareketle genel gecer
tespitler yapma iradesidir. Diistinme nadiren kendini sinirlama egilimi tasir,
nadiren zaman ve mekan icinde kalabilme iradesi gosterir. En azindan modern
¢agda tanik oldugumuz tarih tasnifleri ve zihinsel ilerlemecilik fikri, diisiincenin
bu zaman ve mekani asan yargilama 6zelliginin bir neticesi oldugu gibi yasanan
zamanin Oteki zamanlar tizerindeki hiikiimranhginin bir ifadesidir. Farkinda
olarak veya olmayarak giinii, zamanin gayesi ve bitimi olarak diistinmek, her
¢agdaki insanin bir caresizligi olmalidir. Bu ¢agda yasayan insanlar ise bundan
daha ¢ok nasip almis gériinmektedir. Binaenaleyh bir zaman i¢cinde bulunmaktan
neset eden birtakim ¢agdas sorunlarla malul olmay1 disiince kabul etse bile zihin,
yasadigl ¢agi her zaman biitlin ¢aglarin iizerinde gorerek o6teki ¢aglar1 bu ¢aga
gore yorumlar; ilk Cag, Orta Cag vb. isimlendirmelerle modern diisiincenin tiim
zamanlara egemen olma iradesini gostermis olur. Hal boyle olunca bir diisiiniirii
s6z gelimi ‘kadin’ konusundaki fikirleri cihetinden ele almak, konu onun 6zel
meselesi gibiymiscesine diisiinerek, bir dayatma seklinde onu konusturmak
anlamina gelebilecektir. Bu baglamda modern konularin kadim diisiiniirlerde
incelenmesi sadedinde yasanan en ciddi sorunlardan biri, metni veya distiintri
‘konusturmak’ seklinde ortaya ¢ikan boyle yontemsel korliklerdir. Meseleye
boyle bakinca Ibn al-‘Arabi ’'de ‘kadin’ bahsi, tam bir bilimsel nesnellikte
calisilma imkanina sahip mistakil ve izole bir konu degildir. Bununla birlikte
kadin lizerinde ortaya ¢ikan bazi konu ve tartismalar, insan tefekkiiriiniin bir
liriinii ve sorunu olarak onun genel diisiince sistemi icerisinde tebariiz edebilir.
Bu makalede ayn1 zamanda tamamen ibni’'l-Arabi'nin metinlerine odaklanarak
0zel bir konuyu bir diisiiniiriin kendi diisiince sistemi dahilinde ne o&l¢iide
ele almay1 basarabilecegimizi géormeye calisacagiz. Bu bakimdan yazinin tali
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amaglari ile kendince belirlenmis bir ana fikri ve iddiasi olacaktir. Bu meyanda
yazinin problemlerinden biri, herhangi bir cagda ortaya ¢ikmis sorunlarin
baska bir donemde yasamis bir diisiiniiriin eserlerinde incelenmesinin bizi
zafiyete diisiirme ihtimalidir. Bunu kelimenin teknik anlamiyla bir metodoloji
sorunu olarak gormek, bu meyanda metodolojik bir mesele olarak modern
¢agin problemlerinin baska bir ¢ag icinde sorun edilip edilmedigini o ¢aga icbar
etmeksizin tespit etmek mimkiin miidiir, bunu fark etmek gerekir. Calismanin
amaglarindan biri bu olacaktir. ikinci bir amag ise 6zellikle tasavvufun gelisim
seyrinde ‘olgunlasma dénemi’ veya kisisel arastirmalarimda ‘metafizik donem’
diye isimlendirdigim evrede -13. asir- insan ve bahusus kadin meselesinin bu
metafizik diisiince dahilinde nasil bir problematik icinde gelistigini tespit
etmektir. Bu sayede diisiincenin kendi icindeki tesekkiil evresinin belirli konular
ekseninde nasil sonuglar verdigini ve nasil tekamiil ettigini, gegmis donemlerin ne
sekilde elestirel bir gdzle okundugunu tespit edecegiz. Bir insanlik meselesi olarak
kadin bahsi hi¢ kuskusuz sadece giiniimiiz ve ¢agdas diinya i¢cin degil, tasavvufun
gelisim evreleri bakimindan da belirleyici bir rol oynamis, kadin meselesine
bakisla tasavvufun doénemleri 6ziinde birbirinden ayrismis, sadece ‘erkek ve
kadin iligkisi’ tizerinden bile tasavvuf donemleri bariz yonelim farklari ortaya
koymustur. O zaman arastirmanin amaglarindan biri de bu ayrismanin somut
ve iyi bir érnek iizerinden tespit edilmesidir. Uciincii bir amag ise dini diisiince
gelenekleri ve disiplinleri dahilinde bir meseleyi ele alirken farkli yaklasimlarin
imkanini sorusturmaktir. Calismanin kapsami ise bir metafizik¢inin insan
teorisinde erkek ve kadin olmanin anlamlarini ve bu anlamlar dahilinde 6zellikle
kadin olmanin iktiza ettigi imkanlari tespit etmektir. Bu yoniiyle hi¢bir diistintr
Miisliiman diisiince geleneginde ibnii'l-Arabi kadar kadin, erkek ve kadin-erkek
iliskilerine dikkat kesilmemistir. Hi¢ kuskusuz bu meseleler 6zellikle de ‘iliskiler’
konusu farkli zamanlarda ¢esitli amaglar i¢in tartisiimis, gesitli yonlerden ele
alinmistir. Fakat burada daha bariz olan husus, haklar, sorumluluklar, bazen
de edebiyatin ilgi alanina giren birtakim bahislerdir. Kadin ile erkek arasindaki
‘iliski’ meselesini metafizik bir konu olarak ele almak Ibnii'l-Arabi ve onun
takipcilerine mahsus olmustur. Bununla birlikte takipgileri kendisini bu konuda
yeterince takip ederek, diisiincelerinin farkli yonlerini aciklamis degillerdir. Bu
durum ibni’'l-Arabi’nin diisiincenin zaman i¢inde metinlerinde hapis kalmasina
yol agmistir. Oyle veya béyle Ibnii’l-Arabi halihazirda bu iliskiler meselesini
metafizik bir konu olarak ele almis yegane diisiiniir olarak durmaktadir.

lliskiler meselesini metafizik bir konu olarak ele almak, erkek ve kadin i¢in
kendi diinyasi tizerinden dogay1 ve Tanr1'y1 taniyabilecegi bir imkan bulmak
demektir. Dikkate deger husus bu iliskinin bir ayna mesabesinde kabul edilerek
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Tanr ve insan iliskisinin erkek-kadin bakimindan bu aynada farkli cihetlerden
tecelli etmis olmasidir. Bu yoniiyle Ibnii'l-Arabi’nin ‘geleneksel’ kodlarda
belirli cihetlerden tartisilan bir konuyu metafizige tasirken diisiincesinde bazi
bosluklar, celiskiler de ortaya ¢ikar ve ibnii'l-Arabi bu geliskilerin bir kismini
asamaz. En azindan modern bir okur bu celiskileri dikkatli bir sekilde takip
etme imkanina sahiptir. Meselenin en dikkat ceken yonii ise kadin-disi olmak
ile Tanri’'nin yaraticiligl arasinda kurdugu iliskidir. Bu iliskiyle birlikte kadin
metafiziksel olarak en yliksek imkana ulasarak Tanr1'y1, dogayi, bir biitlin olarak
insani ‘kendinden’ taniyabilir hale gelir. Modern ¢agda bu diisiincenin birgok
yoniiniin anlami kaybolmustur, 6zellikle ilahi disilik ile kadin disiligi arasindaki
irtibat anlamini yitirmis gibidir. Fakat bir metafizikei icin bunun bir énemi de
yoktur. Ciinki gercekte bu diisiince yasadigi ¢ag icinde dahi anlasilmamis olabilir.
En azindan miellifin diisiincesi, giiniimiizde kadinla ilgili meseleleri tartisirken
kadin-erkek iligkilerine ‘metafizik’ bakisin nasil olabilecegi hakkinda kapsaml
bir diisiince olarak orada durmaktadir.

Ote yandan Ibnii’'l-Arabi’nin ‘iliskiler’ {izerinden inga ettigi teorilerin modern
diinyada baska bir¢ok bahiste anlaminin olabilecegi de dikkate alinmasi
gereken hususlardan biridir. Ozellikle ask ve sevgi teorileriyle ilgili metinlerin
yorumlanmasinda Ibnii’'l-Arabi’nin kuvve-fiil teorisiyle iligkili teorilerinin ciddi
katkisi olacaktir. Ibnii’l-Arabi kadin konusunda sosyolojik ve tarihsel olan ile dinf
ve ahlaki olani da ayirt etmek gerektigini diisiiniir. Biitiin bunlar bir yandan onun
diistincelerini daha cok merak etmeyi gerektiren konular iken ayni1 zamanda Orta
Cag’'da bir metafizik¢inin gelenek ile kendi ideal yorumu arasinda bir diistinceyi
nasil insa ettigini gésteren 6nemli bir 6rnek ortaya koymaktadir.

Anahtar Kelimeler: Tasavvuf, ibnii’l-Arabi, insan, Kadin, Kemal.
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As an Introduction

One of the most significant issues in contemporary Muslim thought is its
reliance on sources that are continuously generated within the normative
tradition, which has addressed issues using excessively narrow and
limited frameworks. One of the consequences of this limitation of sources
is to impose discussions shaped with certain patterns and definitively
concluded, to establish an ‘anachronic’ relationship with texts and to
create a forced relationship that compels a text or idea to convey meanings
it would not typically express. In the absence of results, the concept of
historicity often serves as a prevalent justification, while cultural factors
are disproportionately highlighted, thereby compromising the foundation
of thought. In the contemporary world, the most serious problem of
Muslim societies is this superficiality of thought and anachronistic
attitudes. In this regard, a methodological change is needed. The essence
of this transformation lies in the enhancement of resource diversity and
enrichment the center of thought with different non-normative sources.
Moreover, this should not only be done when individual or societal issues
become unmanageable, but also in the natural course of thought. In
line with these three fundamental objectives, the aim of the article is to
explore the possibility of addressing the relationship between men and
women as an epistemic issue. Indeed, no thinker has been able to address
the issue of ‘woman’, ‘man’, and ‘woman and man’ in the epistemic context
as presented by Ibn al-‘Arabi. The potential pitfall lies in the fundamental
distinction between discussions regarding the possibilities of human
knowledge and the perception of humans as the evidence of knowledge
or truth. Two principal inquiries in philosophy are “What can we know?”
and “What can we do?” The initial inquiry pertains to the capacities of
the mind and the veracity of our epistemic assertions; conversely, the
subsequent question has increasingly focused on ethics (practical) and
has been an essential subject of thought regarding the optimal state
humanity might attain through knowledge and action. In this context,
the individual who possesses knowledge and takes action is the human
being, and the focus of thought is the mental and practical capabilities of
humans in this regard.
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Philosophers, even when they have acted in a manner of glorification
while discussing the ultimate states that humanity can reach, have never
considered humans as mere ‘evidence’ or the method itself. Tasawwuf’s
primary assertion, particularly evident from its inception and culminating
in its metaphysical phase, is to regard the human being as a conduit of
knowledge, a testament to truth, and the objective of knowledge, thereby
transforming the conventional approach to knowledge that relies on the
analysis of nature and the mental frameworks derived from it. In modern
times, numerous topics and conceptualizations that were previously
incomprehensible have arisen through this approach, particularly many
issues have been discussed around the axis of love theories; however,
these discussions have not been fully acknowledged in either the past
or the present. Ibn al-‘Arabi is undoubtedly the most influential figure in
this significant transformation of thought. In this context, it is essential to
acknowledge the shift in the comprehension of existence that underpins
the notion of regarding a human as ‘evidence’. In this concept, the human
being no longer functions as a subject in pursuit of truth, while the God
desiring to be known assumes the role of the subject in the process.
Undoubtedly, a fundamental shift in thought occurred here, and the Sufi
discussions articulated through ‘love’ acquired significance in this way.
The connections among humanity and nature, humanity and the cosmos,
as well as the relationship between individuals and their own selves,
including the dynamic between men and women, were reinterpreted
through this perspective.

The principle that forms the basis of Ibn al-‘Arab?’s thought is God’s
desire to be known as a hidden treasure (kenz-i mahff) and the fact that
this desire can only be realized through His will. To adopt a philosophical
expression, one might assert, ‘this truth is immutable, this will has been
actualized (in other terms, the treasure has been unveiled)’. In other words,
God is no longer viewed as a passive truth awaiting discovery, but instead
actively selects humanity with absolute power and will, heading towards
manifestation and emergence. In such a case, human beings, in other
words women and men, constitute the objective of God’s manifestation,
comprehend the ‘hidden treasure’, and become the purpose of existence
through divine will. Essentially, an individual begins to think through
self-knowledge, and by acknowledging God alongside self-awareness,
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they attain their purpose. The process of self-discovery for an individual
encounters a disruption at a specific point; previously, the individual
emerged as an essence, but this time, they emerge as a consequence.
The basic conceptualizations referenced to elucidate the process, such
as essential-nonessential (asil-fer) and whole-part, are notions derived
from logic. In addition to these, metaphysical concepts like act-being
acted and impact-being impacted also constitute the main concepts of
this process of knowing. These concepts are initially employed to explain
the relationship between God and human beings, but subsequently, they
are interpreted in the context of clarifying the relationship between man
and woman for a different purpose. The location and context in which the
relationship between man and woman arises with epistemic significance
is precisely here. God represents the essential or essence (asil), while
human being constitutes the nonessential/branch (fer); currently,
human beings are bifurcated—this division is necessary for creation—
resulting in a hierarchy in the presence of the God-human beings: first
man and woman, followed by God-man-woman/woman-man-God, and
God-woman-man/woman-God-man. These concepts are unquestionably
logical and metaphysical; however, they were initially organized and
examined in this manner within Tasawwuf metaphysics, which aimed
to address the issue of certainty in thought and knowledge. Initially, an
individual engages in the research process as an ‘essence’ (who am I
as an entity?), viewing themselves as a ‘particular (result or creation),
however, in this context, while God (the One who creates me) is regarded
as a ‘particular’, the individual emerges as the essential/essence (willed
being). The purpose of thought is to comprehend the truth as it is through
this displacement: The universe or existence is in this state, and this is
the definition of objective reality. For this reason, metaphysical Sufis
assert that humans are not those ‘seeking proof” or knowing God through
inference; rather, they are the evidence of divine will, the pathway to God,
and the mirror on which divine being manifests. Then, for individuals,
there should be no other aspect of research than not only seeking evidence
but also recognizing that they are the evidence.

So far, we have said that ‘human’ is the means through which divine will
is realized and the ‘evidence’ of divine existence. Moreover, in Ibn al-
‘ArabT’s theory, there is no difference between men and women in this
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regard. Given this, where and how will the relationship between man
and woman emerge to gain an epistemic content? We can address this
question solely through the examination of certainty and the foundation
of knowledge in Ibn al-‘Arabr’s metaphysics. Certainty in knowledge
was undoubtedly what philosophy has pursued throughout all eras. The
discussions initiated for this purpose centered on whether definitive and
immutable truth exists, and if so, whether it can be known. Tasawwuf
initially emerged as a path to certainty by addressing the inadequacies
or contradictions of philosophers or methods that claimed certainty
among religious sciences, and it particularly connected the realization of
what it called yakin (certainity) or teyakkun (accertaining), first to moral
development and then to the relationships of humans, which it referred
to as kevn-i cdmi (uniting existence). Initially, we know that the issue of
‘moralization’, referring to the perfection of practical reason, emerged as
a method in Tasawwuf. Especially the moral trajectory in the knowledge
of God and human is explained by the change in perception through the
transformation of human along the path. The intellect, when aligned
with truth, is referred to as kalp (heart), or as fuad or lub (heart, mind,
understanding), which means a more profound perception. (Tirmizi,
2017). This aspect of the issue, specifically the notion that the knowledge
about God evolves throughout the journey, has been recognized since the
beginning, at least there was enough explanation provided in the early
stages of Tasawwuf. Nonetheless, the uncertain element was that the
relationship between men and women could be a determining factor in
the process when knowledge or the learning process reaches certainty.
Perhaps the point that has been overlooked throughout Islamic thought
and even in the history of philosophy is the existence of human being as
an evidence along with its the one of the most important consequences,
namely the significance of the relationship between man and woman in
this discovery. In this process, the fundamental concept related to the
problem of certainty in knowledge, with its metaphysical content, is
‘pleasure’ (zawgq or blissful perception of God’s presence), which means
the possibility of perceiving something with absolute and definitive
certainty. In Tasawwuf, the emergence of pleasure as a concept of
certainty is typically employed or understood to characterize subjective
and indefinable states. The phrase ‘to enjoy’ delineates the path through
which the demonstrative knowledge pursued by the Peripatetic
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philosophers is actualized in Tasawwuf. The foundational concept of this
method is the understanding of relationships of essential-nonessential
along with the states such as act-being acted impact-being impacted
(passivity). If understanding something is interconnected with being in
that thing (immersion) and being in that state, then pleasure will serve
as the means of grasping truth through the experience of metaphysical
states. This is the most striking aspect of the issue.

Does the mind obtain knowledge through sensory experiences from
nature and the external environment? Or does it attain the truth by
scrutinizing sensory data through a rational methodology? Although
philosophers have contemplated these subjects, they have not established
an adequate method of inquiry concerning nature and objects through
deduction, specifically through knowledge obtained exclusively from
reason. In this instance, the information, specifically the senses deemed
‘doubtful’ in their essence, are linked to the mind that evaluates this
data. Although the Sufis did not initially intend to address these issues,
over time they constructed their methods specifically in response to this
problem. They noticed that the style of knowledge changed as a result of
moral development. In this process, by limiting the path of learning and
knowing with certain prepositions, they spoke of progress from the degree
of “a person knowing something according to themselves” to knowing
something according to their own state or knowing something “with their
Lord” or “according to their Lord.” To think that these conceptualizations
originate entirely from Tasawwuf, or more precisely from religious
texts, means not understanding the dimensions of Tasawwulf. Sufis have
reached such concepts from a broad foundation and have expressed their
thoughts in this direction. In the early period, Tasawwuf accepted that
this definitive state of knowledge could only be attained in a ‘given’ way
through ‘seclusion’, meaning the complete and absolute passivity before
God by severing ties with people. Here, the universe, the world, and other
humans were entirely absent just as humans with men and women, in
other words, other humans were also nonexistent. A person can attain
the highest level of knowledge in utter solitude; in this state of absolute
passivity, which heart describes, God would grant people what they
wished with the certainty He desired (bestowed knowledge).
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Ibn al-‘Arabi and the metaphysical thinkers who followed him pursued a
theory that could be encapsulated as ‘knowing something from itself, by
considering the certainty of knowledge as something realized and derived
intrinsically (Demirli, 2012). This theory fundamentally hinges on the
relationship between ‘knowing a thing as it is in itself” and ‘being that
thing itself’, necessitating the resurgence of the ‘cynical critiques’ posited
by Peripatetic philosophers against Neo-Platonists theorists.® The most
important principle of the issue is the theory of human’s being a uniting
existence, or in other words ‘human as everything. As much as human
beings are entities that fundamentally encompass all existing truths,
they also function as the ‘bridge’ and medium of communication among
all beings. Understanding this aspect of thought relies on numerous
assumptions. However, the emergence of this potential is dependent on
the world, especially on the reminder of woman-man as another human
being. What Ibn al-Arabi meant when he said, “Some philosophers and
Abu Hamid [al-Ghazali] have claimed that God can be known without
looking at the world, which is an incorrect thought” (Ibn al-Arabi, 2013),
is that the world and other human have emerged as ‘reminders’ for the
mind. Humans’ being the uniting existence and their connection with
all truths can only be discerned in their interaction with the world and
especially with other human. In this way, a person can reveal their own
‘hidden treasure’,and in this case, they can have ‘pleasure/appreciation’ or
intrinsic knowledge about other truths. Then, the term enjoy/appreciate
means “to know a thing as that thing”, and it is an epistemological concept
that describes the path of absolute certainty in the metaphysical stage
of Tasawwuf. In this pursuit of pleasure, the ‘reminder’ that is closest to
a person in the world is the other person, more precisely, the man and
woman for each other. The reason for this, that is, being a man and a
woman rather than just another human being, is the acceptance of the
realization of knowledge with some metaphysical concepts that have lost
their meaning in the modern world. At the forefront of these concepts is
the identification of the God-human relationship among the categories
of humans through various relationships such as impact-being impacted
(effect-passivity) and act-being acted (subjectivity-passivity). In other
words, we can only solidify the relationship between God and man by

¢ For details on the criticisms of the Neoplatonists by the Peripatetic philosophers, see

Ibn Sina, 2017, pp. 126-130.
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contemplating the relationship between man and another being—if such
a relationship exists—first by recalling it through similarity and then by
‘enjoying/appreciating’ it, which is to understand it through living.

Ibn al-‘Arabi’s philosophy, at this point, adopts a technical conceptual
framework by examining humans in two parts and tries to construct
the relationship between man and woman as an essential-nonessential
relationship. Ibn al-‘Arab1 does not consider the question of why and
how a relationship exists between man and woman to be unresolved.
Religious texts examine the creation of humans in two stages. First
Adam was created, then Eve was created from him or a part of him (or in
another way), providing us with the foundation of creation knowledge.
(Giirkan, 2003). While this creation explaining the method for attaining
certain knowledge, Adam and Eve encompass all of humanity: every man
will experience a relationship akin to Adam'’s, and every woman will
experience one akin to Eve’s. This can be considered as a relationship
founded on creation. Here, we notice the epistemic principle governing
the relationship between man and woman, which we had not seen in any
of the thinkers. Because, as one aspect of addressing the issue of women,
no matter from which angle we approach the relationship between
women and men, we could end up in areas such as law, politics, or ethics
and customs. Indeed, discussions related to the relationship between
men and women, which are still relevant today, take place within the
framework of these disciplines, and solutions to problems are sought
within the approaches of these disciplines.

The perception of the relationship between man and woman as a means
of human perfection and the acquisition of certain knowledge was not
a topic that had been realized even in Tasawwuf prior to Ibn al-‘Arabi.
In this context, while the narrative of men and women in literary texts
in a broad sense is noteworthy for acknowledging the issue, it was not
possible to develop a theory based on this. Ibn al-‘Arabi, by examining the
relationship between men and women in this manner, achieved something
significant that had gone unnoticed in the intellectual history previously.
In this way, he removed the need for humans to search for evidence and
made them evidence themselves; demonstrated its consequences in the
human world; connected the relationship between man and woman to
existence with interchangeable concepts like essential-nonessential,
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act-being acted; considered this relationship as the foundation of
metaphysical knowledge, and highlighted this relationship with a very
important concept familiar to literature: Love!

In this study, some aspects of this claim and the contradictions of the
‘Shayk al-Akbar’ in the path of establishing such an extraordinary thought
will be pointed out.

Human is the Evidence of God: On the Relationship
between Man and Woman as a Realm of Existence Where
Knowledge is Discovered

Ibn al-‘Arabi’s concept of wahdat al-wujud centers on the notion that
humanity is the purpose of existence on Earth. Although the rationale
for human existence may be elucidated through some indirect notions,
ultimately, the ‘universe’ existed so that humans could exist, and as long
as humans endure, the universe will persist. To explain this, one of the
thoughts that Ibn al-‘Arabi emphasized is the theory of the ‘the last
human’ (hatem al-awlad meaning the seal of children ), in other words,
the theory of the ‘human after whom the existence of the universe will
begin to lose its meaning’ The concept of the seal of children, discussed
by Ibn al-‘Arabi in the section concerning the Prophet Seth, who is a
descendant of Adam, may astonish a careful reader. (Ibn al-‘Arabi, 2013).
Addressing this issue at the opening of the book is only significant within
a theory of emanation that establishes a ‘causal’ relationship between the
beginning and the end. In other words, if the issue is presented in such a
way that it includes an explanation of the beginning and end of a theory,
it may make sense to discuss the end at the beginning of the book. Seth, in
the thought of Ibn al-‘Arabi, was the firstborn, or rather, the first person
to be formed from a mother and father. However, before that, Adam was
created directly, while Eve was formed from something (that is, a part of
a human). (Ibn al-‘Arabi, 2006c; 2011b). In this context, Seth is regarded
as a gift that signifies the emergence of Adam and Eve’s abilities (the
term seth literally translates to gift, offering, and donation). (Ibn al-‘Arabj,
2007b). Metaphysical thinkers assert that ‘the end heralds the beginning),
or more precisely, ‘the end encompasses the beginning. In Tasawwuf
literature, this is famously expressed in various interpretations such as
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“beginnings contain ends” or “ends are inherent in beginnings”.” In this
regard, the seal of children, akin to the existence of Adam and Eve, was
born alongside a sister. Furthermore, they were born in China for reasons
that remain unclear to us. It is remarkable that Ibn al-‘Arabi incorporated
a complex and potentially symbolic narrative within such a profound
text. For numerous commentators within traditional exegesis, there
exists no situation that is incomprehensible or problem that is unsolvable
(Hakim, 2004) but when we closely examine the text, we encounter a
situation where we might think we are facing a ‘symbolic’ story at best.
So much so that Ibn al-‘Arabi1 does not provide convincing explanations
for these issues either in the relevant place or elsewhere. However, what
is noteworthy for us is that the last child was born together with a girl,
the end resembled the beginning, and the beginning emerged at the end,
so the world loses its purpose of existence. The youngest male or female
child is regarded as a genuine human, and upon their passing away,
catastrophe (the Day of Judgment) befalls the surviving individuals. (Ibn
al-‘Arabi, 2013). This narrative partly corresponds with prevalent Muslim
ideology, particularly the notion that the Day of Judgment may transpire
for those who have forfeited their religious ethics, as it is intrinsically
linked to morality. Furthermore, it is significant that Ibn al-‘Arabi employs
the terms ‘man’ and ‘his sister’ together here. The world began with Adam
and Eve, and similarly, it will conclude with the birth of male and female
children, representing the last humans.

The examination of the expression by the confirmer Sufis can be traced through the
explanations of the principle mentioned by Qunawi among the metaphysical rules:
“A thing does not produce a product that is different and contrary to itself” (Qunawi,
2014, p. 22). Thus, the issue of how the capability in Seth, as well as in Adam and Eve,
emerged as a ‘gift’ can be understood by linking it to the higher principle. Ibn al-‘Arabi
expressed the sub-propositions of this principle with his views on how the beginning
can also manifest in the end, such as “a thing is only given something from itself” (Ibn
al-‘Arabi, 2013, p. 406), “a thing is only preserved by something of its own kind” (Ibn
al-‘Arabi, 2013, p. 179), “a thing only knows/loves by something from itself” (Ibn al-
‘Arabi, 2012b, 18, p. 203), “a thing is only acted upon by something similar to it” (Ibn
al-‘Arabi, 2011b, 15, p. 234). He stated, “The wise people know that nothing unfamiliar
was given to Adam” or “The child (any product) is the secret of the father” (Ibn al-
‘Arabi, 2013, p. 211). “Children appear according to the image of their parents.” (Ibn
al-‘Arabi, 2008d, 10, p. 358). Examples related to this issue, which is connected to the
seventh metaphysical principle mentioned by Qunawi, indicating the necessity of ‘re-
lationship’ between two things, can be multiplied with their similar other expressions.
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The primary discourse in Ibn al-‘Arabi’s texts pertains to men and is
centered on them. In this context, all the prophets referenced in Fusus al-
Hikam, beginning with Adam, are male. Crucially, the Prophet Muhammad
is male, and Ibn al-‘Arabi’s principal concept centers on him. In this
regard, aside from a few love texts by Ibn al-‘Arabi, there are no writings
in which he directly addresses women or emphasizes femininity; if such
texts exist, they have not attained recognition. In this sense, it can be said
that Ibn al-‘Arabi is a thinker of men (rijal). Although Feriduddin Attar (d.
618/1221) uses the term ‘rijal’ to refer to both men and women (Attar,
2018; Smith, 1994)8, the names in his work predominantly consist of
men, and he mentions women as exceptions. This is one of the points that
Ibn al-‘Arabi draws our attention to. For example, Ibn al-Arabi approaches
a hadith in this way, in which the Prophet Muhammad speaks about
women, mentioning women like Mary and Asiya. (Ibn al-‘Arabi, 2006c).
The renowned thinker, in interpreting this narration as a reflection of the
Prophet Muhammad'’s views on the perfection of women and deducing
from the hadith that women can achieve perfection like men, ultimately
states that perfected human beings among men are high in number. (Ibn
al-‘Arabi , 2007b). However, the mention of women’s perfection in the
hadith is noteworthy in terms of Ibn al-‘Arab?’s theory, which we might
call ‘participation in perfection’ (Ibn al-‘Arab1, 2008c). Considerations
regarding the nature of this perfection may include posts and duties
such as nubuwwah (prophethood), walayah (sainthood or being a close
friend of God), and imamate (leadership). Undoubtedly, among these, the
concept that directly expresses ‘perfection’ is walayah, while the other
concepts represent its different aspects. Then, accepting the sainthood of
a woman is sufficient in principle for the determination of ‘participation’
in perfection. Nonetheless, Ibn al-‘Arabi also discusses subjects pertinent
tojurisprudence, including women’s imamate. This subjectis undeniably a
part of prophethood and leadership (caliphate). The question of women’s
prophethood is fundamentally a theological discourse, yet Ibn Arabi has

8  Before Attar, it is observed that biographers like Abu Abdurrahman es-Sulemi includ-
ed women Sufis in separate books, such as Zikru'n-nisveti’l-muteabbidati’s-sufiyyat.
Attar, on the other hand, included generally male Sufis in his biographical dictionary,
except for Rabia al-Adawiyya (d. 185/801 [?]). He explains why he included Rabia
among so many men in the title he dedicated to her: “If someone were to ask, ‘Why
did you mention her among the men?’ I would say: ...If a woman becomes a man in the
path of Allah the Exalted, she can no longer be called a woman...”
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articulated his perspective on this issue. The scholars of kalam (scholastic
theologians) approached the issue by differentiating between the factual
and the principled. Upon examining the issue in terms of the factual, they
discovered no evidence in the sacred texts regarding the prophethood of
women. In the Qur’an, while believers are distinctly referenced as men
and women in various aspects of religious life, women are not mentioned
as prophets. On the other hand, Mary is explicitly referenced in the
divine scripture, with an entire chapter dedicated to her, whereas it is
noted that there was a revelation to the mother of Moses (Quran, 28:7).
However, this does not imply that they were prophets. We lack evidence
to assert that, at least in terms of factuality of prophethood, there were
female prophets. In contrast, the schools of kalam, especially those
grounded in divine will and power, respond positively to the question of
whether there may be female prophets or not. According to them, just
as there is no condition that can limit divine power, prophethood also
emerges as a matter of will and choice. In this regard, Sunni scholastic
theologians, by rejecting the existence of universals and adopting a
nominalist perspective, do not accept any reason or condition that could
constrain God’s will, like thinkers who open the door to divine power.
Then, a precondition such as being a woman or a man cannot guide divine
selection and choice. Nonetheless, the possibility of ‘being able to send’
is regarded as a meaningless discourse following the arrival of the final
prophet. However, part of the discussion raises the possibility of Ibn al-
‘Arabi addressing topics such as rulers and imams. Can women serve as
imams or not? Even if the answer to such a question is negative in the
normative tradition, Ibn al-‘Arab1 advances his views by accepting that
women can be imams. (Hakim, 2006). The second topic addresses the
issue of women in governance positions. Nonetheless, the terminology
employed may render it ambiguous as to which specific term is being
referenced. The interchangeable use of the concepts of imamate and
caliphate can obscure what is being referred to. If imam’ is related to
politics and ruling, unlike Shi’as, Sunni Islam approaches the issues of
governance and politics in a relatively less religious framework. In this
respect, politics in Sunni thought means a practical ethics and ruling
defined by certain religious principles. Therefore, it may be possible to
speak of women’s imamate in this sense.
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In examining the criteria of ‘manhood’ for rulership, Ibn al-‘Arabi
highlights the esoteric interpretation of ‘being a man’ and suggests
the possibility of a partnership in this context. The caution regarding
those who “take women as their leaders”, as referenced in a hadith, is
misinterpreted according to Ibn al-‘Arabi. Ibn al-Arabi interprets this
hadith not as a prohibition but as a reflection of a particular circumstance
regarding men. (Ibn al-‘Arabi, 2009; Hakim, 2006). Then, according to Ibn
al-‘Arabi women’s imamate can be possible in both senses. (Ibn al-‘Arabi,
2006¢; 2024). The third issue concerns the presence of women among
the saints (or friends of God), particularly among those who are also
governing. Ibn al-Arabi states that women can be among the governing
saints, referred to as ‘evtad’ (Kashani, 2015) or pillars (Schimmel, 1981).°
However, he did not indicate having met such a saint. Yet particularly in
Futuhat-1 Makkiyyah, numerous sections reference the ‘governing’ saints
he encountered. Consequently, it is essential to evaluate whether Ibn al-
‘Arabi addressed the issue fundamentally.

All these explanations are the evidence brought to prove the partnership
between women and men on the basis of humanity. In this regard, both
women and men are equal in all religious and moral responsibilities, and
they are also equal in the perfections they can attain. Ibn al-‘Arabi draws
our attention to the issue of prophethood as an exception to this. (Ibn al-
‘Arabi, 2009).

Woman and Man: Metaphysical Principles and Human

At the core of Ibn al-‘Arabi’s concept of woman lies the issue of passivity
and the theory of nature. Therefore, what he says on this subject is
directly related to the creation theory explained through the concepts of
act-being acted or impact-being impacted, as much as it is related to the
nature theories of ancient thinkers. Despite the diminished relevance of
many of these ideas in contemporary discourse, Ibn al-‘Arabi articulates
his perspectives rooted in long-established philosophical discussions,
particularly concerning theories of creation. First and foremost, the main

9 “A saint was asked about the number of Abdals, and he replied, ‘Forty people!” When

the questioner asked, ‘Why not say forty men?’ he answered, ‘Sometimes there may
be women among them.”What we want to convey is that regardless of the person, it is
perfection.”( Ibn al-‘Arabi, 1919, pp. 46-47; 2006, 7, p. 206).”
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idea of the issue is constituted by the fact that Eve was created from
Adam as a definite female and that God created both of them directly or
indirectly. The concept of Adam as the origin of Eve’s creation is explicitly
articulated in the Torah, yet it lacks the same clarity in the Qur’an. In
contrast, certain hadiths explain the issue in this manner, leading to
the widespread acceptance within Muslim society that Eve was created
from Adam. However, for Ibn al-‘Arabi, there is no doubt about this; the
main issue is to consider the relationship between God and man as a
relationship of creation, and to derive the relationship of knowledge and
ethics from this. Ibn al-‘Arabi’s metaphysical framework is formulated
to elucidate the epistemic and moral consequences of the creation issue
in its entirety. Moreover, the fact that Adam inherently contained Eve
constitutes the foundation of this relationship. Then, the birth of Eve
from Adam emerges as the primary reason for the relationship between
essential-nonessential or the whole and the part. (Ibn al-‘Arabi, 2009).
The most vital part of this thought in contemporary terms is especially
the emergence of ancient love theories based on this understanding. If
we are to speak of a state of ‘love’ between a woman and a man, and if the
most important basis of the matter is this creation story, then the idea of
mutual inclusion and relying on each other via whole-part relationship
should be discussed. (Ibn al-‘Arabi, 2013). On the other hand, another
subject that can be derived from this point is the relationship between
essential and nonessential (the root and the branch), which is linked to
two of God’s names: the principal name, Rahman (the Most Gracious),
and submeaning of this name Rahim (the Most Merciful). These names
constitute a similarity to the relationship in question. Rahim is considered
a branch or a nonessential in relation to Rahman. In this sense, Rahim
also represents femininity and is associated with Rahman. Thus, the
relationship between Rahman and Rahim can also be considered an
example of the man-woman relationship. (Ibn al-‘Arabi, 2009).

Ibn Arabi’s thought of universe-existence is built upon the understanding
of love’ (movement as the root and branch relationship) through the
relationship of essential-nonessential or whole-part, while God’s desire
to be known transforms into the principle of movement of all that exists,
connecting everything in the universe. In this regard, the relationship
between essential and nonessential, through a relatively decrease
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in essential, is viewed as a quest for completion with the part of the
‘diminished whole’ or more precisely, with the part that diminishes itself
(Ibn al-‘Arabi, 2006a). Ibn al-‘Arabi possesses no alternative theory of
love beyond this. However, locating its significance in contemporary
thought proves to be quite challenging. The primary and fundamental
issue should be this, which is the topic of creation.

What significance will the creation of woman from man hold in our time?
The core issue here is that being created from something or directly will
establish the foundation of knowledge and connection, determining all
other matters.

According to Ibn al-‘Arabi, woman has emerged as a ‘part, while man
has diminished, thus the whole has been divided, losing or failing to gain
its entire individuality, and now, with a great longing to move towards
perfection, he has desired woman. Then, longing for a woman will be
longing for wholeness and individuality. In this regard, while the man
is referred to as a whole, for the woman, he simultaneously becomes a
homeland from which the part/piece has separated itself. Essential is
the homeland of nonessential. Here, there are various interpretations of
deduction. For example, while the name of the interest the divided or, in
other words, the old whole has in the part is called love, the part also
longs for the whole and the roots, like missing the ‘homeland’. (Ibn al-
‘Arabi, 2009; 2013). A large part of this love emerges from the roots to the
branches, that is, from man to woman. This connection must culminate in
union, which is what reunion (sitlairahim) between the Rahman and the
Rahim signifies. (Ibn al-‘Arabi, 2009).

The concepts proposed by Ibn al-‘Arabi from this viewpoint can provide
insight into the position of women in society. Ibn al-‘Arabi, particularly in
the contexts of his residence, perceives the marginalization of women in
society as a concern and attributes it to the edicts of sultans (perpetuated
under male influence), rather than to religious doctrine. He also addresses
the issue of women'’s covering from this perspective, including it among
‘non-mandatory religious matters’ and does not evaluate it directly
alongside obligatory practices. Ibn al-‘Arab1 advocates the necessity of
differentiating between divine commands arising from ‘necessity’ and
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‘request’ and those that manifest spontaneously or naturally. According
to him, covering is among the first type of commands. In this respect,
the measure of covering is among the subjects that vary according to the
sharia laws. Demand-dependent commands increase the responsibilities
of the community, which the Prophet Muhammad prohibited among
his companions. All of these are some opinions in which Ibn al-‘Arabi
indirectly expresses his views on the issue of women’s sociality. In this
context, he cites the saying, as attributed to Omar, “Whoever exacerbates
the burden on the community has not done a good deed”, concerning the
impropriety of increasing responsibilities (Ibn al-‘Arabi, 2007c).

It is possible to say that Ibn al-‘Arabl implies some Platonic thoughts
by seeing the love and affection of a man for a woman as an essential-
nonessential relationship that will later turn back to himself, and from
this perspective, explaining his idea that man is the passive recipient of
God provides him with broad opportunities. However, this thought has
a difficult aspect to understand, which is the challenge in explaining,
as a result of the constant shifting of metaphysical concepts, how men
and women participate in passivity and activity in different ways. In this
regard, that is, in the areas where the main theory is presented, it should
be noted that Ibn al-‘Arabi contradicts himself and struggles. For example,
while trying to interpret the verses that say “...but men have a degree (of
advantage) over them; ...because Allah has given the one more (strength)
than the other” (Qur’an, 2:228; Qur’an, 4:34) or the hadiths that convey
this meaning, sometimes he speaks of men having a ‘degree’ of superiority
(Ibn al-‘Arabi, 2009), sometimes, he refers to a comment that equates
men against the constant, steady superiority of women (Ibn al-‘Arabt ,
2008c, 9; 2009; Schimmel, 1997). It is necessary to acknowledge that
Ibn al-‘Arabi has encountered contradictions and deadlocks here. This
contradiction can be viewed as being trapped between the expressions
in dogmas and their interpretations while glorifying ‘femininity’. This
narrowing is particularly evident in many places, especially as the subjects
have become relatively more traditional. Nonetheless, his remarks
regarding ‘the power of women’ are even more unusual. In this regard,
Ibn al-‘Arabi expresses, with what could be considered an exaggerated
approach, that women are very powerful, to the extent that God made
many beings assist the prophet against the power of women (Ibn al-
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‘Arabi , 2008c; 2011b). More accurately, he believes that he establishes
women’s power with such a verse (Qur’an, 66:4). Perhaps one of the
examples that Ibn al-‘Arabi pushes the hardest in these discussions and
seeks to utilize the literal meaning of the verse is this issue of power. In
the context of the verse from Qur’an, in response to a situation that arose
in the Prophet’s relationship with women, Allah says that “He, Gabriel, the
righteous believers, and the angels” are with the Prophet. Ibn al-‘Arabi
states that the subject in question here is not something everyone could
understand, and only those who recognize that the demand of existence
for the primordial truths, which we can refer to as ‘eternal femininity’,
necessitates the existence of the universe can understand it, even slightly.
It must be acknowledged that Ibn al-‘Arabi’s interpretation here is
considerably exaggerated.

[t was noted that Ibn al-‘Arab?’s explanations regarding the relationship
between the whole and the part, or rather, the part that diminishes
the whole, form the framework of his theory of love. This theory also
constitutes the basis of the knowledge of ‘pleasure /appreciation’, revealing
the possibility of metaphysical knowledge. However, another point that
should catch our attention here is that the relationship between the
part and the whole, when diminished, is actually a different expression
of the relationship between the act and the potential. The relationship
between potential and action requires potential to direct itself towards
action through a movement originating from itself. This orientation will
ultimately result in an action that returns to itself and manifests its own
capability. However Ibn al-‘Arabi enhances this theory by asserting that
the purpose of the comprehension of knowledge is formed by a person’s
profound yearning for individuality -which signifies perfection- and
competence by the means of this orientation. Moreover, this orientation
will yield the same results for both parts of humans, that is, for both men
and women.

It is essential to discuss masculinity and femininity within nature
and the various layers of existence. On the other hand, femininity and
masculinity may possess a more fluid/shifting nature rather than a
static one: What is considered feminine at one level may express itself as
active and masculine at a lower level. The overarching principle argues
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that a subject at a superior level is passive concerning the level above,
yet active regarding the level below, thereby occupying a position of
being. In this context, entities or cognitive tools such as intellect, pen,
spirit, sky, and heart are designated as masculine, whereas self (nafs),
slab, and nature are regarded as feminine (Ibn al-‘Arabi, 2009; 2010a;
2010Db). Their relationship is characterized as a marital bond, seemingly
derived from jurisprudential (figh) concepts by Ibn al-‘Arabi. Each degree
is interconnected with the others in a marital relationship, engaging
in active and passive activities to produce an outcome (Ibn al-‘Arabi,
2006a; Lutfi, 1985; Nasr Hamid, 2023). What may remain from all these
concepts is the passivity and femininity of nature - the term ‘mother
nature’ (Ibn al-‘Arabi, 2011c). Ibn al-‘Arab?’s capacity to formulate a
comprehensive theory of masculinity and femininity is partially informed
by religious doctrines and texts, partially by antecedent philosophies, and
predominantly by literary works characterized by ‘imaginary narratives’.
While philosophers believe that certain individuals have removed the
issue from its context by designating the causes as ‘father-mother’, Ibn
al-‘Arabi thinks such an approach is much more suitable. This attitude
of ‘concretization/hypostatization’ and humanization is undoubtedly a
domain of comprehension to where abstract concepts and Tasawwuf are
more inclined.

According to Ibn al-‘Arabi the place where masculinity and femininity
are most strongly interconnected regarding passivity and activity is
the degree of eternal truths, which constitutes the primary degree of
existence. Here, truths are, on one hand, passive, awaiting existence,
while on the other hand, they are active, demanding existence. This
situation demonstrates a dual characteristic within them: active-passive!
This fundamental characteristic, namely the intertwining of activity
and passivity, is later found in all beings as expressed by Ibn al-‘Arabt’s
theory of potentiality-actuality (quwwa-fi’l) and Sadr al-Din al-Qunawi (d.
673/1274) concept of dominance-subjugation (victory-defeat) (Qunawi,
2014). Just as everything is both active and passive at the same time, it
is also masculine and feminine. In Ibn al-‘Arabi’s approach to this issue,
quite complex interpretations emerge. The truths at this level are referred
to in divine knowledge as ayani-sabita meaning ‘fixed truths’ (things and
essences that do not change; singular: ayni-sabita). Their existence as
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truths signifies passivity and femininity. In contrast, they actively emerge
by prompting existence to manifest through demand, at which point
truths are both active and passive (Izutsu, 2005). If the first truths are
like this, then in everything there is a constant state of being as activity-
passivity. However, in some things, depending on the level of existence
they occupy, activity and masculinity are prominent, while passivity is
hidden in the form of potency. Ibn al-‘Arabi, from this point, utters his
famous saying: “There is no such thing as a man in the world, and we are
all women” (Ibn al-‘Arabi, 2012b). This idea, that is, the consideration of
passivity as a characteristic of the universe and everything within it, is
fundamentally related to being the subject of act/actuality. However, Ibn
al-‘Arabi’s expressing woman effectively, that is, the femininity of truth,
from this perspective, reveals another aspect of the matter. Then, the
sentence “There is no such thing as a man in the world” can be said to be
an expression of his theory about the passivity of the world. In contrast,
if there is neither ‘active’ nor ‘influential’ in the world, then everything
will simultaneously become rajul, meaning man. In this case, humans will
emerge as a paradox of male-female or female-male.

The Metaphysics of Sexuality or the Meaning of Perfection

Ibn al-‘Arabi’s views on the union between man and woman, which
we can call the metaphysics of sexuality—especially sexuality—are
undoubtedly addressed in the author’s most important book, Fusts al-
Hikam, specifically in the Chapter of Muhammad, which constitutes
the most important and final part of the book. In this respect, the way
the chapter of Muhammad is studied in Fusis al-Hikam is astonishing
compared to the other chapters. The reason for this is that the hadith on
which the chapter is based, which will be discussed below, appears to lack
metaphysical content, and the main idea of the book has been addressed
indirectly and somewhat forcefully with the topic.

The main subject of Fusiis al-Hikam is the truth that takes a form on and
manifests in the Prophet Muhammad and how this truth constitutes
the purpose of existence. The chain of prophethood culminates in the
Prophet Muhammad with a historical understanding that flows towards
him, reaching its final perfection. This perfection is the individual
perfection that represents the perfection and truth of humanity. From
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this perspective, although the topics explored in this section of the
book reveal the comprehensive potential and content of Ibn al-‘Arabi’s
philosophy, examining the principal concept through the relationship
between Adam and Eve will demonstrate the anthropocentric nature of
religious thought. In the hadith mentioned above, which Ibn al-‘Arabi
refers to in this context, the Prophet Muhammad says, “Three things
from your world have been made dear to me”, mentioning a few matters
(Ibn al-‘Arabi, 2013). These are: prayer, perfume (pleasant fragrance),
and women. Indeed, the elements stated in this hadith do not seem to
have a relationship at least at the level of wording, but Ibn al-‘Arabi
establishes their relationship and, based on this relationship, grounds
the possibility of human knowledge about God. In other words, for Ibn al-
‘Arabi, the hadith should be evaluated as a hadith that fully explains how
metaphysical knowledge is realized.

Considering the hadith in question, it seems difficult to establish a
connection with epistemic principles, and Ibn al-‘Arabi tries to overcome
this difficulty sometimes by utilizing language and sometimes by relying
on his general theories. First and foremost, the main title of the relevant
section is “Individuation’, which means singularity or perfection, and
as is known, the relationship between individuation and perfection is
a metaphysical issue. In metaphysics - especially from the perspective
of Sufis - it is impossible to understand the interpretations brought to
the hadith without considering that singularity is also used in the sense
of perfection. Then, the meanings attributed to the hadith should be
considered in relation to this perfection or as world conception of the
perfected human being. As a person who has reached perfection, the
Prophet Muhammad preferred to explain his relationship with the world
through women, spoke of ‘women’ not while reaching knowledge, but
while turning back. In doing so, he showed us both the way to acquire
knowledge of God and the nature of humans’ being ‘evidence’ for God.
Certainly, it is not only about women here; prayer and perfume have
also been mentioned alongside women. Moreover, even if the Prophet
Muhammad, as a man, spoke about women, we will later have the
opportunity to discuss women’s attainment of ‘perfection’ through the
interpretation of this hadith. Then the hadith will describe one aspect
of the metaphysical interpretation of the relationship between man and
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woman, particularly regarding sexuality (Ibn al-‘Arabi, 2012b). Why did
the Prophet Muhammad, in other words ‘the perfect human being’, hold
a particular affection for women in this world? This concept, although it
requires a focused examination of the subjects we have addressed thus
far, is clear in its basic theory: the role of human relationships’ in the
process of individualization or becoming a perfected being. Here, it is
seen that Ibn al-‘Arabi primarily returns to the topic of women’s creation
and their subordinate status in the creation process. The term ‘nisa’,
utilized in the hadith concerning women, signifies delay and late arrival,
thereby enabling Ibn al-‘Arabi to directly associate the subject with
creation. (Ibn al-‘Arabi, 2013). Then what is being referred to here is the
second creation’s (the thing created in the second place) or the one which
existed in the world later, being made dear to the one existed previously,
and thus finding tranquility with it (Ibn al-‘Arabi, 2007c). A woman in
the presence of a man, with this secondary status, is like a man in the
presence of God and gives the man the opportunity to ‘enjoy’ (appreciate)
information about his own condition. When a man, in a sense of “what/
whom has originated from himself”, looks at a woman, thinks of her, or
loves her, he loves her as ‘passive being’—that is, his part—at the same
time he considers himself as the ‘actor’ In this case, the woman, by
bringing him the knowledge of both passivity and activity, demonstrates
the two fundamental concepts of metaphysics, or more precisely, the
two fundamental aspects of the relationship between beings (Kashani,
1966). As knowledge of God entails recognizing Him as an ‘actor, man
can solely ‘enjoy’ truth through woman. Thus, as the part diminishes the
whole, woman amplifies beings/existence as a counterpart to the world
originating from God. Then, in the mirror of woman, man sees both
himself - essential or essence - and woman - passive - and thus achieves
complete and perfect knowledge of God (Ibn al-‘Arabi, 2009; 2011a;
2011b; 2011c; 2012b). In my opinion, it may not be necessary to explain
the issue entirely through the lens of women. Ibn al-‘Arab?’s statements
about ‘child’ or his remarks on the state of the disciple in relation to the
master (active-passive) also have similar possibilities. Or, what can be
said about art before an artist can also be evaluated within this scope (Ibn
al-‘Arabi, 2006a).1° Since the one that came into being later possesses the

10 Tt is observed that Ibn al-‘Arabi also resorts to other examples to explain the mentio-

ned situation. Indeed, one of these is his statement on the relevant topic: “God creating
Adam’s body in His own image is similar to a potter shaping clay and stone.” The cre-
ation of Eve’s body, on the other hand, resembles the shapes carved by a carpenter in
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characteristics of the previous one and emerged as a mirror reflecting
it, each of them provides the actor with information. This information is
‘the knowledge of pleasure’, and the actor can only have knowledge about
the main actor in this way. It does not seem easy to understand what is
being said here. At least, the point that Ibn al-‘Arab1 draws our attention
to, which is the perspective of the perfect human, namely the note “have
been made dear to me from your world”, is not convincing either. Ibn al-
‘Arabi also provides further explanations, establishing the relationship of
woman with perfume and prayer mentioned in the hadith. In this context,
the semantic relationship between salat(prayer)-musalli(one who prays),
and woman is established through ‘delay’ and being second. Salat,
derived from a root meaning to be second in existence to place second in
a competition, encapsulates the human condition in existence. The terms
nisa, meaning women, and musalli, denoting one who prays, are selected
to characterize the secondary status of humans in existence, their ranking
second in the competition of existence. Perfume, on the other hand, has
been made dear to the Prophet Muhammad as a term that refers to the
breath of Rahman, the Most Merciful, and shows the goodness of the world
-essential goodness-. In this way, by recognizing the world and woman,
which are ‘passive’, the Prophet Muhammad is actually recognizing his
own position before God. Even if the explanations provided so far could
be somewhat explained, the main and significant issue arises thereafter.
This is the relationship between a woman’s perfection or ability to
attain competence and these ways of knowing. And that is the relation of
woman’s being perfected or attaining competence to this way of knowing
mentioned here.

For a moment, let us accept that Ibn al-‘Arabi’s explanations about
men are convincing: Through his relationship with women, a man has
acquired two types of knowledge by the means of seeing a woman in front
of him and seeing himself (like a woman) in front of God; and by attaining
complete knowledge about God, he has become a perfected human being,
that is, an ‘individual’ As a result, the man has longed for union with the
woman, and through the pleasure of sexual act, he has realized his own
unity in a state of ‘annihilation’ (Ibn al-‘Arabi, 2012b). This joining or
union is actually considered the closest and best example of a person’s
union with God in worldly life, and sexual pleasures have been exalted in

wood.”( Ibn al-‘Arabi, 20064, 1, p. 360).”
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a way that earlier Tasawwuf could not have imagined. Indeed, one of the
most creative parts of Ibn al-‘Arabi’s Tasawwuf theory is the relationship
he establishes between the happiness stemmed from the pursuit of sexual
pleasure and the metaphysical pleasure, and the happiness it brings to a
person when it settles at a certain point. Moreover, Ibn al-‘Arabi reflects
this issue in his understanding of marriage, stating in a way that would
surprise the normative tradition, that the purpose of marriage and
sexuality should be ‘pleasure’ (Ibn al-‘Arabi, 2011c; 2013). This approach
is also quite surprising and bold in terms of the general values of the era
in which he lived. Moreover, he believes that marriages lacking such a
quality should come to an end.

Qunawi, as part of the relationship between the body and the soul,
addressesthisissue throughthe conceptofsilairahim, reunion,and accuses
philosophers of criticizing the body for what they perceive as a bad action.
(Qunawi, 2002). It is a fact that the body and pleasure dichotomy of such
approaches deeply influenced Tasawwufin its early periods, and the early
ascetics viewed women as a ‘trouble’, that is, a subject of examination/
trial in order to distance themselves from responsibility and also to purify
themselves from pleasures. For this reason, we know that they distanced
themselves from women. Ibn al-‘Arabi fundamentally deconstructs
tradition by perceiving women and pleasure as epistemic possibilities,
positioning the love of existence as the pathway to these concepts. All of
these stem from the eminent thinker’s reflections on women, specifically
his theories regarding the masculine-feminine and feminine-masculine
dynamics. Furthermore, the comprehension of love attains this point
and transforms into the exclusive means of metaphysical knowledge. So,
considering all this, should we see women merely as a tool or means for
men to achieve perfection? Will Ibn al-‘Arabt’s initially mentioned theory
of ‘partnership in humanity’, partnership in responsibility, and ultimately
‘partnership in perfection’ remains just a wish?

This will be the part where Ibn al-‘Arabi struggles the most while
interpreting the hadith about women. Here, we will see the term ‘eternal
femininity’ or ‘divine femininity’ being used for the first time as a new
concept that has never been encountered before. Moreover, this term
will evolve into a concept so powerful that even Ibn al-‘Arabi will not be
able to fully articulate its implications, elevating femininity to the highest
point. According to Ibn al-‘Arabi, a woman also reaches perfection and
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has the opportunity to solidify the two types of knowledge necessary for
this, namely actual knowledge and experiential knowledge, by ‘enjoying/
appreciating’ them herself. This should be addressed in two stages: In
the first one, the woman sees her situation before man as a part before a
whole (or more accurately, as a diminished whole), perceiving herself as
a ‘passive’ and consequently looking up to the man. This is the relatively
easy-to-explain part of the issue. However, according to Ibn al-‘Arabi, one
cannot become a perfecthuman being with such knowledge; therefore, the
other type of knowledge, that is, a woman recognizing herself as a subject
or actor, is necessary. Establishing a relationship between God'’s creation
and herself through this recognition, a woman can reach her knowledge
to perfection and her individuation to the purpose. According to Ibn al-
‘Arabi, for a woman, this possibility is nothing other than femininity. As
a ‘female’, a woman represents the level of cause that allows God to be
named as the reason or motive for the universe. Then, a woman completes
her existence by being in relationship with a man, which perceives it by
attaining the status of the first cause, or the primary cause (illeti-ula). In
this way, she becomes capable of comprehending God, humanity, and her
own individuality. This situation is the meaning of Ibn al-‘Arabr’s initial
statement, “women share in perfection”.

Conclusion

Ibn al-‘Arab1’s philosophy possesses qualities that can be considered as
a bridge between preceding and what subsequent intellectual traditions.
On one hand, his philosophy encompasses the thoughts that have arisen
within him; while on the other hand, it brings forth new elements through
the ‘disruption of these thoughts. At this point, one of its most distinctive
features is that it is a human-centered perspective. Actually, a theocentric,
or God-centered, perspective on existence will inevitably result in a
human-centered understanding, in the process of self-discovery; the
definitive knowledge about existence will simultaneously be knowledge
about God. Ibn al-‘Arabi may be regarded as the sole philosopher who
engages with the topic of humanity and the male-female dynamic within
a metaphysical framework. This approach, despite harboring numerous
issues, contradictions, and even ambiguities, ultimately represents an
‘unrefined’ opinion. Perhaps being able to broaden the horizon of many
debates in the modern world depends on grasping this metaphysical
conception. Therefore, the fundamental point to consider here is
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this: while being human is essential and founder, woman and man are
merely aspects or directions of this essence. Therefore, it is necessary to
examine the relationship between humans, as men and women, on the
path to perfection by focusing on the meanings of these aspects and the
possibilities they hold for each other.

One of the most serious issues in contemporary Muslim thought is its
acceptance of the normative tradition as the sole legitimate path and
method, while continuously pushing other approaches beyond the center,
or rather, adopting this approach. Even when there is an effort to return
to the doctrines to overcome this, the ‘normative’ tendency becomes
evident when approaching them. The practice of rule-making, driven by
normative standards, along with the tendency to tackle issues through a
lens of ‘judgment’, represents the primary flaw in contemporary research.
Ibn al-‘Arab?’s approach, as it moves closer to the center, will open new
possibilities for contemporary thought, and thus, instead of making the
texts speak ‘compulsorily’, the groundwork for more reasonable and
acceptable views will be sought. In Ibn al-‘Arabi’s approach, humans
are considered ‘evidence’ with all their efforts, interests, orientations,
and pursuits. Most importantly, these quests become concentrated in
the relationship between man and woman, turning the world where
God resides into a tapestry of relationships. Then we can say that in this
thought, the human is evidence, the woman is evidence, and the man is
evidence; the relationship between man and woman contains the most
special opportunities for the contemplation of God and pure truth.
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Abstract

This article examines the potential contributions of process relational
theology to Islamic feminist theology, arguing that such an engagement
can significantly enrich existing efforts to reinterpret Islamic tradition
through a gender-justice lens. Process relational theology, by
emphasizing a dynamic, interconnected, and responsive God, offers
a fertile framework that challenges traditional hierarchical views of
divine-human relationships and gender dynamics found in mainstream
I[slamic theology that have strong patriarchal tendencies. The article
suggests that integrating process thought into Islamic feminism can
provide fresh perspectives on key Islamic theological concepts that can
further fortify the discursive foundations of Islamic feminist theology.
After outlining the history of feminist thought in modern Muslim
contexts and reviewing recent contributions to Islamic feminism in the
works of Asma Lamrabet, Sa'diyya Shaikh and Jerusha Lamptey Tanner,
the article explores how process relational theology’s emphasis on
dynamic relationships and rejection of rigid hierarchies can offer new
insights into Islamic feminist discourse. This integration aims to develop
more gender egalitarian understandings of divine-human relationships,
gender dynamics, and religious authority in Islamic theology, potentially
expanding the metaphysical and theological foundations of Islamic
feminism and Islamic feminist theology and opening new avenues for
dialogue.
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Bu makale, siireg-iliskisel teolojinin Islami feminist teolojiye muhtemel
katkilarini incelemekte ve bu tir bir etkilesimin, Islami gelenegi
cinsiyet esitligi zaviyesinden yeniden yorumlama c¢abalarini énemli
6lciide zenginlestirebilecegini savunmaktadir. Streg-iliskisel teoloji;
dinamik, her seyle bagli/baglantili ve duyarl bir Tanriya vurgu yaparak,
hakim olan islAm teolojisinde yer alan ilahi-insan iliskilerine ve
cinsiyet dinamiklerine dair, gliclii ataerkil egilimlere sahip geleneksel
hiyerarsik goriislere meydan okuyan verimli bir ¢erceve sunar. Bu
makalede iddia edildigi iizere, siire¢ diisiincesinin islami feminizmle
entegrasyonu, Islami feminist teolojinin sdylemsel temellerini daha
da giiclendirebilecek temel Islam teolojisi kavramlarina dair yeni
bakis agilar1 ortaya koyabilir. Modern Miisliiman baglamlarda feminist
diisiincenin tarihini 6zetledikten ve Asma Lamrabet, Sa'diyya Shaikh ve
Jerusha Lamptey Tanner’in eserlerinde islami feminizme yapilan son
katkilar1 inceledikten sonra bu makale, siire¢-iliskisel teolojinin dinamik
iliskiler tizerindeki vurgusunun ve kat1 hiyerarsileri reddetmesinin islami
feminist s6yleme nasil yeni bakis acilar1 sunabilecegini irdelemektedir.
Bu sentez, islam teolojisinde ilahi-insan iligkileri, cinsiyet dinamikleri
ve dini otorite konularinda daha cinsiyet esitlik¢i anlayislar gelistirmeyi,
potansiyel olarak Islami feminizmin ve Islam feminist teolojisinin
metafiziksel ve teolojik temellerini genisletmeyi ve diyalog icin yeni
yollar agmay1 amaglamaktadir.
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Brief History of Feminist Thought in Modern Muslim
Contexts

In the evolution of feminist thought within Muslim contexts two distinct
yet interconnected strands have emerged: secular feminism and Islamic
feminism (Alak, Duderija & Hissong, 2020). These movements, while
differing in their origins and approaches, share common goals and have
increasingly found areas of convergence. Secular feminism in Muslim-
majority societies took root in the late 19" and early 20" centuries (Sirri,
2023). This movement was primarily driven by Muslim women who,
as citizens of newly formed Muslim majority nation-states, sought to
address gender inequalities within the framework of secular nationalism
and modernization. While not explicitly framing their arguments in
religious terms, these feminists nonetheless operated within a cultural
context shaped by Islamic heritage. Secular feminism in Muslim-majority
contexts drew upon a combination of Islamic modernist thought, secular
nationalist ideologies, and humanitarian principles. Its primary focus
was challenging patriarchal societal structures that denied women equal
rights. Strategically, secular feminists often concentrated their efforts on
transforming the public sphere, implicitly acknowledging the public/
private divide in their societies (Alak et al., 2020).

While secular feminists were informed by modernist interpretations of
I[slam, they typically did not employ overtly religious language in their
advocacy. However, the rise of Islamist movements in the 1970s and their
subsequent growth in the 1980s and 1990s presented new challenges
for feminist currents in Muslim contexts. These movements often
promoted strongly patriarchal interpretations of Islam, which prompted
a re-evaluation of feminist strategies, and, in many ways, the rise of
conservative and puritanical Islamist movements inadvertently gave
birth to Islamic feminism. This is noted by Sirri who makes the following
observation in this regard

The Islamic feminist movement developed as a response to rising [slamist
movements. With the growth of global religious fundamentalisms,
Islamic feminists emphasised the urgency of rethinking religion as a
necessary path for feminist criticism within both majority- and minority-
Muslim countries (Sirri, 2023).



Process Relational Theology and
446 | Islamic Feminist Thought: An Initial Exploration

Therefore, it is in response to this shift in the religious and political
landscape in the last quarter of the 20™ century that Islamic feminism
emerged as a distinct discourse (Alak et al., 2020).

Islamic feminist approach directly engages with religious texts and
traditions, seeking to demonstrate that gender equality is not only
compatible with Islam but is in fact mandated by its core principles.
Again, as noted by Sirri (2023):

Islamic feminism is a discourse on women and gender which elucidates
the message of gender equality and social justice as located within
an egalitarian reading of Islam. It operates from within a faith-based
position located in an Islamic paradigm. Working from a faith-based
position means rather than rejecting religion, one identifies as a Muslim
and works within Islamic texts, i.e., the Qur’an, Sunna, and Hadith.

Islamic feminists, therefore, argue that patriarchal interpretations of
religion have distorted the egalitarian message of Islam, and they work
to recover and amplify women’s voices and rights within the Islamic
tradition.

[slamic feminism has been primarily championed by female Muslim
scholar-activists who ground their work in a comprehensive, gender-
sensitive interpretation of the Islamic tradition. Over the last decade,
however, increasing number of reformist-minded Muslim male scholars
have also started to contribute to Islamic feminist thought which has
further strengthened the aims and objectives of the movement and its
credibility (Duderija, 2022).

It is worth noting that some pioneers of Islamic feminism have been
uncomfortable with the label “feminist,” for various reasons including
the political. The appropriateness and utility of the term continue to be
debated among scholars in this field (Sirri, 2023). Scholars like Lamptey
(2018) have utilized an alternative terminology namely “Muslima
theology” instead. [ will discuss this concept below in some detail.
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A Sample of Major Contributors to Contemporary Islamic
Feminist Theology

Over the last two decades feminist /gender egalitarian interpretations
of Islam have flourished in western academia with many female Muslim
scholars contributing to the field (Haqqgani, 2024; Hidayatullah, 2014;
Sirri, 2023). In this section I want to simply draw attention to and
briefly discuss the works of Asma Lamrabet, Sa’diyya Shaikh and Jerusha
Lamptey Tanner as important representatives of the broader spectrum of
Islamic theology® in contemporary Islam.

Asma Lamrabet’s feminist Qur’anic Exegesis

Asma Lamrabet is an Islamic feminist and liberation theologian from
Morocco. She has a background in both medicine and theology. In 2008,
she became president of the International Group of Studies and Reflection
on Women and Islam (GIERFI) based in Barcelona. In 2011, she was
appointed as Director of the Center for Studies and Research on Women’s
Issues in Islam, which is affiliated to an official religious institution.
Lamrabet is the author of various articles and books published in Arabic,
French, English and Italian.?

As noted by Yachoulti (2023) “her approach and method of deconstructing
the sacred texts have influenced the debate on women’s rights not only
in Morocco and Muslim countries but also all over the world.” Contrary
to some Muslim women who dismiss feminism as a Western secular
imposition, Lamrabet contends that feminism is a universal legacy. She
maintains that women from all cultures have the right to embrace and
tailor feminist principles to their own unique cultural circumstances. In
her words:

1 Other scholars like Ziba-Mir Hosseini, Ayesha Chaudhry and Zahra Ayoub have
primarily focused on Islamic law and ethics rather than theology so their important
works are not discussed here. The works of Asma Barlas and amina wadud are already
well known and have been discussed in a lot of details by many scholars including by
this author elsewhere.

http://www.asma-lamrabet.com/publications/
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I believe in a plural feminism. Western feminism can’t be limited to one
movement. In its universal definition, it is a historical dynamic which
believes that feminism is the product of a continuous struggle of women
against patriarchal oppression. Therefore, feminism around the world
is in fact a continuity of this struggle in the human history out of any
historical or geographical context...So as a woman living in the South
and in the Muslim world, I can share the universal principles of feminism
which are dignity, liberty and no discrimination for all women. But I
want and must have my own model because my sociocultural context
is different. If the principles can be common, each feminism (or each
context) has its own priority and model (Lamrabet, n.d.).?

She describes her approach as “the third way” positioning it as an
alternative to both secular Western feminism and religious conservatism.
This third way, as she describes it, strives to reconcile Islam with gender
equality, employing a humanistic and ethical approach. Her aim is to
demonstrate the compatibility of Islamic principles with the concept of
gender equality (Lamrabet, n.d.).*

Lamrabet argues for an urgent need for reinterpretation of Islamic
texts, that need to be stripped of misogynistic interpretations. She
actively encourages Muslim female scholarly engagement in production
of Islamic knowledge production to achieve this end. For this process
to yield desirable results, however, requires re-interpretation of the
Qur’an in accordance with four dimensions: the global ethical dimension,
the humanistic dimension, the egalitarian conceptual and normative
dimension, and the social dimension. Lamrabet’s interpretive framework
has been summarized by (Yachoulti, 2023) on which I will expand with
ideas from Lamrabet’s major work on men and women in the Qur’an
(Lamrabet, 2018).

1. Ethical Dimension: Lamrabet posits that the core ethical principle of
Islam, the ‘Oneness of The Creator; inherently implies human liberation
and equality. She argues that this fundamental tenet has been obscured by
centuries of political instrumentalization of religion, which has promoted
subservience to rulers and, by extension, wives to husbands.

3 https://din.today/asma-lamrabet-on-islamic-liberation-theology/
* https://din.today/asma-lamrabet-on-islamic-liberation-theology/
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2. Humanistic Dimension: Central to Lamrabet’s interpretation is the
Qur’anic concept of insan (human being), which she contends transcends
gender distinctions. This concept places humanity at the center of
creation, emphasizing the equality of men and women in Islamic ontology.

3. Social Dimension: Lamrabet recontextualizes verses often cited
to justify gender discrimination (e.g., those pertaining to polygamy,
inheritance, testimony). She argues that these verses, when isolated from
their broader ethical framework, have been misinterpreted to construct a
discriminatory women'’s status in Islam (Yachoulti, 2023).

4. Egalitarian Conceptual and Normative Dimension: Lamrabet
identifies several key Qur’anic concepts that underpin her egalitarian
interpretation:

a)  Nafs wahida, the undifferentiated original essence of humanity
denoting the common origin of men and women. In this respect
Lamrabet asserts that “it seems that God created man and woman
from a single substance, with these two human beings later
constituting the sexual components of a single reality” (Lamrabet,
2018).

b)  Amana (trust) and Khilafa (stewardship): The equal responsibility
and privilege Qur'an bestows on both genders in relation to
human civilizational development. For Lamrabet, exercising this
responsibility entails revitalizing the awareness of spiritual dignity
and the responsible freedom granted by God to all individuals,
regardless of gender. This freedom allows humanity to fulfill, in an
exemplary manner, a mission that is fundamental to their nature
(Lamrabet, 2018).

c) Taqwa (moral integrity)

Lamrabet argues that the Qur’anic vision of “the equality of all human
beingsintheeyesofthe Creatorisabsolute, transcendingall particularities,
race, ethnicity, skin color, or sex. The sole merit in the eyes of God is that
which the Qur’an defines in this verse as taqwa” (Lamrabet, 2018).
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For Lamrabet, tagwa does not, however, just signify piety or fear of the
Creator as understood traditionally. It should, rather, be understood
and experienced as a spiritual value of love and of respect of God, which
should be embodied in the everyday conduct of each human being.
Moreover, tagwa for Lamrabet also connotes the unceasing openness
of the spirit that aspires humans toward the Creator. As such taqwa is
the process of becoming closer to God through acts of virtue. It is the
awareness of always being with God, everywhere, through one’s heart
and acts (Lamrabet, 2018).

d) Wilaya (mutual alliance between men and women in both public
and private spheres)

InLamrabet’sexegesis, wilaya, whichsheunderstandstomeanaunification
of hearts and deeds, fundamentally represents the actualization of gender
equality. This egalitarian principle, she argues, finds its expression in the
fabric of everyday existence through tangible acts of human solidarity.
Within this framework, Lamrabet contends that the sole relevant metrics
for evaluation of human conduct become diligence, probity, and ethical
rectitude, thereby eschewing any gender-based distinctions that are
found in mainstream Islamic theology (Lamrabet, 2018).

Asma Lamrabet’s approach to Islamic feminism represents a significant
contribution to contemporary Islamic feminism, especially in relation to
Qur’anic exegesis. Her “third way” methodology, which seeks to reconcile
[slamicprinciples with gender equality, offers anuanced alternative toboth
secular Western feminism and religious conservatism. By reinterpreting
Quranic concepts through ethical, humanistic, and egalitarian lenses,
Lamrabet challenges traditional patriarchal interpretations of Islamic
texts. Her emphasis on concepts such as nafs wahida, amana, khilafa,
tagwa, and wilaya provides a framework for understanding Islam as
inherently supportive of gender equality. However, Lamrabet has not
systematically engaged in discussions pertaining to philosophy of religion
and how principles and worldview underpinning process relational
philosophy and theology can be integrated into Islamic feminist theology.
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Sadiyya Shaikh’s Ibn Arabian Sufi-Approach

Sa’diyya Shaikh, a prominent South African progressive Muslim scholar,
has made significant contributions to the field of Islamic feminist studies.
She is currently the Director of the Centre for Contemporary Islamic
Thought at the University in Cape Town. She has written widely on
gender, sexuality, and Islam related topics.” Her work is grounded in a
fundamental commitment to justice as the spiritual core of Islam and is
informed by a feminist hermeneutics.

For Shaikh, the term “feminism” encompasses three essential elements:
awareness, activism, and vision. It signifies a critical consciousness
regarding the structural marginalization of women within society, and
it involves efforts aimed at transforming gender power dynamics. The
ultimate goal of feminism for Shaikh is to create a society that promotes
human wholeness, grounded in the principles of gender justice, equality,
and liberation from oppressive structures (2012). Islamic feminism
contextualizes these issues within a theological framework, emphasizing
a relationship with God as central to understanding justice, freedom, and
equality. In her words:

“Islamicfeminism,” in particular,addresses questions ofhumanwholeness
from the perspective of a foundational God- human relationship that
roots the process and goals of individual, societal, and political life in the
attainment of a right relationship with God. Questions of justice, freedom,
and equality, therefore, are always situated and valued vis- a- vis a larger
framework for understanding the nature of reality (2012).

Shaikh observes that while some Muslims avoid the term “feminist,” an
increasing number have begun to embrace it as a self-descriptor. She
argues that the retention of the term “feminism” allows Muslim women
to position their praxis within a global political context, thereby fostering
greater opportunities for alliances, exchanges, and mutually beneficial
interactions among diverse groups of women. In this respect Shaikh
contends that the utilization of feminist terminology is advantageous as
it provides a nuanced vocabulary for articulating a complex set of ideas
associated with a critical awareness of gender politics (2012).

5 https://humanities.uct.ac.za/contemporary-islam/faculty/director-sadiyya-shaikh
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Moreover, Shaikh posits that her approach represents an integral
component of Islamic feminist scholarship, aimed at destabilizing
patriarchal gender constructs and offering alternative interpretations of
Islamic tradition informed by a religious commitment to gender justice.
As such, her work provides counter-narratives to dominant, gender-
unjust ideologies that have long pervaded traditional Islamic scholarship.
She describes her approach as follows:

Broadly, my project contributes toward a rethinking of Islamic tradition
to invigorate contemporary Muslim approaches to gender issues..... Given
that language and its nuances invariably convey an entire intellectual
genealogy and more subtly the relationship between knowledge and
power, I have chosen not to describe my work as feminist “theology”
but rather to cast it as a feminist rethinking of tradition that crucially
involves theological reflections, among other things (2012).

Shaikh has employed the term “hermeneutics of suspicion” as part of her
commitment to feminist hermeneutics to describe her methodological
approach, which serves to illuminate discriminatory structures and
values embedded within texts that emerge from an exclusively male
experiential reality and “that that critically analyses patriarchal biases
in the texts and destabilizes accepted interpretations of truth” (2012).
Moreover, Shaikh also uses the feminist concept of “hermeneutics of
reconstruction” to uncover alternative egalitarian gender narratives
within texts. She engages in a process of unearthing underlying images of
women from predominantly male-centered records. Her dual objectives
in this endeavor are to address the broader silences and marginalization
of women’s lives, while simultaneously retrieving powerful and
empowering images of women (2012). In her reconstructive approach,
Shaikh emphasizes the importance of maintaining vigilance in detecting
inconsistencies and moments of disruption within the texts. Consequently,
she creatively engages with instances of resistance to patriarchy in its
various manifestations.

Central to Shaikh’s approach to Islamic feminism/feminist theology
is the assertion that the strong androcentric model of an ideal human
being, which permeates classical Islamic thought and is often uncritically



KADEM KADIN ARASTIRMALARI DERGISI | 453

accepted in contemporary Muslim discourse, stands in contradiction to
the core of gender egalitarian Qur’anic ethics. Through her contextualist,
feminist “hermeneutics of suspicion and deconstruction,” Shaikh
advocates for an alternative “religious anthropology” of the human person
in Islam inspired by the thought of Ibn al Arabi (d.1240 CE).

In her scholarly analysis, Shaikh delineates the intricate interrelationships
between religious anthropology, ontology, and cosmology within Islamic
thought, and their profound implications for gender dynamics. She
posits that these philosophical constructs, often operating implicitly,
significantly shape and inform traditional Islamic perspectives on gender
roles and hierarchies. More specifically, Shaikh elucidates how ontological
inquiries into the nature of existence and cosmological understandings
of the universe’s structure and purpose fundamentally influence
Islamic religious anthropology. This anthropological framework, she
argues, has historically been characterized by a binary and hierarchical
conceptualization of gender. Within this paradigm, women are frequently
associated with corporeality, emotionality, and irrationality, while men
are aligned with spirituality, intellect, and leadership. Critically, Shaikh
demonstrates how this gendered dichotomy, manifests in practical
religious contexts. She cites the debate surrounding women'’s imamate as
a prime example, wherein arguments against female leadership in sacred
spaces often stem from these underlying anthropological assumptions.
Such arguments, she contends, reflect and reinforce a patriarchal order
that naturalizes male authority in religious domains while positioning
women as potential disruptors of “sacred” spaces.

As alluded to above Shaikh argues in favor of an alternative conception
of human nature in Islam based on the approach of well-known Sufi
philosopher Ibn al-Arabi which she describes as follows:

The Islamic tradition in fact possesses some rich, multitextured, and
deeply grounded approaches to gender with regard to politico- legal
issues. The thirteenth- century Muslim polymath Muhyt al- Din ibn al-
‘Arabi offers precisely such an approach when addressing the issue
of women’s imamate. Within an Islamic cosmology, Ibn ‘Arabi the
contemplative mystic asserts, men and women have equal capacity to
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attain the divinely ordained vision of spiritual completeness. Indeed,
for Ibn ‘Arabi, the equal ontological capacity for spiritual completeness
shared by men and women defines an Islamic view of human nature
(2012).

By explicating the connections between abstract ontological concepts
and tangible gender dynamics, her work provides a crucial framework
for understanding and addressing gender issues in Islamic contexts
(2012). Shaikh argues that her approach represents “part of an Islamic
feminist approach that destabilizes patriarchal gender constructs and
provides alternative approaches to the tradition informed by a religious
commitmentto genderjustice” (2004). As such it offers counter-narratives
to dominant constructions of gender-unjust ideologies and advocates for
an alternative Ibn Al Arabi inspired view of human nature in Islam in
“which humanity, male and female, is presented in ways that are holistic,
non-hierarchical and egalitarian” (Shaikh, 2004).

Shaikh’s contributions to Islamic feminist studies offer a nuanced and
deeply contextualist approach to gender issues within Islamic thought.
Her work, grounded in a commitment to justice as the spiritual core of
Islam and informed by a feminist hermeneutics, provides a compelling
framework for rethinking Islamic traditions through a gender-justice lens.
Shaikh’s methodology, which combines a “hermeneutics of suspicion”
with a “hermeneutics of reconstruction,” allows for both critical analysis
of patriarchal biases and the recovery of egalitarian narratives within
Islamic texts. However, although acknowledging the importance of the
intricate interrelationships between religious anthropology, ontology, and
cosmology in defining human nature and its gender-based implications,
Shaikh has not explored how process relational philosophy and theology
can contribute to Islamic feminist thought. In other words, while her
approach with focus on Sufi philosophy opens up important new avenues
for understanding and addressing gender issues in Islamic contexts
through an alternative religious anthropology, I contend it can be further
extended and enriched by integrating insights from process relational
philosophy and theology in relation to Islamic feminist thought.
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Jerusha Tanner Lamptey’s “Muslima Theology”

Jerusha T. Lamptey is a Muslima /Muslim woman theologian, scholar, and
public educator. Currently she is Assistant Professor of Islam and Ministry
and Director of the Islam, Social Justice, and Interreligious Engagement
Program (ISJIE) at Union Theological Seminary in New York.® Her work
and writing focus on Islamic feminism, interreligious engagement,
religious pluralism, and social justice. “Muslima theology” (Lamptey,
2018) is a term she employs to describe her scholarly, theological, and
activist endeavours as a Muslim woman. For her this Muslima designation
emerges not in opposition to, but in dialogue with diverse feminist
formulations.

The main objective of Muslima theology for Lamptey, like in in Islamic
feminism is the same. In this context she has stated that.

In Muslima theology and Islamic feminist interpretation in general, the
obvious overarching goal is to articulate interpretations that affirm the
humanity, dignity, and equality of women” (Lamptey, 2018).

Therefore, while Lamptey acknowledges the feminist nature of her
work, she seeks to emphasise specific attributes of her positionality,
methodological approach, and areas of concern by employing the term
“Muslima theology” to it.

The term “Muslima” (denoting, in Arabic, a female adherent to Islam) is
utilised by Lamptey to underscore her personal positioning as a woman,
a Muslim, and an individual dedicated to the critical reassessment and
interpretation of Islamic tradition in pursuit of egalitarianism and
justice. Furthermore, this label serves to highlight her theoretical stance
as a scholar who engages with gender theory and feminist discourses
to interrogate the ascribed value of various forms of human difference,
encompassing, but not limited to, gender and biological sex.

This terminological choice, moreover, reflects her nuanced approach
to feminist Islamic scholarship, one that acknowledges the broader

¢ https://utsnyc.edu/wp-content/uploads/Publications.pdf
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feminist discourse while asserting a distinct identity rooted in Islamic
tradition and contemporary gender theory. In other words, by adopting
the term “Muslima theology,” Lamptey situates her work within a specific
cultural and religious context while simultaneously engaging with
broader academic and activist debates on gender, justice, and religious
interpretation.

The “theology” part signifies an intellectual project aimed at formulating
integrated interpretations concerning God and God’s relationship to
creation, with a particular emphasis on humanity. The primary objective
of this theological approach is to contextualise discussions of women
and gender within a more expansive theological framework that escapes
the confines of patriarchy. This framework which she acknowledges is
informed by scholarships of more senior Muslim “feminist” scholars
like Barlas, wadud, Shaikh and Lamrabet, encompasses explorations of
the Divine nature, the multifaceted interactions between the Divine and
humanity (including such fundamental concepts as creation, revelation,
prophethood, morality, and ethics), and the essence and purpose of
humanity itself (theological anthropology). In Lamptey’s words:

Theological exploration serves to problematize and destabilize
assumptions that have gained traction in the tradition. The Muslima
approach uses theological concepts and the integration of these concepts
to assess existing [patriarchal] practices, laws, and interpretations and
to suggest new practices, laws, and interpretations (2018).

Muslima theology, moreover, represents a distinct manifestation of
comparative feminist theology and as such it is inherently comparative
in its methodology. It actively engages with diverse religious discourses
on women and gender, particularly those articulated by women from
other faith traditions. This interfaith dialogue enriches the discourse of
Muslima theology and situates it within a broader context of feminist
religious thought.

Furthermore, Muslima theology maintains a critical stance towards
universal and hegemonic feminist paradigms. This critique acknowledges
the potential limitations and cultural biases inherent in certain feminist
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frameworks, particularly those that may impose Western-centric
perspectives on diverse religious contexts (Lamptey, 2018).

Lamptey, as other feminist minded Muslim scholars like wadud (1992)
and Barlas (2002) emphasises the importance of tawhid or unicity of
God for developing Islamic feminist /Muslima theology. In her scholarly
analysis Lamptey posits that tawhid serves as a critical theological
foundation for numerous Islamic feminist arguments pertaining to
gender equality, individual agency, and the legitimacy of diverse voices
within the Islamic tradition. She contends that this ontological principle
inherently precludes the theological justification of human hierarchies
predicated upon biological sex or socially constructed gender distinctions,
notwithstanding the historical reality of such stratifications (2018).

As such Lamptey argues that according to this tawhid based theocentric
paradigm, male individuals do not occupy a position of greater proximity
or heightened privilege in relation to the divine. Rather, she posits that the
doctrine of tawhid implies an egalitarian anthropology wherein all human
beings are endowed with commensurate capacities for moral agency and
spiritual attainment. In her view, therefore, this theological framework
establishes an undifferentiated ontological relationship between the
divine and all human subjects, irrespective of gender (2018). Furthermore,
Lamptey elucidates that within this conceptualisation of tawhid, the
divine, while maintaining its transcendent uniqueness, is understood as
immanently accessible to all human beings without gendered mediation.
Consequently, she asserts that any theological or jurisprudential claim
seeking to establish an intrinsic or divinely sanctioned elevation of men
over women must be critically interrogated within this tawhid-based
framework. Moreover, Lamptey suggests, following in the footsteps of
wadud (1992), that such assertions are potentially categorizable as
manifestations of shirk - the gravest transgression in Islamic theology,
involving the association of partners or intermediaries with the singular
divine entity. In Lamptey’s analysis, this tawhid-based hermeneutic thus
provides a robust theological foundation for challenging androcentric
interpretations of Islamic sources and patriarchal social structures.
She proposes that it offers a conceptual framework for reimagining
gender relations in Islamic thought, emphasising the direct, unmediated
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relationship between each individual and the divine, and underscoring
the theological imperative of gender equality as a reflection of divine
unity and justice.

By synthesizing these elements, namely constructive reinterpretation,
comparative engagement, and critical analysis of hegemonic feminisms,
Lamptey’s Muslima theology navigates a unique trajectory within the
broader landscape of feminist theology and Islamic scholarship. It strives
to remain faithful to Islamic principles while advocating for gender
equality and women’s empowerment, thereby contributing to the ongoing
evolution of both fields. However, like Lamrabet and Shaikh, Lamptey
does not systematically engage with philosophy of religion and process-
relational theology to advance the cause of Islamic feminist theology.

The main premise of this article is that while the contributions of Muslim
feminist scholars like Asma Lamrabet, Sa’diyya Shaikh, and Jerusha
Lamptey as major representatives of contemporary Islamic feminist
theology have significantly advanced Islamic feminist thought, their
approaches can be further enriched by engaging with insights from
process relational philosophy and theology in particular - a perspective
that none of these scholars have yet explored.

In the subsequent sections of this article, I aim to address this gap by
examining how process relational theology, with its emphasis on dynamic,
interconnected relationships, and its rejection of rigid hierarchies, can
offer new insights into Islamic feminist discourse. By introducing this
philosophical and theological framework into the rich tapestry of Islamic
feminist thought developed by scholars like Lamrabet, Shaikh, and
Lamptey, this article seeks to open new avenues for dialogue and expand
the philosophical and theological foundations of Islamic feminism /
feminist theology.

Overview of Process Relational Theology

Process relational theology, profoundly influenced by the philosophy
of Alfred North Whitehead and the theology of Charles Hartshorne,
stands in stark contrast to classical theistic views of God and the God-
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world relationship. It rejects the notion of a static, immutable God who
unilaterally determines the fate of creation from a position of absolute
power (Hartshorne, 1984). Instead, it presents a God who is intimately
involved in the universe’s unfolding processes, a God who truly
experiences, responds to, and is transformed by the relationships woven
throughout creation.

Process relational theology highlights several key theological mistakes
(Hartshorne, 1984) of classical theism that process theology seeks
to rectify, particularly in how it characterises God’s relationship to
humanity. One such mistake pertains to the idea of Divine omnipotence in
classical theism. In this respect process -relational theologians challenge
the traditional concept of God as absolutely omnipotent. For them, this
doctrine is logically incoherent and creates a framework where genuine
freedom and love within creation become impossible. Instead, process
theology proposes a God whose power is one of persuasion, not coercion,
working with and through the worlds own processes of becoming (Cobb
& Griffith 1976; Epperly, 2011).

Process relational theologians further critique the classical understanding
of God’s eternity as an immutable, atemporal existence. Instead, they
envision a God whose experience of time is more akin to the temporal
unfolding of the universe, a God who is in process, not frozen in an eternal
now. Consequently, God’s knowledge is not a static foreknowledge of a pre-
determined future but rather a dynamic and responsive understanding
of the possibilities present within each moment of creation’s becoming
(Ibid.).

Finally, instead of a God who controls every detail of creation, process
theology proposes a God who persuades, inspires, and empowers God’s
love is not a force that dictates outcomes but rather a creative, responsive
energy that nudges, invites, and calls forth the best possibilities within
each moment of experience (Cobb & Griffith 1976; Epperly, 2011).
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Panentheism: The Foundation of an Intimate God-World Relationship

The concept of panentheism forms the bedrock of process theology’s
understanding of the God-world relationship. This perspective
distinguishes itself from classical theism’s view of God as wholly other
and transcendent, existing apart from creation. Panentheism literally
means “all in God” and posits a far more intimate connection between
God and the world, where God embraces the world in its entirety while
simultaneously exceeding its boundaries (Sia, 1984). This intimate
embrace is not a static or one-sided affair, it is a dynamic and evolving
interplay that considers God as Experiencer and not as a distant
observer. Process-relational theologians stress the active, experiential
nature of God’s relationship with the world, stating that God does not
merely observe creation but genuinely experiences it. This experiential
connection transforms how we, for example, understand prayer and
religious experience, positioning them not as pleas for intervention from
a distant deity but as participations in an ongoing, responsive dialogue.
This emphasis on experience, in turn, underscores the reciprocal nature
of the God-world relationship. Just as the world’s becoming influences
God, God, in turn, influences the world through persuasive love, guiding it
toward greater complexity, beauty, and wholeness (Cobb & Griffin, 1976).
This mutual influence of a continuous interplay where both God and
creation are evolving, changing, and responding to one another.

Having briefly outlined the basic features of process relational worldview
and theology in the next section I explore the potential contributions of
process relational theology to Islamic feminist thought and theology to
uncover the nuanced ways in which this philosophical cum theological
framework can illuminate new possibilities for understanding God, God-
human relationship, reinterpreting religious tradition, and promoting
gender justice within Islamic contexts.
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Process Relational Theology and Islamic Feminist
Thought

In examining the intersection of process relational theology and Islamic
feminist thought, this section critically engages with the re-evaluation
of divine power and the patriarchal image of God and how process
relational theology’s emphasis on interconnectedness and relationality
offers a powerful framework for challenging the rigid dichotomies that
often underpin patriarchal interpretations of gender roles in mainstream
[slam.

Deconstructing Divine Omnipotence and the Image of God as a
Patriarch

One of the most significant contributions of process relational theology
to Islamic feminist thought lies in its re-evaluation of divine power and
image of a God as all-powerful patriarch. The above-described process-
relational theology’s rejection of absolute omnipotence, a concept that is
often used to justify hierarchical power structures, including those that
perpetuate gender inequality is of paramount importance in this respect.
Classical theism’s emphasis on God’s absolute, unilateral power can have
far-reaching social and political implications. When God is conceived
as the ultimate patriarch, an all-powerful, controlling, and demanding
unquestioning obedience, it becomes easier to legitimize similar power
dynamics in human societies. This is particularly relevant to Islamic
feminist concerns, as patriarchal interpretations of Islamic texts often
draw upon such a model of God to justify male authority over women
(Bauer, 2015; Duderija, 2014).

Hartshorne (1984), in his critique of classical theism, argues that equating
divine perfection with absolute power is not only philosophically unsound
but also morally problematic. He points out that such a conception can
lead to a “despot’s” model of God, where power becomes synonymous
with coercion and control with bad outcomes for women. In this context
the following words of Hartshorne are very instructive:
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The feminists’ complaint that they have been asked to worship a male
deity seems pertinent and well founded. “Men are the masters” easily fits
the tyrant conception of God, whose function is to command while the
creatures merely obey (Hartshorne, 1984).

Similarly in the context of critiquing the classical theistic concept of God
as male in Christianity Cobb and Griffin (1976) write as follows:

The liberation movement among women has made us painfully aware
how deeply our images of deity have been sexually one-sided. Not only
have we regarded all three ‘persons’ of the Trinity as male, but the
tradition has reinforced these images with theological doctrines such as
those noted above. God is totally active, controlling, and independent,
and wholly lacking in receptiveness and responsiveness. Indeed, God
seems to be the archetype of the dominant, inflexible, unemotional,
completely independent (read ‘strong’) male. Process theology denies
the existence of this God.

Process- relational theology offers a radically different perspective on
divine power and God’s image. Instead of absolute control, process
relational theology emphasises persuasion, love, and mutuality as the
hallmarks of God’s relationship with creation. This understanding of
divine power is not about imposing a preordained plan but rather about
inviting, persuading, and empowering creation towards greater creativity,
complexity, and beauty. It is a creative response love of God as an intimate
companion (Epperly, 2011).

This shift in perspective has profound implications for how Islamic
feminist theologians might approach questions of power and authority
within Islamic tradition. By embracing a model of divine power rooted in
persuasion rather than coercion, they can challenge interpretations that
use God’ s omnipotence, especially the ingrained idea of God’s sovereignty
as a sole legislator for humanity (hakimiya) (Akbar & Saeed, 2022) that
is used in classical theistic version of Islamic theology to justify gender
hierarchy and inequality (Chaudhry, 2013).

Furthermore, process-relational theology’s understanding of power can
help us reinterpret several key Islamic concepts. For instance, the concept
of wilaya interpreted as “male guardianship” in mainstream Islam but
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encompassing broader notions of various forms of male authority can
be re-envisioned through a process-relational theology lens. Instead
of understanding wilaya as a hierarchical imposition of authority
as patriarchal interpretations suggest (Mir- Hosseini et al., 2013;
Sachedina, 2008), process relational theology invites us to consider it as
a relationship of mutual responsibility, respect, and caretaking, grounded
in a shared commitment to justice and flourishing. This aligns with the
process understanding of God’s relationship with creation which is one
of guidance, support, and empowerment rather than domination and
control.

Furthermore, the idea that God is dynamically engaged with the world
necessitates an understanding of religious tradition as similarly dynamic,
contextually driven and evolving. It suggests that as our understanding
of the world and ourselves evolves, so too must our interpretations of
religious texts. A dynamic God, in this sense, necessitates a dynamic
tradition. Therefore, process-relational theology provides a robust
theological framework to support such contextualised and always in
process understandings of tradition that can dislodge strongly entrenched
patriarchal interpretations of Islam that are justified on the basis of
epistemological closure (Duderija, 2011).

Moreover, the Islamic concept of fitra, often translated as “human nature,”
can also be fruitfully reinterpreted through a process-relational theology
lens. Classical interpretations of fitra often emphasise a fixed, essentialist
understanding of human nature used to reinforce rigid gender roles
underpinned by patriarchy (Ayubi, 2019; Sachedina, 2008). Process-
relational theology, with its emphasis on becoming and potentiality,
offers a powerful counter-narrative to this view since it considers human
beings as “co-creators with God” and human nature as not fixed but
rather characterised by an inherent capacity for growth, transformation,
and participation in the ongoing creative process alongside God. This
potentially resonates with the Quranic emphasis on human beings as
God’s vicegerents (khalifas) on Earth, entrusted with the responsibility
of shaping a just and flourishing world. By understanding fitra through a
process-relational theology lens, Islamic feminist scholars can articulate a
more dynamic and liberating understanding of human potential, one that
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transcends restrictive gender binaries and affirms the inherent capacity
for dignity, growth and change within all individuals. The above outlined
interpretations of wilaya, khilafa and fitra resonate with those advocated
by Lamrabet (2018) and provide further theological and philosophical
arguments in support of Islamic feminist theology.

From Dichotomies to Interdependence

Process relational theology’s emphasis on interconnectedness and
relationality offers an additional powerful framework for challenging
the rigid dichotomies that often underpin patriarchal interpretations
of gender roles in mainstream Islam. By recognizing the inherent value
and significance of all aspects of existence including those often deemed
“feminine” process thought paves the way for a more holistic and
egalitarian understanding of human nature and gender relations.

Classical theism, particularly in its interpretations of creation narratives,
frequently relies on binary oppositions—male/female, spirit/matter,
reason/emotion to establish a hierarchical order. This hierarchical
and patriarchal understanding, has contributed to the marginalisation
of women within religious discourse, justifying their exclusion from
leadership roles and limiting their full participation in religious life (Alak
etal., 2020).

Process-relational theology disrupts this binary thinking by positing
relationality as the fundamental nature of reality. This means that all
aspects of existence, including those typically categorised as “masculine”
or “feminine,” are seen as interconnected and mutually enriching.
Moreover, process-relational philosophy considers human experience
as a high-level exemplification of reality in general (Mesle, 2008).
One implication of this is that the same principles of relationality and
interdependence that govern the cosmos (including God) also govern
human relationships. This approach does not negate distinctions
including those of femininity and masculinity but rather re-evaluates their
value. Instead of privileging one side of a binary over the other as in the
case of patriarchy, process-relational philosophy/theology emphasises
the dynamic interplay of diverse qualities as essential to wholeness
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(Hartshorne, 1984; Sia, 1984). Just as a musical masterpiece derives its
beauty from the harmonious combination of different notes, so too does
the richness of human experience emerge from the interplay of various
qualities and perspectives, including those traditionally associated with
both masculinity and femininity.

Moreover, process -relational theology’s panentheistic understanding
of God’s relationship with the world further challenges hierarchical
and therefore patriarchal understandings of reality associated with
classical theism including its Islamic version. By affirming God’s intimate
involvement with creation, panentheism disrupts the devaluation of the
material world often present in classical theism. This has significant
implications for how we understand the body, sexuality, and those aspects
of human experience often coded as “feminine” and relegated to the realm
of the material and therefore “inferior” as per mainstream Islamic thought
(Alaketal., 2020). This in turn, allows for a more holistic understanding of
human nature that honours the deep interconnectedness of the physical,
emotional, and spiritual dimensions of (human) being. This view is not
only aligned with Muslima theology as espoused by Lamptey (2018) but
also deeplyresonates with Shaikh’s (2012) call for avision ofhuman nature
in Islam that is “holistic, non-hierarchical, and egalitarian” and her non
gendered religious anthropology. Process-relational theology, therefore,
offers a theological vocabulary (and broader philosophical worldview) to
further develop this vision, suggesting that the divine image is reflected in
the full spectrum of human experience, encompassing both traditionally
“masculine” and “feminine” qualities.

Conclusion

In conclusion, through its reconceptualisation of God, emphasis on change
and becoming in a panentheistic view of the cosmos, and celebration of
relationality, process relational theology offers a powerful toolkit for
further development of Islamic feminist thought and theology. It provides
a philosophical and theological framework for:
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Critiquing Patriarchal Interpretations:

By challenging classical theistic notions of omnipotence, immutability,
and dualistic thinking, process thought provides a theological basis for
critiquing interpretations of Islamic texts that have been used to justify
gender hierarchy and inequality.

Re-interpreting Religious Tradition:

Process relational theology’s emphasis on dynamism and the evolving
nature of both God and creation encourages a more contextual and
liberating approach to interpreting Islamic texts and tradition.

Developing Inclusive Theological Visions:

By emphasising interconnectedness, mutual influence, and the inherent
value of all forms of experience process relational theology allows for
the development of more inclusive theological visions that honour the
full spectrum of human experience, regardless of gender.

Through these contributions, I am confident and excited about the
prospect of process relational theology serving as an additional catalyst
for Islamic feminist theology, offering tools to critique, reinterpret, and
re-envision the patriarchal foundations of mainstream Islamic theology.
By embracing a model of God that is relational and dynamic, Islamic
feminists can fulfil their mission and values of adhering to a version of an
Islamic faith that truly uplifts and empowers all individuals, irrespective
of gender. The integration of process relational theology into Islamic
feminist discourse, therefore offers (an additional) transformative
pathway toward understanding divinity and human relationships that is
not tinged by patriarchy. As Islamic feminists engage with these ideas,
they will contribute to a revitalisation of the Islamic faith that champions
dignity, justice, and the flourishing of all individuals within the Islamic
tradition. Thus, the future of Islamic thought may very well depend on this
deepening this dialogue, leading to a richer, more inclusive understanding
of faith that honours the complexities of human as well as the divine
experience.
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Women and the Other Woman in the Construction
of Sacrosanctity: Sarah and Hagar
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0z

Bu calismanin amaci Tanah, Kitab-1 Mukaddes ve Kur’an-1 Kerim
temelindeki Sare ve Hacer kimliginin nasil konumlandirildiginm
incelemektir. Bunun i¢in kimligin temel mantigindaki 6zne ve oteki
ayrimindan yola ¢ikarak, 6ncelikle ii¢ kutsal kitabin kadin kimligini nasil
kurguladigina bakilmistir. Bu ¢alismanin bulgularina gore, Tanah’taki
kadin kimligi Israil topraklarina layik olmaya iliskinken, Kitab-1
Mukaddes’teki kadin kimligi Mesih’e tabi olmaya baglanmaktadir.
Kur’an’da ise kadin kimligi farkli bir formda olup 6zellikle cariyeler
icin bildirdigi hiikiimler, o dénem i¢in dzgiir kadin kimligini insa etme
girisimi olarak degerlendirilebilmektedir. Tanah ve Kitab-1 Mukaddes’te
kadinin 6zne olusu Sare’ye (6zgiir kadina) dayanirken, Hacer kole
kadin konumuyla oteki sayillmistir. Kur’'an’da ise bdyle bir ayrim yer
almamaktadir. Yahudiler ve Hristiyanlar Sare’den dogmay1 6nemsemis,
ozellikle Yahudiler ulusal kimliklerini bu minval {izere insa etmistir. Bu
makalede ti¢ kutsal kitapta Sare ve Hacer olmanin neye tekabiil ettigi
ele alinmakta ve bu meselenin siiregelen Israil-Filistin meselesinin
anlasilmasinda dikkate deger bir rol oynadigi ileri siiriilmektedir.

Anahtar Kelimeler: Kadin kimligi, Din, Sare, Hacer.
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Abstract

The aim of this study is to examine how the identities of Sarah and Hajar
are positioned in the Tanakh, the Bible and the Quran. For this purpose,
starting from the distinction between subject and other in the basic logic
of identity, how the three holy books construct the female identity was
examined. According to the findings of the research, while in the Tanakh,
female identity is associated with being worthy of the land of Israel,
in the Bible it is associated with being subject to the Messiah. In the
Quran female identity takes a different form, the provisions it declares,
especially for concubines, can be evaluated as an attempt to construct a
free female identity for that period. While the subject status of women
in the Tanakh and the Bible is based on Sarah (free woman), Hajar is
considered as a slave woman. However, there isn’t such distinction in the
Quran. It is important for Jews and Christians to be born from Sarah, and
the Jews built their national identity accordingly. This article examines
being Sarah and Hajar means in the three holy books and argues that
this issue plays a significant role in understanding the ongoing Israeli-
Palestinian conflict.

Keywords: Female identity, Religion, Sarah, Hagar.
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Extended Abstract

Identity is the chain of belonging of an individual or society. These affiliations
are in the form of being included in a group or staying outside of a group. This is
the basic logic of identities. The group to which one is included constitutes the
subject, and the group to which one is excluded constitutes the other. While the
subject tells us what we are, the other tells us what we are not. Religion is one
of the links in this chain of belonging. Religions construct identity as attachment
to the divine realm. In religious identities, those of the same belief are separated
within the idea of us, and those of different beliefs are separated within the idea
of them.

Among the identity types determined by religions, there are also women’s
identities. In religions, women’s identities are constructed through the
responsibilities and prohibitions given to women. In the Semitic religions
Judaism, Christianity and Islam, female identity is constructed in a similar manner.
However, their contents are different. Although there are similar emphases in the
New Testament and the Old Testament, the subject woman and the other woman
mentioned in the Quran have a completely different meaning.

This study was conducted for two main purposes. The first of these is how the
female identity is constructed based on the Old Testament, the New Testament
and the Quran. Based on the separation of subject and other in the basic logic of
identity, it was examined in what ways the three holy books differ or are similar
in constructing the female identity. While female identity in the Old Testament
was constructed in terms of the promised land and being Israeli, female identity
in the New Testament replaced the emphasis on Israel with Christ, but the
understanding that nature was considered sacred from Sarah was notabandoned.
On the other hand, the Quran offers a different form of female identity. There is
no ethnic emphasis or privileged discourse for women in the Quran. The basic
distinction is determined as believing in God or denying him. In addition, the
provisions of the Quran for concubines are an attempt to establish the identity of
a free woman for that period. This attempt towards the concubinage class reveals
the second purpose of the article. The separation of female identity into subject
and other in the sacred space is primarily related to this issue of concubinage/
slavery. Because in societies where all three religions are preached, concubinage
is a legitimate class. While free women are subjects, concubines are the other. In
the Old and Testament, women's subjectivity is based on Sarah, one of Abraham’s
wives. For this reason, both communities gave importance to being born from
Sarah, and especially the Jews built their national identities in this way. Hagar
is the other here, with her position as a slave woman. In the Quran, the fact that
Hagar is the subject does not make Sarah other. It is accepted that both were
Abraham’s wives. However, in Islamic literature, Hagar’s journey from her other
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position as the other liberation is important. The clearest example of this situation
is the worship of sa’'y in Islam. Hagar’s struggle in the desert is considered one
of the acts of worship in Islam. Hagar managed to establish a living space for
herself and her son by struggling alone in the desert. She has exceeded the limits
of female identity in traditional societies. It is important that Hagar, who is
considered a slave among the Jews, builds her own freedom in the Islamic faith.
For this reason, Hagar’s name is mentioned today in colonized women'’s studies
and studies on women who have been treated unfairly. In addition, the religious-
intellectual root of today’s Israel-Palestine issue lies in the positioning of Sarah
and Hagar in the context of identity, which takes its source from the Jewish and
Christian narrative. The emphasis on the selection of nature from Sarah and the
otherness of nature from Hagar provides the basis for the understanding that
extends from who will own the promised land to the necessity of exiling the
Palestinians. For this reason, to understand today’s Israel-Palestine issue, it is
necessary to understand how religious women'’s identities were constructed in
the eyes of Sarah and Hagar.

Hagar’s status as a subject in Islam is also related to the perspective of slave
women in the Quran. The Quran tried to make slave women equal to free women.
He advised men to marry slave women and give them gifts. However, there
is no attempt to free slave women in the Old and New Testaments. Moreover,
since Hagar was a slave in the Old Testament and the New Testament, her bad
experiences were considered normal.

However, the literature in Turkiye seems to be lacking in the narrative of Hagar
and Sarah. Even though the history of these two women dates to ancient times,
the distinction between Sarah and Hagar among women still exists in many areas
today. The Jewish community continues to claim that it is a blessed community
and traces its ancestry to Sarah. For them, the slave is Hagar. Hagar is the mother
of today’s Palestinians. Therefore, Jews believe that Palestinians are slaves. These
thoughts of the Jews originate from Sarah and Hagar. For this reason, the issue of
Sarah and Hagar continues to be current in the modern world.

Keywords: Religion, Female Identity, Sarah, Hagar.
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Giris

Din, kimlige aidiyet 6riintiisii veren, ayni inanci paylasanlar i¢in giivenilir,
ortak bir kaynak saglayan kategorilerden biridir (Mol, 1976). Bu kaynak
bir yandan topluluk icindeki birlik duygusuna katalizor islevi gormekte
(Guibernau, 1997); diger yandan toplulugu-bireyleri farkli inanglara
sahip olanlardan ayristirmakta ve boylelikle dini kimlikler icindeki ben ve
oteki ayrimini ortaya ¢ikarmaktadir. Yahudilik, Hristiyanlik ve Islamiyet
de ben ve 6teki ayrimina dayanarak sdylem gelistirip kimligini bu s6ylem
tizerine kurmaktadir. U¢ dinin kutsal kitaplarinda bulunan kimligin ben
ve oOteki diizleminde kurgulanma tavri, kadin kimliginin insasina da
sirayet etmistir.

Bu makalede dinlerde kadin kimligi baglaminda, Yahudilik, Hristiyanlk
ve Islam’daki 6zne ve oteki olarak kabul edilen kadin kimliginin
konumunu anlamak i¢in, Hz. Ibrahim’in esleri olarak bu ii¢ dinde yer
alan Sare ve Hacer konusu ele alinmistir. Bu konu Avrupa, Afrika ve
Uzak-Yakin Dogu literatiiriindeki kimlik calismalarinda olduke¢a farkh
perspektiflerden incelenmektedir. Ancak Tiirkiye’deki literatiir bu
anlamda kisithidir. Tiirkiye’de din-kadin calismalarinda Sare ve Hacer
isimleri anilmakla beraber, bu iki kadin hakkindaki ¢alismalarda yer
bulan efendiye karsi kole, secilene karsi secilmeyen, kutsanmisa karsi
kutsanmayan kadin kimliklerinin baslangicina kaynaklik etmesi’ tizerine
odaklanilmadig1 goriilmektedir. Bu sebeple ¢alismanin amaci, genelde
Tanah, Kitab-1 Mukaddes ve Kur’an-1 Kerim’de gecen ifadelerden 6zne ve
oteki baglaminda kadin kimligi, 6zelde ise Sare ve Hacer lizerinden bu
6znelligin ve 6tekiligin nasil insa edildigini incelemektir.

Kutsal kitaplardaki kadin kimliginin Sare-Hacer baglaminda o6zne-
oteki kavramsallastirilmasi acisindan incelenmesi bu ¢alismanin 6zgiin
yaninl olusturmaktadir. Boylelikle din-kadin kimligini inceleyen olasi

1 Bu konuyla ilgili bk. Abdin Chande, “Islam and Qur’anic figures in Africa: Prophets,
Sages and Disciples”, Journal of Islamic and Middle Eastern Multidisciplinary Studies:
Mathal 2(1), 1-14, 2012,; Oscar Momanyi, “The Children of Sarah, Hagar and Mary
A feminist perspective on Judaism, Islam and Christianity”. The Way, 56(2), 73-87,
2017; S’lindile Thabede, “Navigating the Threshold: An African Feminist Reading of
the Hagar Narrative in Judaism,” Christianity and Islam, Stellenbosch University, 2022.
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calismalarda, kutsallikta temelini bulan Sare veya Hacer olma durumunun
bugiinkii kadin kimliklerine nasil yansidigina dair kapi1 aralamayi
amaglamaktadir.

Tanah’ta Kadin Kimligi: Soy, Toprak ve Ulus

Tanah’taki kadin kimligi soy, Israil toprag: ve Israil ulusu kavramlariyla
baglantilidir. Bu li¢ kavram etrafinda insa edilen Yahudi kadin kimliginin,
Israil topraklarina layik olabilecegi ve secilmis Yahudi ulusunun devamini
saglayabilecegi diisliniilmiistir.

Tanah’taki kadin kimliginin soy unsuru, geleneksel Yahudi yasalarinda
Yahudi olmak i¢in Yahudi bir anneden dogmak gerektigi durumuyla
baglantilidir. Yahudi anneden dogan her ¢ocuk Yahudi kabul edilmekte
ve cemaatin icinde buna gore kurallara tabi olmaktadir (Weiner, 2021).
Yahudilerde soyun anneden ge¢cmesi, Yahudi kimligi i¢in acik ve net bir
standart olarak hizmet etmistir. Glinlimiizde farkli Yahudi topluluklarinda
farkli yorumlamalar olsa bile Yahudi kadinlar anaerkil soy ilkesiyle
Yahudi kimliginin, mirasinin ve geleneginin devaminda merkezi bir rol
oynamaktadir. Bu rol yalnizca biyolojik degil ayni zamanda Yahudi kiiltiirel
degerlerinin korunmasina ve aktarilmasina yonelik olmustur. Yahudi
bir anne, Yahudi ¢ocuklar yetistirecek ve boylelikle Yahudi toplumunun
degerlerinin gelecek nesillere iletilmesi saglanacaktir (Youvan, 2024).

Tanah’taki kadin kimliginin Israil toprag ile olan baglantis ise Israilli
olmak/Israil’den olmak/Israil’e layik olmak seklinde belirtilmistir. Israil
topragina ihanet etme durumu kadinlarin ahlak dis1 davranislariyla
orneklendirilmis, anne-kadin israil topragi, baba-erkek ise Tanri
figiiriiyle es goriilmiistiir. Ozellikle Israillilerin Tanri’’'nin buyrugundan
cikmasi sonucunda Tanri’'nin onlara 6fkelendigini anlatan boéliimlerde,
“Ey Siyon, tutsak kiz (Yesaya: 52); Siyon kizini, o giizel narin kizi yok
edecegim (Yeremya: 6); bakire kiz Israil ¢ok korkung bir sey yapti
(Yeremya: 18); yeniden bina edileceksin ey bakire kiz Israil (Yeremya:
31); Rab éfkelenince Siyon kizini nasil da bulutla kapladi! Yahuda kizinin
surlu kentlerini gazabiyla yikti! (Agitlar: 2); Yerusalim, sen kocasinin
yerine yabancilart yegleyen, zina eden bir kadindin (Hezekiel: 16)”
ifadeleri gegmektedir. Bununla birlikte kralliklar déneminde Israillilerin
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baska tanrilara tapmasi Ohola ve Oholiva isimli zina eden iki kiz kardes
benzetmesiyle aciklanmis ve bu durum da topraklarin kirletilmesi olarak
adlandirlmistir (Hezekiel: 23). Bu ifadelerde Israil topraklar kadinlara
ozgu oOzelliklerle ele alinmakta ve Yahudi dusiincesindeki kadin-toprak
0zdesligi anlatilmaktadir. Yahudi kadin kimliginin otekisi, Yahudilige
uygun yasamayan (zina eden) ve boylelikle Israil topraklarina ihanet
eden kadinlar olarak kurgulanmaktadir.

Yahudiligin anneden gectigi ve vatanin da namuslu kadinla es tutuldugu
bu bakis agisinda farki uluslardan kadinlarla evlenmek yasaklanmistir.
Buradaki gerekge, farkl uluslardan kadinlarin Yahudi erkekleri kendi
ilahlarina tapmaya zorlayacak olmasidir. Buna gore Siileyman, baska
uluslardan kadinlari sevdigi icin Tanr1’'nin yolundan sapmis (Krallar: 11),
Yahuda halki yabanci ilahlara tapan kizlarla evlenerek Rab’bin sevdigi
kutsal yeri kirletmistir (Malaki: 2). Yabanc kadinlarla evlenenler Israil’e
karsi sug islemis sayildig1 icin (Ezra: 10) farklh halklardan kadinlarla
evlenmek yasaklanmistir (Nehemya: 10). Bu diisiincenin altinda ise
Yahudilerin secilmislik iddias1 yatmaktadir. Buna gore Tanri kendine
6zgl bir soy aramis, bunu da Yahudilerde bulmustur (Malaki: 2). Se¢ilmis
soyun bozulmamasi i¢in Yahudi kadinlarla evlenmek sart kosulmustur.
Yahudi kadinlardan dogan ¢ocuklarin kutsandigi 6rnekler de bunu agiklar
niteliktedir (Yaratilis: 25). Bu durum, Yahudi kadin kimligi tizerinden
secilmis ulusu liretme ve secilmis ulusun devamlilig1 saglama sarti olarak
yorumlanabilmektedir.

Kadinlarin evliligi ile ilgili diizenlemelerde de yine israil toprag
vurgusu devam etmektedir. Evlenecek olan kadinlara bakire olmanin
sart kosulmasi, Israil'den kétiiliigii atmak saikiyle belirtilmistir. Bakire
olmadan evlenen kizin taslanarak oldiiriilecegi, bir kadimin iki farkl
evlilik yapip ikincisinden de bosanirsa ilk ese geri donemeyecegi, zira
kadinin kirlenmis sayilacagl bildirilmistir (C6lde Sayim: 36), (Yasa'nin
Tekrar1: 22-26); (Yeremya: 3). Evli bir kadinin namusuna halel getirdigi
ispatlanirsa Israil’e igrenclik yapmus sayilacak, Israil’den kotiiliigii atmak
icin taslanarak oldiiriilecektir (Yasa'nin Tekrari: 22-23). Burada kadinin
bakire olusu, Israil topraklarinin temizligi ile orantih gériildiigii icin
Yahudi kadin kimliginin &tekisi, bekareti olmadig icin Israil’e kotiiliik
getiren seklinde kurgulanmistir.
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Goriildiigii iizere Tanah’taki kadin kimligi “Bir kadin Yahudi'yse Israil’e
layik olarak yasamalidir” anlayisiyla kurgulanmistir. Buna ek olarak,
erkegin soziinii dinlemek, yasami boyunca kocasina iyilikle karsilik
vermek, isleme-dokuma gibi el isleri yapip aile fertlerini giydirmek,
diktigi kiyafetleri tiiccara satmak, sabah erkenden kalkip ailesine yemek
hazirlamak ve bagda-bahgede aktif calismak gibi sartlar da dogru Yahudi
kadin kimliginin ben’inde siralanmistir (Stileyman’in Ozdeyisleri: 21-31).
Oteki kadin; Yahudi olmayan ya da Yahudi olsa bile bu sartlar1 saglamayan
kadindir. Dolayisiyla Yahudilerin anne-soylu olmasi, kadinlarin dogrudan
6zne kabul edildigi bir anlayista olduklarin1 géstermemektedir. Tanah’ta
gecen, insan gergekten temiz olabilir mi, kadindan dogan biri dogru olabilir
mi? (Eyiip: 15) sorusu da kadinin dogrudan 6zne olmayisina isaret
etmektedir. Buna ek olarak Tanah’ta Tanri’’nin insani kendi suretinde,
erkek ve disi olarak yarattigy, ilk insan Adem’e derin bir uyku verdigi o
uyurken kaburga kemiklerinden birini alip etle kapladigi belirtilmektedir.
Ona issa (kadin) denilmesini istemistir, ¢linkii o isten (adamdan)
yaratilmistir (Yaratilis: 1-3). Dini diisiincede kadinin erkekten yaratilmis
oldugu iddiasi, kaynagini Tekvin’deki bu ifadelerden almaktadir. Buna
gore, ilk kadin (Havva) yasak agacin meyvesinden yemis ve Tanri
tarafindan dogum yaparken ac1 cekmeyle cezalandirilmistir. Dolayisiyla
kadin, ilk glinahin sebebi (Yaratilis: 2-4), kotiiliigiin sembolii (Zekeriya:
5) olarak goriilmustiir. Rabbani literatiirde ise Havva'nin giinahiyla
kadin cinsi 6zdeslestirilmis, yapict emirlerin bir¢cogundan kadinlar
muaf tutulmus ve kadinlarin kimliklerine dair ben’leri annelik ve ev
isleri lizerinden olusturulmustur (Glirkan, 2021). Kadinin anneligi ve
ev idaresindeki roliine yonelik bu vurgunun da soy ve ulus baglaminda
oldugu diisiiniilmektedir. Secilmis Yahudi toplulugunun bozulmadan
devam etmesi i¢in, Yahudikadinin annelik konumuna (¢ocuk dogurmasina
ve yetistirmesine) odaklanildigini sdylemek miimkiindir.

Kitab-1 Mukaddes’te Kadin Kimligi: Mesih’in Yolunda Olma ve
Olmama

Tanah’ta yer alan kadinlarla ilgili sdylemler karsilastirildiginda,
Kitab-1 Mukaddes’in kadinlarla ilgili s6ylemlerindeki kisithlik dikkat
cekmektedir. Bunda Kitab-1 Mukaddes’in Tanah’in bir nevi yorumlayicisi/
devam ettiricisi olmasinin pay1 biiyliktiir. Ancak Tanah’taki bazi eril
soylemlere benzer sekilde Kitab-1 Mukaddes’in Matta boélimi, ogul
Isa’'ya baba Tanr tarafindan insanlara tevdi edilmek iizere bildirilen
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yiikiimliiliikler biciminde yazilmistir (Matta: 15-28). Bir¢ok yerde Isa’nin
Tanri'nin oglu, Tanri’'nin da goklerdeki baba oldugu aktarilmistir. Benzer
soylem Yuhanna'da da yer almaktadir. Pavlus'un mektuplar1 da genel
olarak baba-ogul-kutsal ruh teslisi lizerine insa edilmis olup eril bir dili
6n plana ¢ikarmaktadir.

Kitab-1 Mukaddes’te kadin kimliginin kurucu unsuru olan 6zne, Tanah'in
genel kimlik anlayisinda oldugu gibi secilmislik sdylemiyle insa edilmistir
(Petrus: 2). Ancak bu ikisi arasinda bir niians farki vardir. Kitab-1
Mukaddes’teki secilmislik, isa Mesih’i takip edenler icin gecerli hale
gelmistir. Bu haliyle mesru kadin kimligi de Mesih’i takip eden secilmis
kadinlar ve dtekiler olarak kurgulanmistir. Kitab-1 Mukaddes’teki Mesih’in
yolundaki kadin kimligi i¢in ise iki temel yorum farki bulunmaktadir.
Bunlardan birincisi isa Mesih’ten, digeri ise Pavlus’tan aktarilan séylemler
ve Ogretilerdir. Her ikisi de kadin kimliginin insasini yaratilis, evlilik ve
cezalandirma unsurlariyla ele almis, ben ve 6teki ayrimini bu unsurlar
lizerinden yapmistir. Ancak aralarinda yorum farkliliklar1 mevcuttur. Bu
sebeple 6nce Isa Mesih, sonrasinda Pavlus'un goriislerinin incelenmesi
gerekmektedir.

Isa Mesih'i takip ettigi icin secilmis addedilen kadin kimliginin insasi,
kadinin yaratilma meselesi ile baglamaktadir. isa Mesih, Tanah’ta yer
alan Tanri’nin insanlar1 erkek ve disi olarak yaratmis olma ifadesini,
bir erkegin karisina baglanmasi olarak yorumlamistir (Matta: 19).
Bu disiincesini destekleyici sekilde zina hari¢ herhangi bir sug¢tan
bosanmay1 yasaklamis (Matta: 19), birbirlerinden bosanip baskalariyla
evlenen erkek ya da kadinin zina etmis sayilacagini belirtmistir (Markos:
10). Bu durumda Isa Mesih’in aile birligi iizerinden toplumsal nizamin
devamlihgini amacladigin1 séylemek miimkiindiir. Ancak Isa Mesih'te
kadinin erkek i¢in yaratilmis oldugu diislincesine rastlanmamaktadir.

Isa Mesih, kadin-erkek ya da irk-smif gibi ayrimlar gozetmemis, o
donemde oteki kabul edilen (Samiriyeli) kadinlara kars1 daha kucaklayici
bir tutum sergilemistir (Yuhanna: 4-9). O, Yahudi olmayan kadinlara
da merhamet etmis (Matta: 15), giinahkar addedilip dislanan kadinlara
karsi1 bagislayici olmay1 6giitlemistir (Luka: 7). Tanah’ta oldugu gibi kadin
kimliginde etnik ya da bélgesel vurgulara (israilli olmak) yer vermemis,
bu sekilde kadin kimligine bir benlik ya da 6tekilik getirmemistir.
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Halkin isa’ya zina eden bir kadini getirmesi ve Musa’nin Yasa’sina gére bu
kadinin taglanacagini sdylemesi lizerine, Isa’nin zina yapan kadina karsi
hosgoriilii tutumu da dikkat cekmektedir. Isa kadini yargilamadig gibi,
digerlerinin de yargilamasinin 6niine ge¢mis, ilk tasi giinahsiz olaniniz
atsin demistir (Yuhanna: 8). Burada Isa’nin Tanah’ta bildirilen kurallar
yorumlayarak daha genis bir cerceveden baktig1 goriilmektedir. Zinay1
sadece kadin ve erkegin fiziksel birlesmesi olarak tanimlamamis, bir
kadina sehvetle bakan her erkegi zina etmis saymistir (Matta: 5). Isa'nin
diistincesinde Tanah’ta oldugu gibi namus kavramiyla kadin kimligini
tanimlama tavri da yer almamaktadir.

Pavlus’'un mektuplarina gelindiginde ise Tanah’takine benzer bicimde
kadinin erkekten yaratildifi inancinin devam ettigi goriilmektedir.
Pavlus 6nce Adem’in sonrasinda Havva'nin yaratilmis olmasini, kadinin
erkek i¢in yaratilmis olmasi seklinde yorumlamistir. Bu sebeple erkegin
kadin tlizerinde yetkisi olmasi gerektigini ifade etmistir (Korintliler: 11).
Bu ifadeden Pavlus’da kadin kimliginin ben’ini olusturan ilk unsurun
yaratilisa uygun davranmakla ilgili oldugu anlasilmaktadir. Ben'lik,
kadinin uysalligiyla baglantilidi. Ayn1 metnin devamindaki “Kadinlar
toplantilarinizda sessiz kalsin, konusmalarina izin yoktur. Odrenmek
istediklerini evde kocalarina sorsun.” ifadesi bu kaniy1 destekler niteliktedir
(Korintliler: 14). Buradaki 6teki, toplantilarda konusan, sorgulayan kadin
olarak kurgulanmistir. Dolayisiyla Pavlus'un kadin-erkek arasinda radikal
bir hiyerarsi kurdugu goriilmektedir. Ona gore her erkegin basi1 (6nderi)
Mesih, kadinin basi erkek, Mesih’in basi da Tanr1’'dir (Korintliler: 11).

[sa Mesih’in bosanmay1 zorlastirma tutumuna karsin, Pavlus evliligi
oglitlememistir. Evlilerin esleriyle mesgul olacagini, bekarlarin ise Tanri
ile mesgul olacagini sdylemistir (Korintliler: 7). Pavlus bu fikrinin yam
sira Mesih'in yolunda olan kadin kimligini kurgularken kadinlar1 kendi
iclerinde tasnif etmistir. Yashh hanimlarin saygin bir yasam stirmelerini,
gen¢ghanimlarinise iyi birer ev hanimiolmak tizere egitilmesini buyurmus,
bu durumu kurtulus i¢in gerekli gormiistiir. Buna gore kurtulusa erisme
amacina kadinlarin diinyevi arzularini reddetmekle ulasilmaktadir
(Titus: 2).
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Pavlus’un dul kadinlari da ikiye ayirdigi, altmis yasini doldurmus olan dul
kadinlar1 ancak Tanri'nin yolunda bir hayat gecirdiyse dogru kabul ettigi
goriilmektedir. 0, daha gen¢ dullarin ise bedensel arzularina yenik diiserek
Isa'nin dgretisini cigneyebilecegini belirtmistir. Bu sebeple gen¢ dullarin
evlenmeleri ve ¢ocuk yapmalari, yasli dullarin ise ailesine Tanri'nin
yolunu ogretmeleri gerekmektedir. Boylelikle diismana iftira firsati
verilmeyecektir (Timoteos: 5). Burada kadin kimligi Isa'nin 6gretilerine
uymak baglaminda ele alinmaktadir. Oteki kadin, bedensel arzularina
yenik diisen ve dolayisiyla [sa Mesih’e ihanet edendir. Ozne kadin ise Isa
Mesih'in yolunda olup Pavlus’un tasnifine gore hayat siirendir.

Pavlus, ayni kat1 tutumu zina eden kadinlara karsi da siirdiirmiis, zina
eden kadinin Mesih’in mirasinda yeri olmadigini ifade etmistir (Efesliler:
4). Bu ifadesi de isa Mesih’in 1limh tavrinin tam karsisindadir. Pavlus’un
mektuplarinda zinanin yani sira kadinlar icin fiziksel siis de yasaklanmis,
kadinin edeple ve sadelikle olmasi gerektigi belirtilmistir. Ona gore kadin,
stikiinet ve uysallik icinde 6grenmeli, erkege egemen olmamali ve ona
bir sey 6gretmemelidir. Kadinin bu konumunun gerekgesi olarak yine
yaratilisa isaret eden Pavlus’un diisiincesinde seytan tarafindan aldatilan
Adem degildir. Kadin aldatilip sug islemistir. Kadim kurtaracak olan da
dogum yapmasidir (Timoteos: 2). Bu ifadeler Hristiyanliktaki ilk diisiis
denilen, cennetten kovulma bahsine gonderme yapmaktadir. Kadin
seytana uydugu icin erkek de onunla cennetten kovulmustur. Pavlus'un
bu disiinceleri Tanah’'ta oldugu gibi Havva’y1 suclu ilan edip kadin
kimligini ayipli/eksikli bir séylem iizerine kurgulamanin devamliligin
gostermektedir.

Buradan hareketle Kitab-1 Mukaddes’teki kadin kimliginin iki tiirlii
bicimlendigi goérillmektedir. ilki Isa Mesih'in ikincisi Pavlus'un
yaklasimidir. isa imana, Pavlus ise yasama pratiklerine dayanan bir
yaklasimla kadin kimligini kurgulamistir. isa’da kadin erkegin otekisi
degildir, iman1 oraninda kurtulusa erecektir. Pavlus ise kadini insanligin
giinahlarinin baslangici olarak gormiis, aklanmasi i¢in kadina siki
tedbirler sunmustur.
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GerekisaMesihgerekse Pavlus'unkadinkimligiileilgilifikirlerininyanisira
Kitab-1 Mukaddes’te gecen iki farkl kadin figiirii Hristiyan diisiincesinde
kadin kimliginin konumu ag¢isindan énemli goriilmistiir. Bunlardan ilki
Mecdelli Meryem’dir. Mecdelli Meryem Kitab-1 Mukaddes’te Isa Mesih’in
annesi olan Meryem’den sonra en fazla yiiceltilen kadindir. Matta:28’de,
Markos:16’da, Yuhanna:20’de Isa’nin carmiha gerilip 6ldiikten sonra
Mecdelli Meryem’e goriindiiglii ve mesajini digerlerine bildirmesi i¢in
ona sOyledigi aktarilmaktadir. Burada dirilis mucizesine ilk olarak bir
kadinin sahitlik etmesi olduk¢a 6nemlidir. Pavlus’un bildirilerinin aksine,
Mecdelli Meryem anlatisi ile kadin kimligi toplumdan soyutlanmayan,
onemli gorevler listlenebilen bir igerige sahip olmaktadir.

Diger onemlifigiirise Lea’dir. Kitab-1Mukaddes’in son kitab1Vahiy’de kadin
ve ejderha alegorisi ilizerinden Lea’ya atifta bulunulur. Buna gore gokte
giinese sarinmis bir kadinin basinda on iki y1ldizdan olusan bir ta¢ vardir.
Kadin gebedir ve dogum sancisi baslamistir. Ardindan gokte beliren bir
ejderha kadinin ¢ocugunu almak icin beklemektedir. Kadin, biitiin uluslari
giidecek bir erkek ¢ocuk dogurmustur. Cocuk Tanri'ya gotiiriildiigiinde
kadin ¢6le kagmis ve ¢oélde bin iki yiiz altmis glin beslenmesi i¢cin Tanr1’nin
hazirladig1 yere gelmistir. Ejderha gokteki yerini yitirince, yeryiiziinde
erkek cocugu doguran kadini1 kovalamaya baslamistir. Kadina yilandan
kacabilmesi i¢in kartal kanatlar1 verilmistir. Ejderha kadinin soyundan
geri kalanlarla ve Isa’ya tanikliklarini siirdiirenlerle savasmaya devam
etmistir (Vahiy: 12).

Bu hikayede gecen on iki say1si, Yakup (Israil) olarak bilinen peygamberin
ogul sayisidir. Yakup, ishak ve Rebeka'nin ogludur. Rebeka kisir oldugu
halde Tanri'nin buyruguyla ikiz erkek bebeklere hamile kalmistir.
Tanri’'nin Rebeka’ya rahminde iki ulus var, senden iki ayri halk dogacak
sdylemi aktarilir (Yaratihis: 25). Dogan ¢ocuklardan Yakup, ibranilerden
Lea ve Rahel’le evlenip Israil ogullarina atalik ederken, Edom (Esav)
Ismail’in kiziyla (Hacer’in torunuyla) evlenmistir (Yaratilis: 36). Edom
secilmemis olanla akraba oldugu icin, kutsanmis soy ishak’in oglu Yakup,
Yakup’'un oglu Yahuda ile devam etmistir. Yahuda'y1 Lea dogurdugu
icin Lea modern doénem yorumcular tarafindan anne-ata olarak kabul
gormistiir. Yakup Lea’y1 baslangicta istememis, Rahel ile evlenmek icin
Lea’yla evlenmeye razi olmustur (Olszewska, 2018). Bu anlatiyla Israil
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soyunun Lea’dan bir diger deyisle sevilmeyen kadindan devam etmesi,
Yakup'un (kulun) tercihine karsit olarak, Tanri'nin sectigi ulus sdyleminin
Hristiyanlar agisindan da gecerliligini gostermektedir.

Kur’an-1 Kerim’deki Kadin Kimligi: Ozgiir Olan ve Olmayan

Kur’an-1 Kerim'deki kadin kimliginin nasil insa edildigini anlamak i¢in
kadinlarla ilgili yaratilis, evlenme, miras, bosanma, iddet siiresi, sadakat,
iffetli bir kadina iftira atmanin cezasi gibi konularin yer aldig1 ayetlere
bakmak gerekmektedir. Kadinin yaradihsi ile ilgili: Ey Insanlar! Dogrusu
biz sizi bir erkek ve bir disiden yarattik ve birbirinizle tanismaniz igin sizi
milletlere ve kabilelere ayirdik (Hucurat: 13); O dékiilen bir meniden bir
nutfe degil miydi? Sonra bir embriyon oldu da Rabbi onu bicime koydu.
Ondan da iki cinsi -erkegi ve disiyi- yaratti (Kiyamet: 37-39); Insanin soyunu
stiztilmiis bir 6zden, degersiz bir sudan yaratmistir. Sonra ona bigcim vermis,
icine kendi ruhundan iiflemistir (Secde: 8-9); Insan topraktan yaratilmistir
(Ram: 20); Sizi tek bir nefisten (tiirden) yaratan esini de ondan var eden
ve bu ikisinden bircok erkek ve kadin yaratan Rabbinizden sakinin (Nisa:
1) ifadeleri yer almaktadir. Bu ifadeler kadin ve erkegin ayni nefisten
yaratilmis olduguna isaret etmektedir. Bu noktada kadinin erkekten
yaratilan oldugu iddialarinin kaynagi Tanah ve Pavlus’'un yorumlar
oldugu anlasilmaktadir. Kur’an’da kadin ve erkek iman etmek ve inkar
etmek konusunda esittir. Miimin erkekler ve kadinlar nur bakimindan
(Hadid: 12), miinafik erkekler ve kadinlar azap bakimindan (Hadid: 13),
sadaka veren erkekler ve kadinlar ise miikafat bakimindan esittir (Hadid:
18), (Tevbe: 67-70).

Kadin ve erkegin esit olarak yaratilmasi ve imanda veya inkdrda esit
muamele gormesi belirtilmesine ragmen, Kur’an'daki hitap dili de
erildir. Bunu, “Ey Ademogullar1!” biciminde seslenisinden, Meryem haric
hi¢cbir kadinin adinin ge¢meyisine kadar olan drneklerle desteklemek
miimkiindiir. Bu durumun iki sebepten kaynaklandigi diistiniilebilir.
Ilki, Arapcanin gramer yapisidir. Arapca eril bir dil oldugu igin gramer
yapist da eril ifadeler icermektedir. Ornegin kadinlarin ve erkeklerin
karisik bulundugu bir grubu nitelerken mu'mintn olarak sifatin ya da
zamirin eril hali kullanilmaktadir (Giiler, 1991). Bir diger sebebin ise
Araplarin patriarkal yasam bicimlerine iliskin oldugu sdylenebilir. Hir
kadinlar icinde istisnai 6rnekleri olmakla birlikte genel olarak Cahiliye
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Arap toplumlarinda kadin akli noksan, bastan ¢ikarici ve iradesiz olarak
kabul edilmistir (Altintas, 2001). Islam’a tabii olmayarak Cahiliye Dénemi
geleneklerini siirdlirenlerin tutumlarinin kadin ve erkek esitsizligi gibi
yorumlara sebep oldugu anlasilmaktadir.

Bakara: 35’te Allah Adem’e seslenirken, yasakli agaca yaklagilmamasi
kuralina Adem’in esinin de uymasini istemistir. 36. ayette seytana uyan
Adem ve esine, birbirinize diisman olarak inin. Ciinkii yeryiiziinde belirli
bir siireye kadar sizin icin barinma ve yararlanma vardir, bildirilmistir.
Kur'an’a gore, Adem ve Havva seytana beraber uymus, ancak Allah
Adem’in tdvbesini kabul ettigi icin (Bakara: 37) yeryiiziine inmeleri
herhangi bir ceza karsiligi olmamistir. Dolayisiyla Tanah’'ta ya da
Pavlus’'un mektuplarinda oldugu gibi cennetten kovulmaya sebep olan,
varolusu kotiiliiglin kaynagi olarak gosterilen kadin figlirii Kur’an’da yer
almamaktadir.

Kur’an’da adi1 agikga zikredilen tek kadin Meryem’dir. Bakara: 87, 253; Al-i
Imran: 36, 42, 45, 47; Nisa: 156, 157, 171; Maide: 17, 46, 75; Tevbe: 30;
Meryem: 17-25, 91; Hac: 50; Ahzab: 7; Hadid: 27; Saf: 6, 14; Tahrim: 12
surelerinde Isa, Meryem oglu olarak ifade edilir. Bu ayetlerde Meryem'’in
iffetini korudugu, Allah’in litfuyla hamile kaldigi, diinya kadinlarina iistiin
kilindigi, Isa'min Allah’'in bir mucizesi olarak Meryem’e miijdelendigi
anlatilmaktadir. Havva, Hacer, Sare ya da diger peygamberlerin esrafindan
olan kadinlar, esi, karis1 ya da kizi1 gibi ifadelerle isaret edilmistir.
Dolayisiyla atifta bulunulan kadinlarin kim olduklarini anlamak icin,
tek basina Kur’ant okumak yeterli gelmemektedir. Kadin kimliklerinin
anlasilmasi icin, o donemin hadiselerini ve Kur’an’da o hadiselerin nasil
ele alindigini bilmek gerekmektedir.

Kadinin islam’daki konumu ile ilgili en fazla tartisilan ayetlerin arasinda,
“Kadinlar sizin tarlanizdir. Tarlaniza dilediginiz gibi varin.” (Bakara: 223)
ifadesi yer almaktadir. Bu ayete karsi goriis sunanlarin savlari, kadinin
bir meta oldugu erkegin de onun sahibi olduguna yoneliktir (Cinar,
2018). Ancak buradaki kadin-tarla benzetmesini, [slam’dan o6nceki
toplumlarda, ilkel dinlerdeki tapinma simgelerinde ve mitolojilerdeki
toprak-ana tasavvurunda da gormek miimkiindir. Paleolitik Cag’'da
kadinin dogurganligiyla kabilenin devamini giivenceye almasi, yasamin
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kaynaginin kadin simgesi ile a¢iklanmasina kaynaklik etmistir.
Neolitik Cag’a gelindiginde bahsedilen temel yasam kaynagi tarim
olmustur. Tarimin yasamdaki belirleyiciligi tapinma sembollerini de
degistirmis, topraga atfedilen kutsallik kadin ve toprak 6zdesligine temel
olusturmustur (Banon, 2012).

Topraktaki verimlilik ile kadinin dogurganlik 6zelligi arasindaki baglanti
mitolojik anlatilarda da goriilmektedir. Klasik Yunan mitolojisindeki
Gaia ve Demeter (Ceres) toprak tanricasi olarak dogadaki verimliligi
simgelerken (Can, 2020), Altay Tirklerindeki yaratilis mitolojisine gore
Tanr1 Ulgen’e kiinati yaratma fikrini Ak-Ana vermistir (Ogel, 1993).
Bu sebeple Kur’an’daki kadin-tarla benzetmesinin, modern anlamdaki
metaya iliskin olmadigi, o donemin topluluklarindaki diisiince bi¢giminin
ifadeye yansimasiyla ilgili bir durum oldugunu séylemek mimkiindiir.

Bakara: 228’de yer alan, “Kadinlarin makul ve megsru élgiilerde édevlerine
denk gelen haklart vardir, erkeklerin ise onlarin lizerinde bir dereceleri
mevcuttur,” hiikmiiyle erkege daha fazla sorumluluk yiiklenmis, modern
bir ifade ile kadina pozitif ayrimcilik yapilmistir.? Yine kadinin regl
doéneminde ibadetten muaf tutuldugu Islam’'in kabulleri arasindadir.
Ancak erkekler icin biyolojik gerekgelerle ibadetten muaf olma durumu
yoktur. Onlarin ibadet etme ytlikiimliiliigi daimidir.

Kadinin bosanmasiyla ilgili konular Bakara: 230-237; Nisa: 19, 20, 21,
130; Miicadele: 2-4; Taldk: 1-6 ayetlerinde aciklanmistir. Bunlara gore,
erkek kadini {i¢lincii defa bosarsa, kadin baska bir erkekle evlenmedikce
o kadinla evlenmesi helal degildir (Bakara: 230). Bu ifade ¢ogunlugu
erkege taninan talak hakkinin keyfi kullanilmamasi i¢in uyarici nitelikte
olup Tanah'taki kuralin tam tersidir. Ayni surenin devaminda iddet
stresi biten ya da bosanilan kadinin iyilikle serbest birakilmasi (231),
bosanmis kadinin yeniden evlenebilmesi (232), mehir verme (236-
237), baska bir kadinla evlenmek isteyen erkeklerin mevcut esine

iftira atmamas1 (Nisa: 19-20), eslerinden zihar ile ayrilip geri donmek
2 Babhsi gegen ayetin kadinin degerini bir derece diistirmek olarak yorumlayan goriisler
icin bk. Fatima Mernissi, Kadinlarin isyam ve Islami Hafiza, cev. Aytiil Kantarci, 2004,
Ankara: Epos.; Ebu’l-Kasim Mahmud b. Omer ez-Zemahseri, El Kessaf an Hakadiki’t
Tenzil, 6. Cilt, 1977, Beyrut: Daru’l-Fikr.
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isteyen erkeklere yiikiimliiliikler (Miicadele: 2-4), acik¢a bir ahlaksizlik
yapmayan kadinlarin evden gonderilmemesi gerektigi (Taldk: 1-6) gibi
diizenlemeler yer almaktadir.

Nisa:3’te birden fazla kadinla evlilik durumunun erkegin hakkaniyetli
davranmasina gore oldugu ifade edilmistir Kur’an'da erkeklerin
kimlerle evlenemeyecegi acikca belirtildigi icin, kadinlarin kimlerle
evlenemeyecegine ayni ayetten ¢ikarim yapmakla ulasilmaktadir. Buna
gore anne, evlat, kiz kardes, babanin varsa diger esleri, hala, teyze,
yegen, slitanne ve siitkardes, eslerin annesi ve evli kadinlar ile evlenmek
erkeklere haram kilinmistir. Bunlarin disinda mimin hir kadinlar ile
ellerinin altindaki cariyelerle (Nisa: 23-25), kendilerine kitap verilen iffetli
hiir kadinlarla (Maide: 5) ve inanip hicret eden kadinlarla (Miimtehine:
10) evlilik uygun gortlmiistiir. Cariyeler ile evlilik i¢in cariyelerin riza
gostermesi sarti sunulmus, birlikte olmaya zorlanmamalar1 gerektigi
bildirilmistir (Nur: 33).

Bosanma ve evlenme ile ilgili diizenlemelerde kadin kimliginin
kurucu unsurlarini analiz etmek i¢in, Cahiliye Donemi Araplarda
kadinlarin hiir ve cariye olarak ikiye ayrilmis olmasindan bahsetmek
gerekmektedir. Ozellikle Cahiliye Déneminde zengin-hiir kadinlarin
belirli ayricaliklar1 olsa da genel anlamda kadin kimligine bir 6zerklik-
deger atfetme tavri yoktur. Bosanmis kadinlar yeniden evlenememekte
ve eski eslerinin tahakkiimiinde kalmaya devam etmektedir. Ibre
cariyelere dondiriildiigiinde ise Cahiliye Déneminde herhangi bir hak
ya da hukuktan bahsetmek miimkiin goériinmemektedir. Cariyeler
birer obje niteliginde olup onlara karsi su¢ islemenin herhangi bir
yaptiromi da bulunmamaktadir. Cariyelere nikah kiyilmamakta ve
onlara fiziksel iskencede bir beis bulunmamaktadir. Cariyeler sahibine
para kazandirmasi i¢in ticari bir mal olarak gorilebilmektedir. Bununla
beraber bazi kabilelerde yeni dogan kiz ¢ocuklarinin diri diri gémiilme
gelenegi de mevcuttur (Altintas, 2001). Dolayisiyla Cahiliye Donemi Arap
topluluklarinda kadin 6teki, cariyeler ise birka¢ derece daha 6tekidir.

Bu acgiklamalar 1siginda Kur’an’daki kadin kimligi mahiyetine
kavugsmaktadir: Arap toplumunda 6zgiir kadin olmak gorece iyi
oldugundan, Kur’an’da kadinlara iliskin diizenlemelerin ekseriyetle
cariyelere-6teki kadinlara yonelik oldugu anlasimaktadir. Ozellikle
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radikal feminist kuramda dinlerin kadinlar1 kolelestirdigi varsayimi
(imanger, 2002), Kur’an’da cariyelerin rizasinin alinmasi, cariyelerle
evlenmenin yasallastirilmasi, bosanmis kadinlarin serbest birakilmasi
gibi durumlarla ¢eliski arz etmektedir. Bu sebeple Arap toplumunda bariz
olan oteki kadinin (cariyenin), 6zne kilinmasina yonelik Kur’an girisimi
aciktr.

Kutsal Metinlerde Kadin ve Oteki Kadin Anlayisinin Temeli: Sare ve
Hacer

Calismanin buraya kadar olan kisminda kadinin ti¢ kutsal kitaba gore
hangi soylemlerle 6zne, hangi soylemlerle 6teki oldugu incelenmeye
calisilmistir. Bu Ug kitapta kadin kimligini erkegin 6tekisi olarak gorme ve
yorumlama anlayisinin temelinde Tanah'in etkisi goriilmiistiir. Calismanin
birkag yerinde bahsedildigi iizere, Yahudiligin secilmis ulus olma iddias,
secilmislik sdylemini pekistirmeyi de beraberinde getirmistir. Tanah’in
bircok yerinde, ne mutlu Tanrist Rab olan ulusa, kendisi igin sectigi halka!
(Mezmurlar: 32-34); Yahuda’da Tann bilinir, Israil’de adi uludur. Konutu
Salem’dedir, yasadigi yer Siyon’da (Mezmurlar: 74-76); Rab halklari
kaydederken bu da Siyon’da dogmus diye yazacak (Mezmurlar: 86-88);
Tanr1 hakkiniza diisen Kenan iilkesini size verecejim diyerek Israil’le bir
antlasma yapti (Mezmurlar: 105); ¢iinkii Rab Siyon’u secti, onu konut
edinmek istedi. Sonsuza dek yasayacagim yer budur dedi (Mezmurlar:
132) ifadeleri secilmis israilli olmay1 vurgulamaktadir. Tanah’ta secilmis
bir ulusu diinyaya getirecek olan kadinin belirli sartlar1 saglamasi
gerekmektedir. Bu sartlarin basinda Sare’den dogmak vardir.

Tanah’a gore Ibrahim’in Sare, Hacer ve Ketura isminde ii¢ esi bulunur.
Israil'in secilmis olmas1 Sare’ye dayandirilmaktadir. Tekvin'in ilk
boliimlerinde Ibrahim’in soyunun nasil kutsandigi anlatilirken Sare’ye
dair detayli bilgiler verilir. Kenan’daki kitlik yiiziinden Sare’nin Ibrahim’le
Misir'a seyahat etmesi, Firavun’a karsi [brahim’i korumasi, ibrahim’in
Sare’yi Firavun’a vermesi, Firavun’'un Sare’den dolay1r ibrahim’e iyi
davranmasi, Sare’nin yaptig1 fedakarlik karsisinda Tanri’'nin Firavun’un
ev halkini lanetlemesi aktarilir (Yaratilis: 11-13).
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Tekvin'in ilerleyen boliimlerinde Sare ¢ocuk sahibi olamadigi i¢cin Misirh
cariyesi Hacer’i Ibrahim’e verir. Hacer ibrahim’den hamile kalinca Sare’yi
kiiclik gérmeye baslar. Bunun iizerine Sare Hacer’e kotii davranir ve
Hacer ¢ole kacar. Rabbin melegi Hacer’i Sur yolundaki pinarin basinda
bulur. Sare’den kac¢tifini 6grenince geri donmesini, ona boyun egmesini
ve Hacer’in soyunu cogaltacagini soyler. O esnada Hacer Tanri tarafindan
Ismail ile miijdelenir. Hacer Tanr1’'y1 El-Roi (goren Tanr1) olarak adlandirir,
Ismail adin1 ise Tanr belirler (Yaratihs: 15-17).

Sare’'nin Tekvin'de yer aldigi son olay, Tanr’min ibrahim’le soyunun
kutsanmasi lizerine yaptigl anlasmadir. Bu anlasmada Avram’in adi
Avraham (¢oklarin babasi), Sare’nin ad1 Sara (prenses) olarak degistirilir.
Tanri Sare’yi kutsadigini, ona bir erkek evlat verecegini ve biitiin uluslarin
annesi olacagin soyler. Cocugun adini Ishak (Isaac) koyar ve soyunun
kutsanacagim belirtir (Yaratiig: 17-18). Ismail biiyiiyiip Ishak’la alay
edince Sare, Ismail'i ve Hacer’i kovdurur. Ibrahim onlar1 géndermeye
goniillii olmasa da Tanr1 ona soyun Ishak’la siirecek dedigi i¢cin Sare’nin
istegini yerine getirir. Tanr1 ¢ole diisen Hacer’e kuyu buldurtur ve ogluyla
hayatta kalmasini saglar (Yaratilis: 20-21).

Erken doénem Musevi yorumcularindan Philon’a goére, Sare erdemli
oldugu icin Hacer’i Ibrahim’e sunmustur. Hacer burada ruhun gecici
olarak ikame ettigi bir varlig1 simgeler, 6gretici bir 6znedir. ibrahim ilim
pesinde kosarken Sare ile evlenir, ancak ilmini tamamlamasi i¢in diinyevi
ilimleri de 6grenmesi gerekir (Burada diinyevi ilimler derken Hacer
astronomi, cografya, geometri gibi disiplinlerle 6zdes tutulur). Sare
fazileti, Hacer hizmeti temsil eder. Bu sebeple Sare’nin Hacer’i istememe
sebebi basit bir kiskanglik degil, zihin uyusmazligidir. Hacer 6n bilgidir.
Hikmet sahibi olmak icin 6n bilgi gereklidir. Hacer’in kag¢is1 hikmetten ve
faziletten cekinmesidir (Bakhos, 2016). Sare ise Yahudi ulusunun kurucu
annesi olarak arketipik anaerkilligin sembolii olup kadin-annelik ve Tanr1
arasindaki iliskiyi aciga ¢ikarmaktadir (Niehoff, 2004).

Crotty’e gore, Hacer anlatisinin temel kullanimi go¢men bir niifusun
toprak iddias1 ve atalarinin tarihini ortaya koymak seklindedir (Crotty,
2012). Yahudi literatiirde Hacer’in gesitli yorumlar1 vardir. Bunlarin ortak
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noktasi, Hacer’in ‘Oteki’ oldugunun kabuliidiir. Tekvin Rabbah’ta Hacer
Sare’ye miikafat olarak verilen Firavun'un kizi, Genesis Apocryphon’da
Nemrut'un torunu, kimi hahamlara gore Ibrahim’in esi (cariye degil),
kimi hahamlara gore ise Ketura'yla ayni kisidir (Bakhos, 2016). Kisaca,
kutsanmisa Kkarsi kutsanmamis, secilmise karsi secilmemis olan
Hacer’dir. Hacer’i 6teki kilan bir diger sdylem, annelik izerinden kadinin
tanimlanma durumunda agiga ¢ikmaktadir. Tekvin'e gére Ismail’i Hacer
dogurmustur, ancak Ishak Ibrahim’den olmustur. Oteki kadin, secilmemis
olani dogururken, erkek 6zne se¢ilmis olanla 6zdes kilinmistir.

Sare’nin 6zne-kadin olma anlayisi Kitab-1 Mukaddes’te de devam etmistir.
Ancak Ibrani ulusunu vurgulamak yerine, Mesih’in yolunda olanlarin
Sare’den dogdugu sdylenmistir (Yesaya: 51). Sare’nin kisir olmasina
ragmen cocuk sahibi olmasi, 6nce Israil’in kutsallhigina (Yesaya: 54), sonra
Sare’nin imanmna ve ariligine atfedilmistir. Kutsanmis soyun Ishak’la
slirecegi inanci Kitab-1 Mukaddes’te de yer almaktadir (Romalilar: 4-9).

Pavlus’un mektuplarinda da ibrahim’in biri kéle (Hacer) biri de 6zgiir
kadindan (Sare) iki oglu oldugu yazmaktadir. Kéle kadindan olan olagan
yoldan, 6zgiir kadindan olansa vaat sonucu dogmustur. Bu kadinlar iki
antlasmay1 simgelemektedir. Hacer Sina Dagr'dir, kdle olacak ¢ocuklar
doguracaktir. Bu mevcut Yerusalim’'in (Kudiis'iin) karsiligidir. Ciinki
cocuklariyla birlikte kolelik etmektedir. Oysa goksel Yerusalim (Sare)
ozgirdur. Anne olan Sare’dir. Nitekim soyle yazilmistir: Sevin cocuk
dogurmayan ey kisir kadin! Clinkii terk edilmis kadinin kocast olandan daha
cok cocugu var... kole kadinla oglunu kov. Clinkii kéle kadinin oglu 6zgtir
kadinin ogluyla birlikte asla mirasa ortak olamayacaktir. Yahudilerde
oldugu gibi Hristiyanlarin da soyunu Sare’ye dayandirmasi ve bunun
tizerinden kutsanmis bir topluluk olma iddiasy, bizler kile kadinin degil,
6zgltir kadinin ¢ocuklariyiz (Galatyallar: 4) sdylemiyle belirtilmistir.

Kitab-1 Mukaddes’in anonim olan Ibraniler’e Mektuplar kitabinda
ise Sare’nin kisir oldugu halde cocuk sahibi olmasi Ibrahim’in
imanina baglanmistir (Ibraniler: 11). Burada Sare’ye acikca bir deger
atfedilmemistir. Petrus’un birinci mektubunda kadinlara fiziksel sadelik
ogutlenirken, bir kadinin kocasina bagimli olmasi gerektigi Sare 6rnegi
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ile agiklanmustir. Sare’nin Ibrahim'’i efendim diye ¢agirmasi ve onun bu
uysalligini 6rnek alanin Sare’nin ¢ocuklari olacagi bildirilmistir (Petrus: 3).

Sare ve Hacer anlatisinin Hristiyanliktaki kokleri ise Pavlus ve Philon'un
yazdiklarina dayanmaktadir. Her ikisi de Sare’yi asil es, Hacer’i 6teki olarak
gormistir. Pavlus’'un yorumu daha sonraki yorumcularin Musevilik ve
Hristiyanlik arasinda diismanca zithk yaratmalari i¢in uygun temeli insa
etmesinde 6nemli bir rol oynamistir. Augustine’in City of God ¢alismasinda,
Hacer yeryliziindeki sehri ve insanligin giinahlarini simgelemektedir.
Daha sonraki Hristiyan yazarlar kilise ve sinagog arasinda bir karsithik
kurmak tlizere bu analojiyi degistirmistir. Hristiyanlar acisindan Hacer
nadasa birakilmis toprak, Sare ise verimli arazi demektir. islam’la karsitlik
da bu terminolojiyle palazlanmistir (Bakhos, 2016).

Kur’an’da Sare’ye ve Hacer’e atifta bulunan birkac ayet vardir. Hud: 71-
73’te ve Zariyat: 24-37’de Lut kavmine génderilen melekler, ibrahim’in
karisina ¢cocugu olacagini sdylemis ve bu olay Kur'an’da, biz ona Ishak’
ve Ishak’in ardindan Yakub’u miijdeledik seklinde yer almistir. Ibrahim’in
karis1 yas ileri oldugu i¢in miijdeye sasirmistir. Bu olay Tekvin'de de
benzer sekilde yer almaktadir (Yaratilis: 18). ibrahim’in duasinda gegen,
ben ziirriyetimden bir kismini senin kutsal evinin yaninda tarima elverisli
olmayan bir vadiye yerlestirdim... Yashligima ragmen bana Ishak’t ve
Ismail’i bagislayan Allah’a hamd olsun ifadeleri aktarilmaktadir (Ibrahim:
35-41). Hud ve Zariyat surelerinde gecen es Sare, ibrahim suresinde
gecen es Hacer’dir. Ancak Kur’an’da iki kadinin ismi agike¢a zikredilmemis,
iki kadin arasinda herhangi bir hiyerarsi kurulmamus, ikisi de ibrahim’in
esi olarak kabul edilmistir.

Hacer ve Ismail'in Kabe’nin yeniden insa edilmesinde rol oynamas ise
Ibrahim suresindeki ayetten yola cikarak yorumlanmaktadir. Bugiin
Islam pratiginde Hacer’in ¢olde su ararken Safa ve Merve arasinda gidip
gelmesiyle buldugu suyun kutsal, tepeler arasinda gidip gelisinin de
sa’y ibadeti olarak kabul edilmesi hala gecerlidir. Bir kadina adanan tek
ibadete Hacer’in kaynaklik etmesi de Islam diisiincesi icinde Hacer’in
o6nemini/oteki olmayisini gostermektedir (Yusuf, 2017).
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Ibn Abbas’a gére, Hacerin ¢oldeki caresizligi ve cocugunu hayatta
tutma cirpinisi, Kabe'nin kurulmasina yardimci oldugu icin Hacer’in
basina gelen olaylar Tanri’nin iradesidir (Arguetta, 2020). Yahudi
tefsirci Poorthuis’da Hacer'in kuyuyu bulmasini Tanri'nin bir plan
olarak géormistiir (Poorthuis, 2013). Benzer sekilde Firestone, Hacer’'in
Islami literatiirde Ibrahim’in mirasina ortak olma ve Araplarin kendi
kimligini kurma amaciyla yer aldigini belirtmistir. Buna gore, Hacer’in ve
Ismail’in ¢oldeki yolculuklari ve deneyimleri {izerinden Tanri’nin iradesi
vurgulanmaktadir (Firestone, 2018).

Boylelikle Kutsal Kitap'ta kéleligi ve yetersizligiyle anilan Hacer, islam
diisiincesinde kurucu anne olarak kabul edilmistir. Nasil ki Sare Yahudi
diisiincesinde ilk annedir, Hacer de bu anlamda Islam diisiincesinde ilk
anne olarak kabul edilmistir. Bu durumda kendi inancinin tstiinligiini
vurgulamak i¢in, kadin kimligine basvurma tavrinin ii¢ dinf gelenekte de
ortak oldugu sdylenebilmektedir (Crotty, 2012).

Guest’e gore ise Hacer, ¢olde verdigi miicadeleyle modern oOncesi
toplumlarda erkek ozneye atfedilen biitiin edimleri tek basina
gerceklestirmistir. Bilmedigi bir yerde, herhangi bir erkek 6zne olmadan
yeni bir yasam alan1 insa etmis, Islam inancimin yapi taslarindan biri
olmustur. Bu agidan Hacer’i, toplumsal rollerin cinsiyete dair tasnif
edilmesindeki sinir1 kaldiran 6zne olarak tanimlamistir (Guest, 2011).

Hacer’in Sare’ye Firavun tarafindan verilmesinden yola ¢ikarak, Hacer’in
Afrikali oldugunu iddia eden ¢alismalar da mevcuttur. Jibrail Bin Yusuf,
bu bilgi dogrultusunda Afrika ve islam dncesi Arap medeniyeti arasinda
baglantiy1 kurmaya calismis, Araplar ve Afrikalilar arasindaki etnik
benzerlige Hacer lizerinden ulasmistir (Yusuf, 2017). Benzer sekilde
Chande, Hacer’in Afrikali olmasindan dolays, Ismail'in Afrikali-Arap
karma bir kimlige sahip oldugunu ileri siirmiistiir (Chande, 2012).
Hacer’in bugiinkii Afrikali kadin kimligi ¢alismalarina konu olmasinin
temel sebebi budur. Bu alandaki modern calismalar icinde ilk akla gelen
isimlerden Delores Williams, Hacer’in hayatta kalma giiciine atifta
bulunarak Hacer’i Afro-Amerikali kadinlarin simgesi olarak gormiistir.
Tipki Hacer’in ¢ocugunun alinma tasavvurundaki gibi, beyaz kadinlarin
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baz1 Afro-Amerikali kadinlarin cocuklarin1 kendilerine hizmetci olarak
almasini benzetmistir. Siyahi kadinlarin kélelik sistemiyle yasadiklarini,
Hacer’in tasiyici anne olarak secilmesi ve efendilerine hizmet etmeye
zorlanmasi tizerinden incelemistir. Hacer’in, dolayisiyla Afro-Amerikan
kadinlarin kimliklerini anlamak i¢in, Yahudi ve Hristiyan kaynaklarin
devreden c¢ikarilmasi gerektigini savunmustur. Ona gore bu kaynaklar
kendi oOnyargisini gecerli kilmak {izere gercegin lizerini ortmektedir
(Williams, 2006). Bu acidan Williams'in Hacer’in Islam diisiincesindeki
olumlu bulunan konumuna daha yakin oldugu sdylenebilmektedir.

Ishak’in iivey kardesi ve Ibrahim’in oglu Ismail, ne kadar éteki olabilir?
sorusundan yola ¢ikan Daniel Royo, Hacer’e olan olumsuz bakis agisinin/
secilmis ulus sdyleminin yanhshgin ortaya koyarak Hacer tzerinden
Tanrr’'nin niteligini/Tanr1’ya olan bakis acisini betimlemistir. Yaratilis>taki
Hacer ve Ismail anlatisinin Tanrpnin liitfundan yabancilasmis degil,
aksine muhta¢ durumdaki kisilerin tasviri oldugunu belirtmistir. Ona
gore Hacer, Tanr1 tarafindan otekilestirilmemis veya dislanmamis; bunun
yerine ya kendisine 6zgii olan ya da Incibdeki anlatida ilk kez basina
gelen 6nemli olaylarin alicis1 olmustur. Rabsbin melegi, incil kanonunda
ilk kez Hacer’de gériinmiis, Allah’in isim verdigi ilk cocuk ismail olmustur.
Bunun yaninda Hacer; bir erkek ¢cocugunun dogacagini Tanri’dan haber
alan ilk kadin, Tanri'ya isim bulan tek insandir. Hacer’in hikayesinde
Tanri, istenmeyenlerin, hor goriilenlerin ¢igliklarini dinleyen ve tarihte
dislanmis insanlarin seslerine kulak veren biri olarak tasvir edilmektedir.
Bu “6tekine” karsi siddet talep eden bir Tanr1 anlayisindan ¢ok uzaktir
(Royo, 2019).

Oscar Momanyi'nin The Children Of Sarah, Hagar And Mary- A Feminist
Perspective on Judaism, Islam and Christianity calismasi, Kudiis’te farkh
dinlerden kadinlarin bakis ag¢ilariyla ytriitiilmiis bir saha arastirmasidir.
Buna gore Sare ve Hacer arasindaki temel catisma, dogurganligin kadinlar
lizerinde kurdugu baskidan kaynaklanmaktadir. Her iki kadinin varolusu
sayesinde Tanrr’'min Ibrahim hakkindaki plan gerceklesmistir. Momanyi,
Sare’nin esini paylasmasini cesaret ve inisiyatif, Hacer’in kutsanma vaadini
baski yasayan kadinlar icin umut olarak gérmistiir. Yazar, Kudiis'teki
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Miisliiman, Hristiyan ve Yahudi annelerin séylemlerinden tek dertlerinin
cocuklarini giiven icinde yetistirmek oldugu sonucuna varmistir. Bu
kadinlarin dini farkliliklarin bir digerine zarar verme diisiincesini
ortaya c¢ikarmadigini, annelerde oteki diislincesinin gelismedigini
analiz etmistir. Farkl inanglardan olan bu kadinlar1 Sare ve Hacer ile
0zdeslestirip feminizmdeki kiz kardeslik kavramini bugiiniin Sare’lerine
ve Hacer’lerine uyarlamistir (Momanyi, 2017). Momanyi’'nin ¢alismasinin
kapsami annelere odaklandigi icin, annelik duygular1 baskin oldugunda
kadinlarin 6teki anlayislarinin olmadigini anlatmaktadir. Ancak g¢alisma
Sare-Hacer meselesini dini agidan degerlendirmemekte Sare’yi ve Hacer’i
farkli annelerin birer sembolii olarak kullanmaktadir.

Philip R. Drey’in The Role of Hagar in Genesis 16 calismasi, Tekvin:16’da
oteki olan Hacer’in, incil’de daha olumlu bir role biiriindiigiine iliskindir.
Buna gore, Tekvin’'de alt diizey Misirh bir hizmetci olan Hacer’in dogurdugu
cocuk, baslangicta Sare’nin mirasgisi olarak diisiiniilmiistiir. Giinkii Ismail
Ibrahim’in oglu olarak antlasmanin bir parcasidir. Incil yazari bunu
kullanarak Hacer’in roliinii degistirmis, kutsanmis soya Hacer’den olma
alt soyu da dahil etmistir (Drey, 2002). Ancak Tekvin'de Hacer agikca kole
kadin olarak tanimlandig1 i¢in Drey’in bu iddias1 zayif kalmaktadir.

Zucker, Sare ve Hacer meselesine karma aile kavramiyla yaklasmistir.
Karma aileler ebeveynlerden en az bir kisinin ¢ocukla biyolojik baginin
olmadig ailelerdir. Modern dénemde 6rnegi ¢ok yaygin olsa da Sare ve
Hacer’in buna dahil olmasini ilgin¢ bulmustur. Yahudi literatlirde Sare’nin
ozne, Hacer’in 6teki olusunu dini baglamda degil, ibrahim’in tavrindan
yola cikarak degerlendirmektedir. Buna gére Ibrahim’in Misir’da Sare’yi
Firavun’a vermesi Sare’de Misirlilara karsi genel bir kin baslatmis, Hacer
de Misirli oldugu i¢in bu kinin kurbani olmustur (Zucker, 2009).

Modern Bati literatiiriinde Sare ve Hacer meselesi sadece sosyal bilimler
alaninda degil, tip biliminde de incelenmistir. Medical Research in Biblical
Times from the Viewpoint of Contemporary Perspective ¢alismasi farkl
tilkelerdeki dogurganlik oranlarini incelerken, tasiyici annelik meselesini
Kutsal Kitap’tan alintilarla desteklemis, Hacer’i ilk tasiyici anne, Sare’yi de
ileri yas hamileligin dogurdugu sorunlarla bas edemeyen bir 6zne olarak
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tanimlamistir (Liubov, 2014). Calisma Sare ve Hacer meselesinin farklh
disiplinlere uyarlanabilecegini gostermesi agisindan énemli bulunmus,
ancak konuya kadin-kimlik baglaminda degil, kadin-psikoloji baglaminda
yaklagmistir.

Tanah’ta ve Kitab-1 Mukaddes’te Sare secilmis 6zneyi Hacer ise dislanmis
otekiyitemsil ederken, buikikadinadairmoderndénemdekiyaklasimlarin
farkli noktalara odaklandigi gorilmektedir. Bu yeni yaklasimlarda
ozellikle Hacer’e atfedilen konum 6nemli bulunmaktadir. Hacer artik
kole kadin degil, azinliktaki kadin, somiiriilen kadin ya da miicadeleci
kadin olarak tanimlanmaktadir. Bu husus modern dénemki kadinlarin
farkli kimlik taleplerinin/anlayislarinin olmasiyla baglantilidir. Ciinki
modern donemde kolelik kurumu ortadan kalkmis, bunun yerine cinsiyet
esitsizligi, cokkiiltirliiliik talepleri ya da ¢alisma hayatindaki esitsizlikler
gibi farkli sorunlar ve odaklar glindeme gelmistir. Dolayisiyla bu degisen
diizlemde kadinlarin ihtiyaclar1 ya da istekleri degismis, bu durum
kadinlarin tanimlanma bigimlerine de etki etmistir.

Sonug

Tanah, Kitab-1 Mukaddes ve Kur’an-1 Kerim baglaminda dinlerdeki
kadin kimligi; Yahudi, Hristiyan ve [slam literatiirii iizerinden Sare
ve Hacer kimliklerinin neye tekabiil ettigini inceleyen bu c¢alisma,
birbiriyle baglantili birka¢ sonuca ulasmistir. Bunlardan ilki, kadinin
yaratilis mefhumu hakkindadir. Kadinin erkekten yaratildigi diisiincesi
Tanah ve Kitab-1 Mukaddes’te yer alirken, Kur’an’da bdyle bir bilgi yer
almamaktadir. Kur’an insan olarak yaratilmayi vurgulayarak iki tiirii
birbirine esit gormektedir. Bu husus kimlik mantigindaki kategorilestirme
unsuruyla alakalidir Kategorilestirme, aidiyetleri belirlemek icin
kullanilmakta ve boylelikle kimligin ben’i ve 6tekisi arasindaki ayrimlar
ortaya konulmaktadir. Tanah ve Pavlus diisiincesinde kadinin yaratilis
itibariyle erkekten olma seklinde aktarilmasinin kadin kimliginin
kategorik olarak diisiiniilmesine elverisli bir zemin sagladig1 sdylenebilir.
Iki kutsal kitabin Sare ve Hacer ayrimiyla kadin kimligini ben ve 6teki
seklinde kurgulamasinin temelinde, kadin1 kategorilestirilebilir bir
alanda goriilme anlayis1 vardir.
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Ikinci sonug, ti¢c kutsal kitap nezdinde kadin kimliklerinin kurgusunun/
iceriginin farkli oldugudur. Tanah’ta Yahudi kadin kimligi, vaat edilen
toprak séylemiyle birlikte insa edilmistir. Israil topraklari vaat edilen
topraklar olarak goriildiigii icin Yahudi kadinlarin da bu topraklara layik
olmasi gerektigi diisiiniilmiistiir. Bununla Yahudi kadin kimligine sadece
dini degil, aynm1 zamanda etnik bir anlam verilmis, Israil'in temizligi
siartyla Yahudi kadin kimligi belirli yasaklar ve kurallar cer¢evesinde
tanimlanmistir.

Kitab-1 Mukaddes’teki kadin kimligi ise Isa ve sonrasi olarak iki dénemde
ayr ozelliklere sahiptir. Isa dénemini anlatan Matta ve Luka kitaplar
Isa'min kadinlara karsi daha bagislayici oldugu, isa’ya ilk inananlarin
arasinda kadinlarin da yer aldig1 ifadeler icermektedir. Ancak Isa
sonrasindaki Pavlus’'un mektuplarinda kadin kimligi erkegin bir alt
kategorisinde yer alacak sekilde kurgulanmaktadir. Tanah'in kadin
kimligindeki “Israil’e layik olmak” vurgusunun yerini, Pavlus’ta “Mesih’e
layik olmak” vurgusu almaktadir. Kadin kimliginin icerigi Mesih’in bedeni
ve Ogretilerine uygun olma ve olmama 6l¢iitiiyle doldurulmustur.

Kadinin toplumsal nizamin tesisindeki rolii Kur’an’daki kadin kimligi
icin de gecerlidir. Ancak Kur’an’da kadin kimliginin 6l¢iitii digerlerinde
oldugu gibi toprak ya da peygamber/6ncii vurgusu ile olmamistir. Kadinin
0zneligi bir ¢esit medeni hukuk kurallariyla insa edilmistir. Kadinlar i¢in
evlenme, bosanma ya da bekleme siiresi gibi diizenlemelerin olmasi
bunu gostermektedir. Belirtilen kurallara riayet eden kadin, imanli-6zne
kadin, etmeyen ise 6teki kadindir. Ancak Kur’an’daki kadin kimligi i¢in
soylenmesi gereken en 6nemli husus, cariye sinifina iliskindir. Cariyelerin
0o donemin toplumlarindaki otekiligi diisiintildigiinde, Kur’an’'daki
cariyelerle evlenilebilecegi, beraberlikte cariyenin rizasinin alinmasi
ve 0zgir hanimlara oldugu gibi cariyelere de mehir verilmesine iliskin
hiikiimler olduk¢a 6nemlidir. Burada 6teki olan cariye kadini1 6zne olan
kadinla esitleme girisimi vardir. Evlilik sadece 6zgiir kadinlara has bir
imtiyaz oldugundan, cariyelerle de evlenilmesi ve onlara 6zgiir hanimlara
oldugu gibi muamele edilmesinin sdylenilmesi, o dénemki 6teki kadin
kimligi icin devrim niteligindedir.



494 | Kutsalligin insasinda Kadin ve Oteki Kadin: Sare ve Hacer

Calismanin diger bir bulgusu, kutsal alandaki kadin kimliklerinde
bahsedilen o6tekiligin ve 0zneligin Hacer ve Sare iizerinden nasil
tanimlandigina iliskindir. Tanah ve Kitab-1 Mukaddes’in cariyelere
herhangi bir itibar atfedilmedigi goriisi, Sare ve Hacer anlatisina
dayanmaktadir. Bu anlatida bir cariye olan Hacer o6teki addedilmistir.
Ancak bu ayrim tamamen ekonomik sebeplere dayanan bir ayrim
degildir. Yahudi literatiirtinde Sare’nin hikayesi, Yahudilerin Sare’den
gelmesi vesilesiyle secilmis ulus olma, vadedilmis topraklara egemen
olma ve bunun iizerinden hegemonyay: giiclendirmelerini saglayan bir
hikaye olarak kurgulanmaktadir. Bu anlatida Sare kutsal bir liituf olarak
goriiliir. Buna karsin Hacer sadece dogurganligina ihtiya¢ duyulan bir
kadindir. Her iki dinde de seg¢ilmisligin simgesi Sare’dir. Yahudilikte
Sare’den dogmak Israil topraklarina hakimiyetin mesruiyetini saglarken,
Hristiyanlikta Mesih'in tebligine uyanlarin Sare’den dogdugu kabul
edilmektedir. Islam literatiiriindeki Hacer anlatis1 ise Miisliimanlar igin
kurucu-kadin kimligini inga etmektedir. Ancak Islam diisiincesinde
Hacer’in otekisi Sare degildir. Hacer 6zne oldugu gibi, Sare de 6znedir.
Sare’nin Ibrahim’in esi oldugu Kur’an’da acikca belirtilmektedir ve onun
kimligi Islam’da korunmugtur. Bu durum Kur’an’daki kadin kimligi icin
yukarida cariyelikle ilgili yapilan tespitle de 6rtiismektedir: Sare 6zgir
kadin oldugundan, islam literatiirii Sare’nin kimligiyle ilgili tartismaya
gitmemistir. Esas meselenin Hacer anlatisinda yogunlasmasinin sebebi,
oteki olan cariyelerin/kolelerin korunmasina iliskin Kur’an hiikiimleridir.

Calismanin son bulgusu, ¢ dinde de kabul gordiigii tizere Hacer’in
cole gonderilmesi hususundadir. Hacer secilmemis oldugu icin, Yahudi
midrasinda ¢ole gonderilmesi normal bulunur. Pavlus'un 6gretilerinde
de aynmi durum gecerliligini korumustur. Clinkii Hacer koéledir, bu
durumda efendi Sare’nin istegi yerine getirilmistir. islam’da ise Hacer’in
coldeki miicadelesi 6nemli bulunmus, Hacer’in deneyimi sa’'y ibadetine
referans olmustur. Dolayisiyla islam literatiiriindeki Hacer anlatisi
ezilen, oteki birakilan ve somirgelestirilmis bireyler icin 6zgiirlestirici
bir iceriktedir. Soyle ki kole olusu ylziinden ¢o6lde yalniz birakilmis
bir kadin, biitiin olumsuzluklara ragmen hayatta kalmis, kendi 6zgiir
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alanini tesis etmistir. Bu anlamda Hacer, klise haline gelen cinsiyet
kabullerini de asan bir kimlige sahiptir. Geleneksel toplumlarda erkege
atfedilen insa etme, yonetme ve soz gecirme edimlerini kadin kimligiyle
gerceklestirmistir. Bugiin Hacer nezdinde islam’daki kadin kimliginin
bu cerceveden okunmasi olduk¢a dnemlidir. Ciinkii kadini kole-cariye-
oteki goren anlati, Tekvin’deki Sare ve Hacer ayriminda yer almaktadir.
Bugiin Israil toplulugunun Filistin {izerindeki hak iddiasinin altinda da
“Sare’den doganlara vadedilen Israil” anlayisinin yattigi soylenebilir.
Onlar icin Filistinliler Hacer’in (kélenin) ¢ocuklari olduklari i¢in, Sare’nin
Hacer’i slirglin ettigi gibi siirgiin edilmelidir. Dinlerin kadin kimligini
oteki olarak insa ettigini ileri siiren goriislerin Sare’yi 6zne, Hacer’i 6teki
olarak géren ve buna dayanarak Israil'in Sare’den doganlara vadedilmis
topraklar oldugu séylemini destekleyen goriislerden beslendigi sonucuna
varilmaktadir.

Tesekkiir: Bulunmamaktadir.

Etik Beyan: Arastirma etik beyan gerektirmemektedir.
Cikar Catismasi Beyani: Cikar catismasi bulunmamaktadir.
Hakem Degerlendirmesi: Dis bagimsiz ¢ift kor hakemli.

Finansal Destek: Bu arastirma i¢in finansal destek alinmamistir.
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Elisabeth Schiissler Fiorenza cagdas Hiristiyan teolojisinde o6zellikle
Kutsal Kitap yorumu ve feminist teolojiye yaptig1 katkilarla taninan
onemli bir feminist teologdur. Kadinlarin deneyimlerini ve bakis
acilarint merkeze alarak Hiristiyan kutsal metinlerini yorumlamanin
yeni yollarini gelistirmede etkili olmasi onu feminist teolojinin temel
figirlerinden biri haline getirmistir. Bu cer¢evede o hem akademisyenleri
hem de inanirlar1 ataerkil sistemlerden etkilenmis olan geleneksel
yorumlar1 sorgulayarak daha esitlikci okumalar yapmak suretiyle
Kutsal Kitap’a bir siiphe hermendétigi ile yaklasmaya tesvik etmistir. Bu
hermendétik yaklasim tizerine insa ettigi feminist teolojisi ile Schiissler
Fiorenza, Kilise'yi ataerkil yapilariyla yiizlesmeye, marjinallestirilmis
seslerin, 6zellikle de kadinlarin seslerinin memnuniyetle karsilandigi ve
gliclendirildigi bir alan olmaya davet etmistir. Fiorenza béylece feminist
Kutsal Kitap yorumunun sadece akademik bir egzersiz degil, Kilise
ve toplum icinde gerc¢ek bir degisime yol acabilecek doniistiiriicli bir
uygulama oldugunu ortaya koymustur. Bu aragstirmada Bati feminizminin
onemli isimlerinden biri olan Elisabeth Schiissler Fiorenza'nin Kutsal
Kitap yorum c¢alismalari baglaminda ortaya koydugu feminist perspektifi
ve bu goriislerin sonraki teologlar tizerindeki etkileri incelenmistir.

Anahtar Kelimeler: Dinler tarihi, Hiristiyanlik, Elisabeth Schiissler
Fiorenza, Feminist kutsal kitap yorumu, Feminist hermenétik.
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Abstract

Elisabeth Schiissler Fiorenza is an important feminist theologian
in contemporary Christian theology, particularly known for her
contributions to biblical interpretation and feminist theology. Her
influence in developing new ways of interpreting Christian scripture by
centering women'’s experiences and perspectives has made her a central
figure in feminist theology. In this framework, she has encouraged both
scholars and believers to approach the Bible with a hermeneutic of
suspicion by questioning traditional interpretations that are influenced
by patriarchal systems and by more egalitarian readings. Building
on this hermeneutic, Schiissler Fiorenza’s feminist theology invited
the church to confront its patriarchal structures and become a space
where marginalized voices, especially women'’s voices, are welcomed
and empowered. Fiorenza thus demonstrated that feminist biblical
interpretation is not just an academic exercise but a transformative
practice that can lead to real change within the church and society. This
study examines the feminist perspective of Elisabeth Schiissler Fiorenza,
an important figure in Western feminism, in the context of biblical
interpretation studies and the impact of these views on subsequent
theologians.

Keywords: History of religions, Christianity, Elisabeth Schissler
Fiorenza, Feminist biblical interpretation, Feminist hermeneutics.
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Extended Abstract

Elisabeth Schiissler Fiorenza is an important theologian in contemporary
Christian theology, especially for her contributions to biblical interpretation and
feminist theology. Fiorenza argues that feminist biblical interpretation is not just
an academic exercise but a transformative practice that can lead to real change
within the church and society. In this regard, in her major works she advocates
for a church that embraces feminist values of justice, equality and inclusiveness.
Her feminist theology invites the church to confront its patriarchal structures
and become a space where marginalized voices, especially women'’s voices, are
welcomed and empowered. Schiissler Fiorenza’s feminist theology is therefore
not limited to criticism but extends to a vision for the future of the church. In
this vision, women will be able to participate in and be fully empowered in all
aspects of church life, including leadership roles historically reserved for men.
With this vision in mind, Fiorenza’'s feminist hermeneutics has transformed the
way scholars approach scripture and opened new avenues for understanding the
role and contributions of women in early Christianity.

According to Schissler Fiorenza, a feminist theologian should constantly think
critically and avoid limiting Christian ideals to gender stereotypes, whether male
or female. As a practitioner of this ideal, Schiissler Fiorenza herself strives in her
scriptural studies to interpret women in a redemptive and liberating rather than
demeaning and degrading way. In this way, she aims to alleviate the problems of
sexism in Christianity and to liberate the marginalized, especially marginalized
women. In this framework, while reinterpreting the relevant parts of the text
from a feminist perspective, she tries to emphasize the good aspects of the Bible
on the one hand, and on the other hand, she tries to take the aspects that can be
seen as negative and place them in the correct historical context.

The most important point to note about Schiissler Fiorenza’s feminist theology
is that she creates her own words. In this framework, she tends to change
language in order to avoid falling into linguistic traps that she thinks contribute
to patriarchal norms. In other words, Schiissler Fiorenza incorporates new
linguistic terms into his theology. The most important term she introduces in the
context of feminist exegesis is “kyriarchy”. In fact, Schiissler Fiorenza’s framework
of kyriarchy has become central to feminist theology. With this concept, she
broadened the scope of feminist critique to include not only gender but also racial
oppression, class oppression and other oppressions that intersect in religious
settings. Schiissler Fiorenza used the kyriarchy to analyze how different forms
of oppression are present in religious texts, institutions and practices. Schiissler
Fiorenza often describes the kyriarchy as a pyramid-like system. Those at the
top of the pyramid have the most power and authority, while those at the bottom
have the least power and are the most vulnerable to oppression and exclusion.
This system can be sustained and maintained through institutionalized social
and religious structures such as laws, politics and cultural norms. According to
Schissler Fiorenza, by understanding the kyriarchy, the ways in which power
and oppression are institutionalized in society can be better recognized and
challenged. Thus, through the comprehensive analysis provided by the kyriarchy,
a more just and egalitarian world can be created. Schiissler Fiorenza’s concept
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of the kyriarchy provides a critical tool for reinterpreting sacred texts that are
traditionally read through a patriarchal lens. For example, stories that reinforce
male dominance are often accompanied by themes of racial or class domination.
By using kyriarchy as a lens, Schiissler Fiorenza argues, biblical scholars can
uncover these intersecting oppressions and offer alternative readings that
emphasize justice and inclusion. Indeed, in her own interpretive process,
Schiissler Fiorenza has sought to make conscious the structures of domination
inscribed in the Bible, thereby demonstrating the art and practice of critical
feminist hermeneutics. Fiorenza’'s hermeneutical approach represents a whole
made up of separate elements. However, the most important element of this
whole is the hermeneutics of doubt. In this context, one of Schiissler Fiorenza’'s
most important contributions is her development of the hermeneutics of
suspicion, a critical approach that aims to uncover and challenge the hierarchical
structures embedded in biblical texts and interpretations.

The hermeneutics of suspicion refers to a critical methodology used in feminist
scriptural interpretation to identify and challenge patriarchal and androcentric
aspects of the text. Schissler Fiorenza defines hermeneutics of suspicion as
a technique by which scholars can examine sacred texts to uncover hidden
assumptions and perceptions about women that often go unnoticed in traditional
interpretations. According to her, feminist interpreters who use this approach
can challenge readings of texts that support patriarchal norms or that degrade
women. By actively engaging in a critique of the language and values of the Bible,
feminist scholars can thereby dismantle the influence of gendered hierarchies and
make space for women’s own experiences and stories, leading to a broader, more
inclusive understanding of God’s meaning and power in the world. In addition,
Schiissler Fiorenza argues that the hermeneutic of suspicion encourages women
to relate scripture to their own experiences, contexts and needs. By interpreting
the Bible through the lens of their own experiences, women can bring their own
insights into the process of scriptural interpretation. This, in her view, leads to a
richer and more authentic portrayal of women’s role in the formation of Christian
discourse.

Schiissler Fiorenza’s work has had a profound influence on subsequent
generations of theologians and biblical interpreters. Her feminist hermeneutics
inspired a variety of feminist theologians who sought to explore new ways of
reading scripture that took into account the experiences of marginalized groups.
In this regard, Rosemary Radford Ruether, Letty Russell, Kwok Pui-lan, Renita ].
Weems, Marcella Althaus-Reid, Musa Dube, and many other feminist theologians
have drawn on Fiorenza’'s work to further develop feminist critiques of the Bible
and Christian theology. Finally, Schiissler Fiorenza’s work has also influenced
non-feminist theologians and biblical scholars, prompting them to reconsider
the roles of women in the early church and to be more attentive to how biblical
interpretation perpetuates inequality. Moreover, her concept of the kyriarchy has
been adopted by scholars across disciplines, including sociology and political
theory, as a useful framework for understanding the complexities of systemic
oppression.

Keywords: History of Religions, Christianity, Elisabeth Schiissler Fiorenza,
Feminist Biblical Interpretation, Feminist Hermeneutics.
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Giris

Elisabeth Schiissler Fiorenza (d.1938) cagdas Hiristiyan teolojisinde
ozellikle Kutsal Kitap yorumu ve feminist teolojiye yaptigi katkilarla
taninan o6nemli bir teologdur. Schiissler Fiorenza feminist Kutsal
Kitap yorumunun sadece akademik bir egzersiz degil, kilise ve toplum
icinde gercek bir degisime yol acabilecek doniistiiriicii bir uygulama
oldugunu ileri siirmektedir. Bu baglamda o, temel eserlerinde adalet,
esitlik ve kapsayicilik gibi feminist degerleri benimseyen bir Kilise'yi
savunmaktadir. Onun feminist teolojisi Kilise'yi ataerkil yapilariyla
ylizlesmeye, marjinallestirilmis seslerin, 6zellikle de kadinlarin seslerinin
memnuniyetle karsilandig1 ve glclendirildigi bir alan olmaya davet
etmektedir. Dolayisiyla Fiorenza'nin feminist teolojisi elestiriyle sinirli
kalmayip Kilise’nin gelecegine yonelik bir vizyona da uzanmaktadir. Bu
vizyonda kadinlar tarihsel olarak erkeklere ayrilmis olan liderlik rolleri
de dahil olmak tlizere Kilise yasaminin tiim yonlerine Kkatilabilecek ve
bu yonleri tam olarak giiclendirilebilecektir (Schiissler Fiorenza, 1992).
Bu vizyonla yola koyulan Fiorenza ortaya koydugu feminist hermenétigi
ile akademisyenlerin kutsal metinlere yaklasimini degistirmis ve erken
donem Hiristiyanlikta kadinlarin roliinii ve katkilarini anlamak i¢in yeni
yollar agmistir.

Bu arastirmada cagdas Hiristiyan tarihinin 6nemli bir figliri olarak
Elisabeth Schiissler Fiorenza'nin Kutsal Kitap yorum c¢alismalari
baglaminda ortaya koydugu feminist perspektifi ve onun goriislerinin
sonrakiteologlariizerindeki etkileriincelenecektir. Bu cercevede 6ncelikle
onun feminist teolojisi ve feminist perspektifinin 6nemli bir unsuru
olarak gelistirdigi “kiyerarki” kavrami detayli bir sekilde agiklanacaktir.
Daha sonra Schiissler Fiorenza'nin feminist hermendétik yaklasiminin
temel unsurlar1 ve stratejileri 6rnek bir kutsal metin anlatisi tizerinden
degerlendirilecektir. Ayrica onun ortaya koydugu feminist yaklasimin
diger teologlar tizerindeki etkisine de dikkat cekilecektir.
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Schiissler Fiorenza'nin Feminist Teolojisi: Kutsal Kitap'in
Feminist Yorumu

Elisabeth Schiissler Fiorenza, feminist bir teolog olarak kabul edilir. Ona
gore bu ifade Hiristiyanlhiktaki cinsiyetci idealleri sona erdirmek igin
kadinlarin deneyimlerinden yola ciktig1 anlamina gelmektedir. Bu yolda
Schiissler Fiorenza, feminist teolojisi araciigiyla isa’nin ilk takipgilerine
benzer ancak daha esitlikei bir Hiristiyanlik bigimine yonelmektedir. Bu

ideali “esitlerin 6grenciligi” olarak adlandirmaktadir (Schiissler Fiorenza,
2001b).

Elisabeth Schiissler Fiorenza'ya gore feminist bir teolog stirekli olarak
elestirel diistinerek Hiristiyan ideallerini ister kadin ister erkek
olsun toplumsal cinsiyet kaliplariyla sinirlamaktan kaginmalidir. Bu
idealin bir uygulayicisi olarak Schiissler Fiorenza'nin kendisi de kutsal
metin calismalarinda kadinlar1 kii¢lik diisiiriicii ve asagilayici degil
kurtarict ve oOzgiirlestirici bir sekilde yorumlamaya c¢alismaktadir.
0, boylece Hiristiyanliktaki cinsiyetcilik sorunlarini hafifletmeyi ve
otekilestirilenleri, 6zellikle de otekilestirilen kadinlar1 6zgiirlestirmeyi
amaclamaktadir. Bu cercevede metnin ilgili kisimlarin1 feminist bir
perspektifle yeniden yorumlarken bir taraftan Kutsal Kitap'in esitlikgi
yanlarini vurgulamaya calisip diger taraftan olumsuz olarak goriilebilecek
yanlarini da alarak dogru tarihsel baglama oturtmaya ¢alismaktadir. Bir
baska deyisle Fiorenza, feminist bir teolojinin kadinlarin/erkeklerin
olumlu Tanri-deneyimleri kadar olumsuz olanlar1 da adlandirmaya ve
elestirel bir sekilde yansitmaya calistigini belirtmektedir. Feminist teoloji
Tanrisal olani ideal bir kadinlik tiirii olarak ifade etmeye ¢alisan ya da
kiltiirel kadinsi1 degerleri ve imgeleri cennete yansitan her tiirli girisimi
reddedebilen hi¢ bitmeyen feminist bir elestirel teoloji siirecine girer.
Ayn1 zamanda bu feminist teoloji Hiristiyan teolojisi ve dindarliginin
goksel diinyay1 ve ilahl olan1 tamamen eril ataerkil bir dille ve kadinlar1
dislayan imgelerle adlandirmaya devam etmemesi gerektigi konusunda
1srar etmeye devam eder (Schiissler Fiorenza, 1997).

Schiissler Fiorenza'nin feminist teolojisi hususunda belirtilmesi gereken
en onemli nokta kendi sozciiklerini olusturmasidir. Bu cercevede o,
ataerkil normlara katkida bulundugunu diisiindiigii dil tuzaklarina
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diismekten kacinmak icin dili degistirmeye yonelmektedir. Bir baska
deyisle Schiissler Fiorenza yeni dil terimlerini teolojisine dahil
etmektedir. Onun feminist yorum ¢alismalar1 kapsaminda ortaya attigi
en 6nemli terim “kiyerarki”dir. O, bu kavramla birlikte feminist elestirinin
kapsamini sadece toplumsal cinsiyeti degil irk baskisi, sinif baskisi ve
dini ortamlarda kesisen diger baskilari da igcerecek sekilde genisletmistir.
Schiissler Fiorenza farkli baski bicimlerinin dini metinlerde, kurumlarda
ve uygulamalarda nasil mevcut oldugunu analiz etmek icin kiyerarkiyi
kullanmustir (Schiissler Fiorenza, 1992; 2001b).

Kiyerarki/Kyriarchy: Ataerkilligin Otesinde

Feminist teoloji alaninda arastirmalar yuriiten Fiorenza, calismalarinda
baski ve giiciin kesisimini gostermek icin farkli ve kapsamli bir kavram
tiiretme ihtiyaciyla yeni bir hermenotik kavram olan kiyerarkiyi
ortaya atmistir. Onun tarafindan ortaya atilan bu kavram farkl yapisal
sistemlere odaklanarak baski ve ayricalik sistemleri iizerine diisiinmeyi
amaglamaktadir. Fiorenza'nin kiyerarki tanimlamasini anlayabilmek icin
oncelikle Kimberle Crenshaw’in (d. 1959) kesisimsellik kavramina bakmak
gerekmektedir. Bir hukukcu ve sivil haklar savunucusu olan Crenshaw,
kesisimsellik terimini ilk kez 1989 yilinda yayimlanan Demarginalizing
the Intersection of Race and Sex adli makalesinde tanitmistir (Crenshaw,
1989). Makalesine gore o, kesisimsellik kavramini geleneksel ayrimcilik
anlayislarininbirdenfazlamarjinalgrubamensupbireylerinkarmasikligini
nasil goz ardi ettigini aciklamak i¢in ortaya atmistir. Buna gore Crenshaw,
yasal ¢ercevelerin ve feminist hareketlerin ayrimciligi genellikle irk veya
cinsiyete odaklanarak tek boyutlu bir sekilde ele almasini elestirmistir.
Bu tek boyutlu yaklasimin sonucu olarak siyah kadinlarin deneyimlerinin
her ikisi tarafindan (irk-cinsiyet) ayni anda nasil sekillendirildigini
yakalayamamasini elestirmek icin kesisimsellik kavramini kullanmistir.
Bu ihmalin siyahi kadinlar1 ve kimlikleri kesisen diger bireyleri hem yasal
hem de toplumsal adalet ¢abalarinin disinda biraktigini ileri siirmiistiir
(Crenshaw, 1989). Boylece o, ortaya attig1 bu kavramla irk, toplumsal
cinsiyet, siif ve cinsellik gibi farkl esitsizlik ve ayrimcilik bigimlerinin
kesisip birleserek benzersiz baski ve ayricalik deneyimlerini inceleyen
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sosyal bir teori olusturmustur.! Elisabeth Schiissler Fiorenza ise kiyerarki
teorisiyle kesisimsellik teorisinin tamamlayicisi olarak Batili feminizmin
gormezden geldigi cesitli olgular1 da glindemine almistir.

Yukarida bahsi gecen her iki arastirmacinin da yaklasimlarinda bazi ince
ayrimlar bulunsa da temelde ikisinin getirdigi elestiriler tamamlayicidir.
Soyle ki; kesisimsellik daha ziyade ayrimcilik ve baskilanmayla baglantili
olarak kesisimsel kimliklere odaklanirken Schiissler Fiorenza kiyerarkiile
tahakkiimiin/baskinin kesisimsel yapilarina odaklanir. Bir baska deyisle
kesisimsellik tahakkiim ve ayrimcilik gibi konular ile kesisme noktalari
arasindaki iliskisellik ile ilgilenir. Buna gore 1rk, toplumsal cinsiyet, sinif,
cinsellik veya diger kimliklere dayali baski sistemleri birbirinden bagimsiz
olarak islememektedir. Kesisimsellik bu olgularin birbiriyle baglantil
ve karsilikli olarak birbirini giiclendiren sistemler oldugunu anlamay1
saglayan giicli bir analitik aractir. Kiyerarkinin hedefi ise tahakkiimiin
kesisen toplumsal yapilar1 ve imtiyazlaridir (Ardig, 2024). Kiyerarki hem
baski fikrini hem de ayricalik fikrini kullanir. Karmasik baski sisteminde
kadinlar cinsiyet rolleri nedeniyle baski altinda olabilir. Ancak baska bir
durumda ayn1 sey icin ayricalik tasiyabilirler. Kiyerarkide bir bireyin ne
her zaman baski altinda ne de her zaman ayricalikli oldugu kabul edilir.

Kiyerarki kelimesi Elisabeth Schiissler Fiorenza tarafindan tek bir bireyin
bazi iliskilerde baski altinda tutulurken digerlerinde ayricalikli olabildigj,
birbirine bagly, etkilesimli ve kendi kendini genisleten tahakkiim ve boyun
egme sistemleri teorisini tanimlamak i¢in ortaya atilmistir. Fiorenza’'nin
1990’larda ortaya attigi bu terim geleneksel ataerkillik (patriarchy)
anlayisinin o6tesine gecerek yalnizca toplumsal cinsiyeti degil irk, sinif,
cinsellik ve diger toplumsal hiyerarsileri de iceren coklu tahakkim
bicimlerini kapsamaktadir (Schiissler Fiorenza, 1992; 2007). Dolayisiyla
kiyerarkinin Fiorenza'nin feminist teolojik ¢alismalarinda kesisen giic,

Crenshaw’in anlatimina gore kesisimsellik, insanlarin deneyimlerinin siyah olmak
veya kadin olmak gibi tek bir kimlik kategorisi lizerinden anlagilamayacagini ileri sii-
rer. Clinki insanlar genellikle ayni anda birden fazla ayrimcilik bigimiyle karsi karsiya
kalirlar. Ornegin siyah bir kadin hem irk hem de cinsiyet ayrimciligina maruz kalabilir.
Ancak 1rkeilik deneyimleri siyah erkeklerinkinden farklidir ve cinsiyetcilik deneyim-
leri beyaz kadinlarinkinden farklidir. Crenshaw ortaya attig1 kesisimsellik teorisiyle bu
ortiisen kimliklerin nasil birlesik zorluklar yarattigini ortaya koymaya yardimci olur
(Crenshaw, 1989, ss. 141-149).
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baski ve tahakkiim sistemlerini tanimlayan temel bir cerceveyi ifade
ettigini soyleyebiliriz. Bu kesisen baski ve tahakkiim yapilar1 toplumun
farkl diizeylerinde cesitli bicimlerde ortaya c¢ikar.

But She Said, In Memory of Her, Bread Not Stone adli kitaplar Fiorenza'nin
kiyerarki terimini ve bunun ataerkilligin 6tesinde kesisen tahakkiim
sistemlerini anlamaya yonelik ¢ikarimlarini tartistigi temel metinlerden
birkacidir. Bu ve benzeri ¢alismalarinda Fiorenza geleneksel iktidar
yapilarini elestiren ve toplumsal cinsiyet, 1rk, sinif ve daha fazlasiyla ilgili
kesisen baski sistemlerini acgiklayan bir ¢erceve sunan kiyerarki fikrini
tanitmakta ve detaylandirmaktadir. Schiissler Fiorenza'nin kiyerarkiyi
tanim ve detaylandirmasi ¢cercevesinde birkag temel unsur bulunmaktadir.
Unsurlardan ilki ataerkilliktir. Ataerkillik i¢in “tiim gii¢c ve otoritenin aile
reisi olarak erkegin elinde oldugu, baba tarafindan yonetilen bir yap1”
(Phiri, 2007) yahut “sosyal, politik ve ekonomik kurumlari araciligiyla
kadinlari ezen bir erkek otorite sistemi” (Humm, 1995) gibi tanimlamalar
yapilmaktadir. Goriildiigi tizere ataerkillik erkekler tarafindan yonetilen
ya da kontrol edilen bir yonetim bi¢imi olarak tanimlanmaktadir. Burada
ataerkillik teriminin 6zellikle sosyal, kiiltlirel ve dinl baglamlarda kadinlar
tizerindeki erkek egemenligine isaret ettigini gormekteyiz. Schiissler
Fiorenza, bu ¢ercevenin faydali olmakla birlikte insanlarin deneyimledigi
diger baski bigimlerini hesaba katmadigi i¢in sinirli oldugunu savunarak
ataerkillik (patriarchy) kelimesi yerine kiyerarki (kyriarchy) kelimesini
gelistirir. Kiyerarki terimi Yunanca kyrios (efendi) ve arche (kural/
tahakkiim) kelimelerinden olusturulmustur. Yunancadan gelen bu
kelimenin birebir cevirisi “efendinin yonetimi”dir. Schiissler Fiorenza icin
bu kavram erkeklerin ve kadinlarin ataerkil sistem tarafindan kontrol
edildigini ve ezildigini ima eder. Ciinkii “efendinin/babanin giiciine ve
yonetimine dayanan bir sosyopolitik egemenlik ve boyun egme sistemini”
cagristirir. Schiissler Fiorenza'nin diisiince sisteminde en temel diizeyde
kiyerarki toplumda var olan her tiirlii baski ve egemenlik bicimini ifade
eden bir terimdir (Schiissler Fiorenza, 2001a). Baska bir deyisle belirli
insan gruplarinin diger gruplar lizerinde gili¢ ve otoriteye sahip oldugu
ve bu giliciin statiikoyu korumak ig¢in kullanildigi fikridir. Bu durum
genellikle belirli gruplarin dislanmasini ve boyun egdirilmesini igerir.
Kiyerarki; cinsiyetcilik, irk¢ilik, sinifcilik, heteroseksizm?, somiirgecilik ve

2 Yalnizca kadin ve erkek arasindaki cinselligin normal ve dogru oldugunu kabul eden

kuram (Bolat, 2016, s. 1094).
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diger bir¢ok baski bi¢imi seklinde ortaya cikabilir. Kiyerarkiyi benzersiz
kilan unsur bu farkli baski bigimlerinin birbirleriyle nasil kesistigini
ve etkilesime girdigini vurgulamasidir. Schiissler Fiorenza kiyerarkiyi
genellikle piramit benzeri bir sistem olarak tanimlar. Bu piramidin
tepesindekiler en fazla giice ve otoriteye sahipken en alttakiler en az
giice sahiptir ve baskiya, dislanmaya karsi1 en savunmasiz olanlardir. Bu
sistem yasalar, politika ve kiiltiirel normlar gibi kurumsallasmis sosyal
ve dini yapilar aracilifiyla siirdiiriilebilir ve devam ettirilebilir. Schiissler
Fiorenza'ya gore kiyerarkiyi anlayarak toplumda gilic ve baskinin
kurumsallagsma yollar1 daha iyi taninabilir ve bunlara meydan okunabilir.
Boylece kiyerarkinin sagladigi kapsamli analiz yoluyla daha adil ve
esitlikei bir dlinya olusturulabilir (Schiissler Fiorenza, 2009).

Schiissler Fiorenza kiyerarkiyi daha ¢ok kadinlarin tahakkiim ve baski
altina alinmasinin sistematik bir analizini olusturmak ve bunlari genis bir
yelpazedeki ¢esitli baskilarin matrisi icinde konumlandirmak i¢in analitik
bir kategori olarak gormiistiir (Schiissler Fiorenza, 1999; Tuohy, 2005).
Burada onun kadinlar ifadesi icin kullanmay1 tercih ettigi wo/men (women
olarak degil arasinda yatay cizgi ile wo/men olarak yazim) kelimesinden
bahsetmek yerinde olacaktir. Schiissler Fiorenza calismalarinda bilginin
ve bunun dildeki ifade edilisinin baski/tahakkiim etrafindaki konusmalar1
sekillendirdigini kabul etmektedir. O, dilin dislama ve marjinallestirmeyi
nasil etkileyebilecegini gorerek kadinlarin 6nceki kategorizasyonuna
katilmamaktadir. Buradan hareketle “kadin” tekilligini yikarak kadin/
erkek ikililik diistincesinden uzaklasmay1 saglayan wo/men terimini
kullanmaktadir. Schiissler Fiorenza bu ifade bicimi ile transsekstiel ve
ikili olmayan cinsiyet bigimlerinin dahil edilmesine olanak tanimak
istemekte; dahasi (women yerine wo/men yazim tarzi ile) erkekleri de
wo/men kavraminin icine dahil etmektedir. Bir baska deyisle “kadinlar”
(women) kelimesi yerine toplumdaki ve Kilise’deki ataerkil yapidan zarar
goren erkekleri de dahil etmek icin wo/men kelimesini tercih etmektedir.
Dolayisiyla wo/men kelimesi ile hi¢bir kadin grubunu dislamamak
kastedildigi gibi marjinallestirilmis ve ikincillestirilmis erkekleri de iceren
kapsayic1 bir anlam anlasilmalidir® (Schiissler Fiorenza, 2014; 2021).
Schiissler Fiorenza klasik cinsiyet/toplumsal cinsiyet tanimlamasinin

3 Schissler Fiorenza egik cizgi ile yazdig1 “wo/man” ifadesini ise tiim kadinlar tarafin-

dan paylasilan birlesik bir 6z olmadigini aksine “kadin” kategorisinin her zaman zaten
parcalanmis oldugunu ve 1rk, sinif, cinsellik vb. dahil olmak tizere diger bir¢ok baski
yapisl tarafindan etkilendigini gostermek i¢in kullanmaktadir.
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sinirlarin1 gormekte ve farkli kadin gruplari ve tek tek kadinlar arasindaki
daha karmasik dinamikleri tanimaktadir. Ayni1 zamanda o, olusturdugu
baski anlayisiyla tiim erkeklerin tiim kadinlari ezmedigini, bazi kadinlarin
digerlerinin baskisindan faydalandigini ve kadinlar/erkekler arasindaki
farklhiliklarin karmasik giic boyutunu da goézler 6niine sermektedir (Kim
& Whitehead, 2009). Aslinda bu suretle Schiissler Fiorenza kiyerarkal
bir sistemdeki baskicinin cinsiyetine gore belirlenmesi gerekmedigini
de ortaya koymaktadir. Dolayisiyla onun tanimlamasinda kiyerarki
cinsiyetcilik, irkeilik, sinifeilik gibi farkli baski bicimlerinin birbiriyle
kesistigi ve birbirini giiclendirdigi daha genis bir sistemi ifade etmektedir.

Yukarida goriildigl tizere kiyerarki tanimlanmasinda 6nemli bir diger
unsur baskilarin kesisimselligidir. Clinkl kiyerarki, bireylerin ayni anda
toplumsal cinsiyet, 1rk, sinif veya cinsellik gibi birden fazla cephede
baskiya maruz kalabilecegini kabul eder. Ona gore bahsi gecen baskilar
birbirinden bagimsiz olmayip birbiriyle baglantilidir ve siyaset, ekonomi,
din de dahil olmak iizere toplumun tiim alanlarinda isleyen bir tahakkiim
ag1 olusturur. Ornegin yoksul, beyaz olmayan queer* bir kadin toplumsal
cinsiyeti, ekonomik durumu, cinsel yonelimi ve irkiyla ilgili kesisen
zorluklarla karsilasabilir. Bu zorluklarin hepsi bir araya gelerek yalnizca
ataerkillik merceginden tam olarak anlasilamayacak benzersiz baski
deneyimleri liretebilir (Schiissler Fiorenza, 1993a; 2007).

Kiyerarkitanimi ile ilgili ele alinacak bir diger husus teolojik ¢ikarimlardir.
Schiissler Fiorenza, Hiristiyanligin odak noktasinin kiyerarkal sistemleri
yikmak ve adalet, esitlik ve kapsayiciligi tesvik etmek olmasi gerektigini
savunmaktadir. Ona gore feminist Kutsal Kitap yorumu, kutsal
metinlerdeki ataerkil 6n yargilar1 a¢iga ¢ikarmanin otesine ge¢meli
ve metinde yansitilan her tiirli baskiya meydan okumalidir. Boylece
teologlar ve inananlar ataerkilligi ele alarak marjinallestirilmis seslerin,
ozellikle de kadinlarin ve diger ezilen gruplarin seslerinin giiclendirildigi
ve duyuldugu daha kapsayici ve adil bir Kilise icin caba gosterebilirler.

Konu baglaminda son olarak hiyerarsik giic modellerinin elestirisi
hususunu ele alabiliriz. Fiorenza'min kiyerarki kavrami bir baski
biciminin (6rnegin ataerkillik gibi) digerlerine deginilmeden ortadan
kaldirilabilecegi fikrini elestirmektedir. O toplumdaki tiim tahakkiim

*  Tim cinsel yonelimleri altinda toplayan semsiye kavram (Turan, 2021, s. 162).
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katmanlarini ele alan daha kapsamli bir yaklasima ihtiya¢ oldugu
konusunda 1srar etmektedir. Bu baglamda calismalarinda esitlikgi
modeller lehine hiyerarsik modelleri reddederek iktidarin radikal bir
sekilde yeniden tasarlanmasi c¢agrisinda bulunmaktadir (Schiissler
Fiorenza, 1992).

Yukarida ¢izilen ¢ergevesi ile birlikte Schiissler Fiorenza tarafindan ortaya
atilan kiyerarki kavrami geleneksel olarak ataerkil bir mercekten okunan
kutsal metinleri yeniden yorumlamak icin kritik bir ara¢ saglamaktadir.
Ornegin erkek egemenligini pekistiren oykiilere genellikle irksal ya da
sinifsal egemenlik temalar1 eslik etmektedir. Schiissler Fiorenza'ya gore
Kutsal Kitap arastirmacilari kiyerarkiyi bir mercek olarak kullanarak bu
kesisen baskilar ortaya c¢ikarabilir ve adaleti ve kapsayicilig1 vurgulayan
alternatif okumalar sunabilirler (Schiissler Fiorenza, 1994a; 1999).°
Nitekim Schiissler Fiorenza da kendi yorumlama siirecinde Kutsal Kitap’ta
yazili olan tahakkiim yapilarin bilincli hale getirmeye calisarak elestirel
feminist hermendtigin sanatini ve pratigini sergilemeyi amaglamistir.

Schiissler Fiorenza’nin Hermeno6tik Yaklasimi: Elestirel
Bir Yaklasim

Schiissler Fiorenza'nin en o©nemli katkilarindan biri Kutsal Kitap
metinleri ve yorumlarinda gomiilii olan kiyerarkal yapilar1 ortaya
cikarmasi ve bunlara meydan okumay1 amaglayan elestirel bir yaklagim
olan feminist hermendtigi gelistirmesidir. Biiylik olciide erkek teologlar
ve akademisyenler tarafindan sekillendirilen geleneksel Kutsal Kitap
yorumu, kadinlarin kutsal metinlerdeki seslerini ve deneyimlerini
genellikle ihmal etmistir. Buradan hareketle Schiissler Fiorenza, Kutsal
Kitap’in son derece ataerkil kiiltiirler icinde yazildigini ve yorumlandigini,
bunun da hem metnin kendisinde hem de sonraki teolojik sdylemlerde
kadinlarin marjinallestirilmesine yol a¢tigin1 savunmaktadir (Schiissler
Fiorenza, 1994a).

5

Schiissler Fiorenzanmin kiyerarki kavrami teolojik alanin disindaki sosyal adalet
hareketlerini de etkilemistir. Sundugu ¢erceve ¢oklu esitsizlik bigcimlerini siirdiiren
siyasi, ekonomik ve kiiltiirel sistemleri elestirmek i¢in de kullanilmigtir. Aktivistler irk,
toplumsal cinsiyet ve ekonomik adaletle ilgili konularda bu sistemlerin birbiriyle nasil
baglantili oldugunu ve bunlar1 ortadan kaldirmak i¢in nasil kapsaml bir yaklasim
gerektirdigini anlamak i¢in kiyerarki kavramindan yararlanmislardir (Schiissler
Fiorenza, 2007).
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Schiissler Fiorenza hermendtik yaklasimini detayli bir sekilde ele
aldig1 cesitli eserlerine feminist Kutsal Kitap ¢alismalar1 ve feminist
teolojilerinde yeterli kurumsal yapilara ve destek sistemlerine sahip
olunmamasi nedeniyle androsentrik/erkekmerkezci bakis acisinin hala
baskin olduguna isaret ederek baslamaktadir (Schiissler Fiorenza, 1992;
1995; Schiissler Fiorenza vd., 1985). Ardindan feminist teologlarin Kutsal
Kitap metinlerini elestirmek ve yeniden yorumlamak i¢cin kullandiklar:
cesitli stratejileri ve teorileri incelemektedir. Devaminda ise tiim bu
yontemlerin faydali olmakla birlikte yeterli olmadigini belirterek dini
geleneklerle elestirel ve yaratici bir sekilde iliski kurmak icin kendi
hermenoétik yontemini ortaya koymaktadir. Schiissler Fiorenza'nin
hermenétigini digerlerinden farkli kilan husus dort farkli Kutsal Kitap
yorumlama modelini elestirel ve biresimli® bir sekilde kabul etmesinden
kaynaklanmaktadir (Schiissler Fiorenza, 1992; Schiissler Fiorenza vd.,
1985). Bir araya getirdigi bu dort fakli yontem siiphe hermendétigi, beyan
hermendtigi, hatirlama hermendtigiveyeniden insa/yaraticigerceklestirme
hermendtigidir.

Schiissler Fiorenza tarihsel olarak o6tekilestirilmis/susturulmus
kadinlarin seslerini ve deneyimlerini ortaya ¢ikarma ve bu sesleri
giiclendirme amaciyla ortaya koydugu hermendtik yaklasimiyla
akademisyenlerin Kutsal Kitap metinlerine yaklasimini degistirmis ve
erken donem Hiristiyanlikta kadinlarin roltinii ve katkilarini anlamak i¢in
yeni yollar agmistir.

Dort Farkl1 Modelin Biresimli Uygulamasi

Schiissler Fiorenza'nin hermenotik yaklasimiayri 6gelerden olusturulmus
bir bitiinii temsil etmektedir. Ancak bu biitliinlin en 6nemli 6gesi
stiphe hermendtigidir. Schiissler Fiorenza kutsal metinleri yorumlama
calismalarinda siiphe hermenétiginin ana ve 6nde gelen savunucusudur.
Siiphe hermendtigi onun yaklasiminda pergelin sabit ayagini temsil
etmektedir. Stiphe hermendtigi feminist kutsal metin yorumlamasinda
metnin ataerkil ve androsentrik yonlerini belirlemek ve bunlara meydan
okumak icin kullanilan elestirel bir metodolojiye atifta bulunmaktadir.

¢ Buifadeden kastimiz ayr1 ayr1 6gelerin bir araya getirilerek bir biitiin olusturulmasi-

dir.
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Elisabeth Schiissler Fiorenzasiiphe hermenétigini akademisyenlerin kutsal
metinleri inceleyerek kadinlar hakkinda geleneksel yorumlarda siklikla
fark edilmeyen gizli varsayimlar: ve algilar1 ortaya ¢ikarabilecekleri bir
teknik olarak tanimlamaktadir. Ona gore bu yaklasimi kullanan feminist
yorumcular ataerkilnormlaridestekleyen veyakadinlariasagigéren metin
okumalarina meydan okuyabilirler. Feminist akademisyenler bu suretle
Kutsal Kitap’in dilinin ve degerlerinin elestirisine aktif olarak katilarak
cinsiyete dayali hiyerarsilerin etkisini ortadan kaldirip kadinlarin kendi
deneyimleri ve hikayeleri i¢in alan agarak Tanrr'nin diinyadaki anlami
ve glcili hakkinda daha genis, daha kapsayici bir anlayisa kavusabilirler.
Bunun yani sira Fiorenza siiphe hermendtiginin kadinlari kutsal metinleri
kendi deneyimleri, baglamlar1 ve ihtiyaclariyla iliskilendirmeye tesvik
ettigini ileri siirmektedir. Kadinlar Kutsal Kitap'it kendi deneyimlerinin
merceginden yorumlayarak kendi icgoriilerini kutsal metin yorumlama
stirecine dahil edebilirler. Ona gore bu da kadinlarin Hiristiyan sdyleminin
olusumundaki rollerinin daha zengin ve daha otantik bir tasvirine yol
acar (Schiissler Fiorenza, 1995).

Yukaridaki ifadelerden hareketle Schiissler Fiorenza'nin stiphe
hermendtigi; Kutsal Kitap metinlerinin geleneksel okumalarini
sekillendiren altta yatan gii¢c dinamiklerini 6zellikle de ataerkil yapilari
ortaya cikarmay1 ve bunlara meydan okumay1 amaclayan elestirel bir
yorumlama yontemi olarak tanimlanabilmektedir. Koklerini feminist
teoriden alan bu yaklasim tarihsel olarak erkek egemen, androsentrik
bakis acilariyla sekillendirilmis kutsal metin anlatilarinin ve yorumlarinin
stipheci bir analizini gerektirmektedir. Dolayisiyla o siiphe hermendtigini
yonteminin merkezinde elestirel bir mercek olarak kullanmaktadir. Bu
yaklasim kutsal metinlerin geleneksel yorumlarinin erkek egemen bir
toplum tarafindan sekillendirildigi ve genellikle kadinlarin seslerini
ve deneyimlerini marjinallestirdigi inancina dayanmaktadir. Ona gore
Kutsal Kitap tarafsiz ya da nesnel bir belge olarak okunmak yerine basta
ataerkillik olmak iizere baski sistemlerini yansitan ve stirdiiren sosyo-
tarihsel baglaminin bir triini olarak anlasilmalidir (Schiissler Fiorenza,
1992; 1994a).

Elisabeth Schiissler Fiorenza'nin hermendétik yaklasiminda gsiiphe
hermendtigiyle birlikte kullandig1 beyan/degeriendirme hermendtigi
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metindeki ataerkil yapilarin ve varsayimlarin tanimlanmasini ve
ilanin1 kapsar. Bu asama geleneksel okumalarda fark edilmeyen altta
yatan ataerkil varsayimlari ortaya ¢ikarmak icin metinde kullanilan
temalary, dili ve imgeleri analiz etmeyi icerir. Bir diger asama; yukarida
ele alinan stiphe hermendtigi ile bu varsayimlara meydan okuma,
yorumlama lizerindeki etkilerini belirleme ve bunlarin yerine kadinlarin
deneyimlerini giiclendiren ve cinsiyet esitligini onaylayan alternatif
okumalar1 lretmek icin elestirel bir sorgulamaya girmeyi icerir. Bu
baglamda Fiorenza, siiphe hermendtigiyle kutsal metinlere tiim kalbiyle
“saygi, kabul, riza ve itaat” ile bakmak yerine ihtiyatla bakilmasini ve
“ilahi otorite iddiasini oldugu gibi kabul etmekten” ka¢inilmasini ileri
stirmektedir. Schiissler Fiorenza bir¢ok insanin Kutsal Kitap otoritesini
sorgulamayi tabu olarak gorebilecegi gerceginden dolay: kisinin kendi
duygulari, kaygilari ve korkulari iizerinde ¢alisarak ise koyulmasi ve takdir
verizaya dayali bir hermenotigi desteklemenin ne gibi yararlar sagladigini
kesfetmesi gerektigini ifade etmektedir (Schiissler Fiorenza, 2001b).
Bir diger asamada ataerkil normlar: altiist eden bu okumalar1 yeniden
cercevelemek ve insa etmek icin bir demitolojizasyon siireci kullanilir.
Bu siire¢ miikemmel anne veya es fikri gibi ataerkil kadin fikirlerini ve
imgelerini soyup kutsal metnin anlatisinda yer alan marjinallestirilmis
veya ezilen kadinlarin anlatilmamis hikayelerini ortaya cikarmayi hedefler.
Boyle bir yaklasim Kutsal Kitap geleneginde bulunmayan veya dislanan
kadinlarin deneyimlerine ve anlatilarina ses verir. Schiissler Fiorenza'ya
gore bu yaklasim bagkalarinin bakis acisini, yasadigi aciy1 anlamayi saglar.
Bu durum tarihteki kadinlar agisindan onlarin ge¢miste nasil miicadele
ettigini anlama ve bunu bugiinkii hayatla iliskilendirme firsati verir. Bu,
kiyerarkinin Kkiiltlirel-dini icsellestirmelerini ve mesrulastirmalarini
bilingli hale getirmeyi ve kutsal metinlerde karsi-kiiltiirel alternatifler
olarak kazinmis degerleri ve vizyonlar1 kesfetme amacidir. Fiorenza bu
stratejinin metni baglamina oturtarak metnin retorigini ve geleneklerini
analiz etmeyi sagladigini belirtir. Fiorenza bu siirecin hikayeyi farkh bir
sekilde anlatmayy, tarihi yeni birisik altinda gérmeyi ve gelecekte olumsuz
durumlarin nasil degistirilebilecegini ve onlenebilecegini algilamay:
sagladigini ileri stirer (Schiissler Fiorenza, 2001b).

Hatirlama ve yeniden insa hermendétigi asamasinda ise arastirmacilar
bu yeni formiile edilmis anlatilarin feminist teolojinin gelisimini nasil
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etkiledigini; ayin, kutsallik ve sosyal kaygilar dahil olmak iizere Kilise’'nin
uygulamasi ve pratigi icin ne gibi ¢ikarimlar icerdigini ortaya koymalhdir.
Nihayetinde ulasilan bu degisim ve donlisim hermendtigi Schiissler
Fiorenza'nin doruk noktasi stratejisidir Bu hermenétik yaklasimla
Schiissler Fiorenza mevcut ataerkillik/egemenlik tutumlarini adil bir
yorumlamaya dontistiirmeyi amaclar. Bu nedenle o yeni bir insanlik,
kiiresel ekoloji ve dini topluluk icin yaratici vizyonlar ortaya koymak
amaciyla gecmisi ve bugiini analiz etmeyi Onerir. Ayrica arastirmacinin
yalnizca adaletin oldugu bir gelecek icin ¢alismaya adandiginda genel
vizyonu kisitlayan gecmisin ve bugliniin unsurlarin1 degistirebilecegini
ekler (Schissler Fiorenza, 1995, 2001b). Netice itibariyla bu c¢esitli
stratejilerle harmanlanan feminist hermendétigiyle Schiissler Fiorenza,
Hiristiyan sOyleminin olusumunda kadinlarin deneyimlerini ve
sembolizasyonlarini tam olarak takdir eden ve deger veren kapsayici bir
bakis agisini yeniden olusturur.

Schiissler Fiorenza’'nin feminist hermendétigin cesitli stratejilerine
tabi tuttugu metin érneklerinden biri Yuhanna Incili dérdiincii babda
gecen “kuyudaki kadin” anlatisi ile ilgilidir. O, bu Incil metninin feminist
hermen6tigi araciligiyla nasil okunabilecegini, daha kapsayicy, esitlikei bir
vizyona nasil geri dondiiriilebilecegini arastirarak oykiiyi (Yuhanna 4:6-
42) siiphe hermenétigiyoluylayeniden analiz eder. Ancak bunun 6ncesinde
daha evvel bu metne uygulanmis olan ataerkil varsayimlari ve yorumlari
belirler. Schiissler Fiorenza degerlendirme hermendtigi ile ataerkil
yapilar1 ve varsayimlari tanimlamanin ilk asamasinda bu metnin ataerkil
yorumlarinin anlatidaki Samiriyeli kadini giinahkar, ahlaksiz ve sapkin
bir yasam tarzina sahip olarak tasvir etme yollarini tanimlar. Hermenotik
yaklasiminin temel kavrami kiyerarkiile kesisen ¢coklu tahakkiim bigimine
isaret ederek bu yorumun yalnizca kadinlarin erkeklerden asag: oldugu
ataerkil bir gortisu degil ayn1 zamanda Samiriyeli halkinin Yahudilerden
asagl oldugu goriisliinii de yansittigini belirtir. Bu ilk asamanin sonunda
o, metne elestirel bir gozle yaklasmaya, gériinen anlamlari ve bunlarin
ardindaki niyetleri sorgulamaya yonlendirir. Okuyucunun metnin
ylzeysel yorumlarina siipheyle yaklasmasini ve gii¢ dinamiklerinin,
ozellikle de ataerkil dinamiklerin metnin olusturulmasini ve aktarilmasini
nasil etkilemis olabilecegini diisiinmesini saglar (Schiissler Fiorenza,
1994b; 2001b).
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Ikinci asamada Schiissler Fiorenza; kadini ahlaksiz veya giinahkar olarak
tasvir eden hikdyenin ataerkil yorumlarina meydan okur ve bunun yerine
kadinin baskisini ve direnisini ortaya ¢ikarmak icin metinle etkilesime
girer. Schiissler Fiorenza'nin bunu yapmasinin temel yollarindan biri
kadinin toplumdaki konumunu etkileyen cinsiyet, etnik koken ve sinif gibi
cesitli kiiltlirel ve sosyal faktorleri (kiyerarki vasitasiyla) vurgulamasidir.
Bu ¢ercevede Schiissler Fiorenza, kadinin gliniin sicaginda tek basina
kuyuya gelmesinin toplumunda dislanmis olabilecegini gosterdigini
belirtir. Clinkii ona gore iyi durumda bir kadin sabahin serinliginde diger
kadinlarla birlikte kuyuya gitmis olurdu. Schiissler Fiorenza metni bu
sekilde okuyarak Samiriyeli kadini toplumsal baglaminda adaletsizlige ve
ayrimciliga maruz kalmis biri olarak tanimlayabiliyor. Kadinin ahlaksiz
bir karakter olmaktan ziyade ataerkil normlara direnen bir yabanci
veya cinsiyetinin ve toplumsal konumunun toplumsal sinirlamalari
tarafindan ezilen bir kisi olabilecegini belirtir. Bu i¢goriiler araciligiyla
Schiissler Fiorenza okuyucunun odagini kadinin giinahlarindan, onun
marjinal statlistinii yaratan toplumsal ve kiiltiirel faktorlere kaydirarak
hikdyenin ataerkil okumalarina meydan okuyor. Bu nedenle Schiissler
Fiorenza’'nin bu asamadaki analizi marjinallestirilmis ve ezilen grup icin
metnin daha yapici ve gii¢clendirici bir okumasini sagliyor. Bu asamada
ayn1 zamanda Schiissler Fiorenza Samiriyeli kadinin hikayesiyle Isa'nin
bir erkegin bir kadinla toplum icinde konusmamasi gerektigi seklindeki
ataerkil varsayimi nasil altiist ettigini ve Samiriyelilere karsi kdltiirel
on yargilara nasil meydan okudugunu da vurgular. Bu yeniden insaya
gotiiren siire¢ okuyucularin ayrimcilik ve baski yapan cinsiyet, irk ve
toplumsal normlar hakkindaki eski inang¢ sistemlerine nasil meydan
okuyabileceklerini yeniden hayal etmelerini saglar. Netice itibariyla
bu asamanin getirileri ile birlikte metnin baskin yorumlar: tarafindan
otekilestirilen veya susturulanlarin seslerini ve deneyimlerini kurtarmaya
ve hatirlamaya odaklanilir. Bu siire¢ kadinlarin ve diger ezilen gruplarin
perspektiflerini glin 15181na ¢ikarmak icin tarihsel ve baglamsal bir analizi
icerir. Schiissler Fiorenza bu yaklasimiyla teoloji sdyleminin gercek
diinyadaki etkilerinden sorumlu olmasini saglamayi amag¢lamakta ve bu
yorumlardan etkilenenlerin deneyimlerini hatirlama ve onurlandirma
ihtiyacini vurgulamaktadir (Schiissler Fiorenza, 1994a).

Hatirlatmave yeniden insaasamasiise metnin ¢cagdas yasama uygulanmasi
yani analizin i¢cg6rii ve bilgisinin eyleme gecirilmesi asamasidir. Boylece
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yorumlayici/okuyucu metnin mesajlarini anlamak ve yasamak icin yeni
olasiliklar 6ngdrmek tlizere yaratici hayal giiciinii kullanilmaya tesvik
edilir. Bu nokta metinle ilgili olarak ataerkil ve androsentrik varsayimlari
ortadan kaldirmak ve Samiriyeli kadinin marjinal bakis agisin1 ac¢iga
cikarmak icin yeniden islemeyi icerir. Bu nedenle Schiissler Fiorenza
kadin bakis acisin1 yeniden ele alarak anlatiy1 onlarin bakis agisindan
yeniden yapilandiriyor ve onlar1 ana akimdan yabancilar olarak tasvir
ediyor. Burada anlatilan éykiide Isa'nin etnik farklihklarina ragmen bir
kadinla uzun miiddet konustugunu, giinahlarini ona ifsa ettigini ve bunun
sonucunda kadini ve diger Samiriyelileri miimin yaptigin1 vurguluyor.
Boylece bu pasajda Schiissler Fiorenza geleneksel yaklasimlardan farkh
olarak odag Isa’dan uzaklastiriyor. Samiriyeli kadinin bu konusma
sonucunda miimin oldugunu ve karsiliginda etnik kékeninden bircok kiz
ve erkek kardesini déniistiirdiigiinii vurguluyor. Bir bagka deyisle Isa’nin
bilgeligineyadagiiclinedegilkadinininancinave kadininimaettigihizmete
odaklaniyor. Schiissler Fiorenza bu hermenoétik okuma ile geleneksel
bir misyon efsanesini Samiriye’deki (Yuhanna 4:6-42) Hiristiyan
toplulugunun baslangicinda bir kadinin birincil rolii tizerinden yeniden
isliyor. O, bu okuma ile kadinlarin isa hareketinin Israilli olmayanlara
yayillmasindabelirleyici olduguna dairkaniti glin ytizline ¢ikariyor. Boylece
Schiissler Fiorenza Yahudi olmayan kadinlarin normalde metinde goz
ard edilseler de ashinda Isa hareketinin yayllmasinda énemli bir bilesen
oldugunu savunuyor. Bu durum metinde dogrudan belirgin olmadigindan
Schiissler Fiorenza siiphe hermendtigi ve slirecin bir pargasi olan diger
hermenotik stratejilerle tistli kapali olan durumu agiga cikariyor. Ortaya
koydugu bir¢ok anlam katmaniyla birlikte Schiissler Fiorenza i¢in hikaye
nihai anlamda Isa’y1 yiiceltmekle ilgili degil kadinlarin erken dénem isa
hareketinde sahip oldugu tarihsel liderlikle ilgilidir. O, Isa’nin kapsayic
Mesih sofrasi toplulugunu yalnizca israil'le sinirlayan teoriye kars: bir
teolojik argiiman sunuyor. Schiissler Fiorenza'ya gore boyle bir teolojik
argiimanin bir kadinin agzindan ¢ikmasi kadinlarin isa’nin hareketini ve
toplulugunu Yahudi olmayan giinahkarlara agmada sahip oldugu tarihi
liderligin bir isaretidir (Schiissler Fiorenza, 1994a).

Kadinin tarihsel liderligine yapilan yukaridaki vurgu metnin hatirlanmasi
ve yeniden yapilandirilmasi hermenétiginin sonucudur. Daha Once
belirtildigi gibi Schiissler Fiorenza aksi agikca belirtilmedigi siirece
Hiristiyan tarihinde kadinlarin goriiniir/mevcut olmadigini ileri siirer.
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Sonug itibariyla feminist hermendétikle ortaya koydugu bu yeni anlamla
Schiissler Fiorenza kadinlarin arka planda énemsiz bir rol oynamadiginy;
metin ylizeysel olarak onlar1 daha az 6nemli gosterse de Hiristiyanligin
yayllmasinda 6n saflarda olduklarini savunmaktadir. Bu yeni yorumla
ayni zamanda oOtekilestirilmis gruplar1 gliclendiren ve baskici yapilara
meydan okuyan yeni okumalar sunmay1 amaglar. Schiissler Fiorenza bunu
bugiin toplumsal sinirlamalariyla miicadele eden marjinallestirilmisleri
giiclendirmek i¢in yapar. Marjinallestirilmis bakis acisini ve kadinin
sesini gliclendirerek ve hikayeyi onlarin ihtiyaglarin1 karsilayacak
sekilde yeniden baglamlandirarak ezilenleri giiclendirmeyi hedefler.
Boylece feminist hermendtigin bu stratejisi ile okuyucularin metni
marjinallestirilmis topluluklar igin alakali ve gii¢lendirici bir sekilde
yeniden hayal etmeleri ve yeniden yapilandirmalari igin bir yol saglar.
Son olarak Schiissler Fiorenza metinleri kendi 6zel dini ve kiiltiirel
ortamlarinda baglamlandirarak bunlar1 sadece baskin ethos (ahlaki
degerlere gore sekillenen egilim) ac¢isindan degil ayn1 zamanda degisim
icin alternatif toplumsal hareketler agisindan da yeniden yapilandirmak
gerektigini belirtir (Schiissler Fiorenza, 2001b).

Schiissler Fiorenza bu feminist hermendtik yaklasimiyla tim erken
donem Hiristiyan tarihini feminist bir bakis a¢isiyla yeniden insa etmeye
calismaktadir. Bu ¢ercevede o, kadinlarin ilk Kilise’de 6nemli roller
oynadigini ancak katkilarinin ataerkil yorumlar tarafindan sistematik
olarak silindigini veya azaltildigini ileri siirmektedir. Yukarida 6rnek
olarak ele alinan pasajda oldugu gibi kadinla ilgili diger pasajlar1 da ayni1
yontemle ele alan Schiissler Fiorenza kadinlar1 pasif veya ikincil rollere
indirgeyen geleneksel yorumlamalara meydan okuyarak feminist bakis
acisiyla Mecdelli Meryem, Lidya ve Priskilla gibi kadinlarin da Kilise’ye
aktif katilimini ortaya ¢ikarmaktadir (Schiissler Fiorenza, 1992; 1993b;
1994a; 1994b).

Elisabeth Schiissler Fiorenza’nin Feminist Teologlar
Uzerindeki EtKisi

Schiissler Fiorenza'nin ¢alismalar1 sonraki kusak teologlar ve Kutsal
Kitap yorumcular1 iizerinde derin bir etkiye sahip olmustur. Onun
feminist hermenotigi marjinallestirilmis gruplarin deneyimlerini dikkate
alarak kutsal metinleri okumanin yeni yollarini kesfetmeye calisan cesitli
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feminist teologlara ilham vermistir. Bu baglamda pek cok feminist teolog
Kutsal Kitap ve Hiristiyan teolojisine yonelik feminist elestirileri daha da
gelistirmek icin Schiissler Fiorenza'nin c¢alismalarindan yararlanmistir.
Rosemary Radford Ruether, Letty Russell, Kwok Pui-lan, Renita ]. Weems,
Marcella Althaus-Reid, Musa Dube bunlardan bazilaridir.” Burada genel
anlamda etkileri ortak noktalarda kesistiginden bu feminist teologlardan
Rosemary Radford Ruether ve Letty Russell iizerinde durulacaktir.

Schiissler Fiorenza kiyerarki kavramini, feminist analizin kapsamini
kesisen tahakkiim sistemlerini (1irk, sinif ve cinsellik vb.) icerecek sekilde
genisletirken Rosemary Radford Ruether daha ¢ok feminist teolojinin
ekolojik ve 0Ozgiirlestirici yonlerine odaklanmistir. Ancak calismalari
Schiissler Fiorenza'nin ¢alismalariyla 6nemli sekillerde kesismektedir.
Bunlardan ilki ataerkilligin ortak feminist elestirisidir. Her ikisi de
Hiristiyan teolojisinde gomiilii olan ataerkil yapilar1 elestirmektedir.
Ancak Schiissler Fiorenza ¢oklu baski bicimlerinin kesisimselligini ele alan
kiyerarkiyikullanarak bu elestiriyi daha ileriye gotiirmektedir. Bu noktada
Ruether’in dini gelenekteki ataerkillige odaklanirken Hiristiyanlhiktaki
kurumsal iktidara yonelik elestirilerinde Schiissler Fiorenza'nin bu
genisletilmis baski anlayisindan etkilendigi gortlmektedir. Ruether
Sexism and God-Talk Toward a Feminist Theology adli ¢alismasinda
kutsal metinlerin erkek egemen yorumlarina meydan okuma agisindan
feminist bir teoloji elestirisinin ana hatlarini ¢izmistir. Bununla birlikte
Schiissler Fiorenza'nin ¢alismalari (6zellikle kiyerarki ile ilgili olarak) ilgi
cektikce Ruether de ataerkil baskinin Hiristiyan tarihindeki diger sosyal
ve siyasi hiyerarsilerle nasil kesistigiyle daha derinlemesine ilgilenmeye
baslamistir. Busuretle Schiissler Fiorenza'nin kiyerarkikavrami Ruether’in
baskiy1 yalnmizca toplumsal cinsiyetin oOtesinde ele alma bicimleri
lizerinde kayda deger bir etkiye sahip olmustur (Ruether, 1983). Soyle ki
Ruether’in dnceki calismalari 6ncelikle ataerkillik ve kadinlarin Kiliseden

7 Schiissler Fiorenza'min ¢alismalari Richard B. Hays, Nicholas Thomas Wright, Luke

Timothy Johnson, John Dominic Crossan, Ben Witherington III gibi feminist olmayan
teologlar1 ve Kutsal Kitap aragtirmacilarini da etkilemis, onlar ilk kilisede kadinla-
rin rollerini yeniden gézden gecirmeye ve Kutsal Kitap yorumunun esitsizligi nasil
stirdiirdiigii konusunda daha dikkatli olmaya itmistir. Ayrica onun kiyerarki kavrami,
sistemik baskinin karmasikligini anlamak i¢in yararh bir ¢erceve olarak sosyoloji ve
siyaset teorisi de dahil olmak tizere farkl disiplinlerdeki Patricia Hill Collins, Nancy
Fraser, Judith Butler, Chandra Talpade Mohanty gibi arastirmacilar tarafindan da be-
nimsenmigtir.



KADEM KADIN ARASTIRMALARI DERGISI | 519

dislanmasina odaklanirken Schiissler Fiorenza'nin kiyerarki kavrami
tahakkiimiin birden fazla katmanini dikkate alma ihtiyacini vurgulamistir.
Boylece daha genis baski anlayisi Ruether’in sonraki galismalarinda
dikkat cekici ol¢lide belirgin hale gelmistir. Nitekim Ruether’in Gaia
and God An Ecofeminist Theology of Earth Healing gibi sonraki yazilari
ekolojik bozulma, sémiirgecilik ve 1irksal baskinin ataerkil yapilarla nasil
kesistigine dair bir anlayisi yansitmaktadir. Ruether bu kesismelerin
her zaman farkinda olmasina ragmen Schiissler Fiorenza'nin kiyerarki
cercevesi ona, bu ortlisen tahakkiim bigimlerini anlamak i¢in daha
sistematik bir yol saglamis gériinmektedir. Nitekim ¢alismasinda Ruether
ekolojik kaygilar1 feminist ve 6zglrliik¢ii teolojileriyle biitiinlestirerek
Schiissler Fiorenza'nin yalnizca toplumsal cinsiyete odaklanmak yerine
tlim baski bigcimlerini ortadan kaldirmaya yaptig1 vurguyu yinelemektedir
(Ruether, 1992).

Marjinallestirilmis seslerin giiclendirilmesi baglaminda ele aldigimizda
da her iki teolog Hiristiyan tarihini ve teolojisini geleneksel olarak
konusmanin disinda birakilanlarin deneyimlerini merkeze alacak sekilde
yeniden cercevelemeye calismistir. Schiissler Fiorenza'nin 6tekilestirilmis
gruplarin 6zellikle de erken donem Hiristiyan tarihindeki kadinlarin
seslerini geri kazanmaya yaptig1 vurgu, Ruether’in teolojik sdylemde
kadinlarin hikayelerini giiclendirmeye yonelik kendi calismalariyla
derin bir yanki uyandirmistir. Ornegin Ruether Women-Church Theology
and Practice adl kitabinda kadinlar1 ve diger oOtekilestirilmis gruplari
giiclendiren yeni, kapsayici Hiristiyan cemaat modelleri yaratilmasin
savunmaktadir. Onun bu iddias1 Schiissler Fiorenza’'nin cinsiyet, irk ve
sinifa dayali hiyerarsik yapilarin ortadan kaldirildig1 bir Kilise vizyonu
olan “esitlerin 6grenciligi” cagrisiyla yakindan uyumludur (Ruether,
1985). Sonuc itibariyla Schiissler Fiorenza'nin goriislerinin Ruether’in
Hiristiyan cemaatini geleneksel tahakkiim bigcimlerine meydan okuyacak
ve bunlar1 asacak sekilde yeniden hayal etme ¢abalarini gliclendirmeye
yardimc1 oldugu soylenebilir.

Schiissler Fiorenza'nin Ruether ilizerindeki énemli etkilerinden biri de
Kutsal Kitap’'in feminist yorumu alanindadir. Her iki teolog da Kutsal
Kitap metinlerini kadinlari ve diger 6tekilestirilmis gruplari ezmek yerine
ozgiirlestirecek sekilde yeniden okumaya kararl olmustur. Fiorenza'nin
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gelistirdigi siiphe hermendtigi 6zellikle feminist Kutsal Kitap yorumunda
etkili olmustur. Boylece Fiorenza, Ruether ve digerlerinin kutsal
metinlerdeki ataerkil varsayimlar1 sorgulamak i¢in kullanabilecekleri
bir cerceve saglamistir. Ruether’'in Women and Redemption A Theological
History gibi calismalar1 kutsal metinlerin geleneksel erkek merkezli
yorumlarint sorgulayan feminist hermendétikle ilgilidir. Schiissler
Fiorenza'nin Kutsal Kitap’in feminist yorumundaki metodolojik yenilikleri
ozellikle de kutsal metnindeki gizli veya marjinal sesleri ortaya ¢ikarmaya
odaklanmasi Ruether’e Hiristiyan doktrinlerinin ve hikayelerinin
kadinlar1 giiclendirmek icin nasil yeniden yorumlanabilecegine dair bir
model saglamistir (Ruether, 2004; 2011).

Son olarak Hem Schiissler Fiorenza hem de Ruether hiyerarsik baski
sistemlerinden arinmis, dontistiiriilmiis, kapsayici bir Kilise vizyonunu
paylasmaktadir. Schiissler Fiorenzanin dini feminizm kavrami ile
Kilisenin esitler toplulugu olarak yeniden tasavvur edilmesi fikriyle
bu tiir bir donisiimi 6éngérmek icin daha genis bir teorik cerceve
saglamasi Ruether lzerinde etkili olmustur. Schiissler Fiorenza'nin bu
etkisi Ruether’in kadinlarin Kilise yasaminin tiim yonlerine tam olarak
dahil edilmesini savunmaya devam etmesinde ve esitsizligi silirdiiren
kurumsal Kilise yapilarini elestirmesinde gortilmektedir (Ruether, 1983).
Her iki teolog da kadinlarin seslerinin duyuldugu ve liderliklerinin kabul
edildigi alanlar yaratmaya calisarak daha adil ve esitlik¢i bir Hiristiyan
topluluguna dogru ilerlemeyi desteklemektedir.

Elisabeth Schiissler Fiorenza'nin oncii feminist teolog Letty Russell
tizerinde de 6zellikle Russell'in Hiristiyan teolojisi ve Kilisesine yonelik
feministelestiriler gelistirmesindekaydadegerbir etkisi olmustur. Ornegin
Schiissler Fiorenza’'nin daha esitlikci ve kapsayici bir Hiristiyan toplulugu
icin yaptig1 ¢agridan etkilenen Letty Russell eklesiyoloji (Kilise bilimi)
ve feminist liderlik modellerine odaklanmistir. Schiissler Fiorenza’nin
Kilise’deki ataerkil ve kiyerarkal gii¢ yapilarina yonelik elestirisi Russell'in
kapsayici ve katilimer bir Kilise vizyonunu ifade etmek icin lizerine insa
edebilecegi temel bir cerceve saglamistir. Church in the Round Feminist
Interpretation of the Church adl kitabinda Russell, Kilise i¢in liderligin
paylasildigi ve tim fiyelerin esit s6z ve katilima sahip oldugu bir
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“yuvarlak masa” toplulugu modeli 6nermistir (Russell, 1993). Bu kavram
Schiissler Fiorenza'nin Kilise’nin hiyerarsik tahakkiimden arinmis bir
alan olarak yeniden tasarlandig1 “esitlerin 6grenciligi” fikriyle paralellik
gostermektedir. Yine Russell''n c¢alismalarina bakildiginda o6zellikle
irk ve sinif agisindan ¢oklu tahakkiim sistemleri tarafindan ezilenlerle
dayanismanin 6nemini vurguladig goriilmektedir. Just Hospitality God’s
Welcome in a World of Difference adli eserinde Russell tiim insanlari
ozellikle de tist lste binen ayrimcilik bicimleriyle otekilestirilenleri
hos karsilayan bir misafirperverlik teolojisini savunmaktadir (Russell,
2009). Bu yonlerden Russell, Kilise’deki baskinin yalnizca toplumsal
cinsiyet esitligi yoluyla ele alinamayip bu durumun birden fazla kesisen
adaletsizlik biciminde ele alinmasi gerektigi anlayisindan etkilenmistir.

Schiissler Fiorenza'nin Kutsal Kitap metinlerinin ataerkil ve androsentrik
yorumlarini sorgulayan elestirel bir yontem olan siiphe hermenétigi
Russell'ln Kutsal Kitap yorumuna yaklasimini da sekillendirmistir. Bu
baglamda her iki teolog da Kutsal Kitap metinlerindeki kadinlarin ve
diger otekilestirilmis gruplarin seslerini ve deneyimlerini kurtarmaya
ve dislama ve esitsizligi pekistiren egemen yorumlara meydan okumaya
calismistir. Nitekim Schiissler Fiorenza'nin bu konuda ¢igir acan ¢alismasi
In Memory of Her erken donem Hiristiyanlikta kadinlarin katkilarini
yeniden ele alarak Russell'ln kendi feminist hermenétik ¢alismasinda
izleyecegi bir model olusturmustur. Russell'in da Human Liberation in a
Feminist Perspective A Theology adli kitabinda kadinlarin ve ezilenlerin
deneyimlerini gormezden gelen ya da bastiran geleneksel okumalari
elestirerek kutsal metinleri feminist bir mercekten yorumladigi
goriilmektedir (Russell, 1974). Buna gore her iki teolog da kutsal
metinlerin kadinlar1 ve diger marjinal gruplari giliclendirecek sekilde
yeniden yorumlanmasi ve Kutsal Kitap teolojisinin sosyal adaletle uyumlu
hile getirilmesi gerektigini vurgulamaktadir. Ayn1 zamanda kiiresel
feminist teoloji agisindan bakildiginda da Schiissler Fiorenza'nin 6zellikle
Batili Hiristiyan geleneklerinin Batili olmayan baglamlarda kadinlari
nasil otekilestirdigi olmak tizere kiyerarkal baskinin kiiresel boyutlarina
odaklanmasi1 Russell't feminist teolojiye daha genis bir perspektif
yelpazesini dahil etmeye tesvik etmistir. Hem Schiissler Fiorenza hem
de Russell feminist teolojinin kiiresel ve farklh kiiltiirel perspektifleri
kapsayici olmasi gerektigini kabul etmistir. Schiissler Fiorenza'nin
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otekilestirilmis sesleri 6zellikle de Batili olmayan baglamlardaki kadinlari
savunmak i¢in yaptig1 calismalar Russell'in kiiresel feminist teolojik
meselelerle ilgilenmesinde etkili olmustur. Schiissler Fiorenza gibi
Russell da feminist teolojinin somiirgecilik, irkeilik ve sinifin ataerkillikle
kesistigi yollara karsi dikkatli olmas1 gerektigine inanmistir.

Sonug¢

Feminist Kutsal Kitap yorumculugunun 6nde gelen isimlerinden biri olan
Elisabeth Schiissler Fiorenza’'nin feminist Kutsal Kitap yorumu ilkeleri
ataerkil baskidan kurtulusa (kiyerarki) ve cesitli feminist perspektiflerin
onemine binaen biresimli bir model olarak olusturdugu elestirel ve
ozglrlestirici hermenotige odaklanmaktadir. Schiissler Fiorenza'nin
feminist Kutsal Kitap yorumu kapsaminda bu alana kazandirdigi
kavramlardanbirikiyerarki’dir. Toplumsalcinsiyet,irk,sinifveemperyalizm
de dahil olmak tlizere kesisen tahakkiim yapilarina atifta bulunmak tizere
Schiissler Fiorenza tarafindan ortaya atilan bu kavram farkh yapisal
sistemlere odaklanarak baski ve ayricalik sistemleri iizerine diisiinmeyi
amaglamaktadir. Ataerkillik (patriarchy) kavrami yerine bu kavramin
da bir parcasi oldugu kiyerarki terimini kullanarak Schiissler Fiorenza
feminist elestirisini 1rkcilik, simifciik ve heteronormativite gibi diger
sistemsel adaletsizlik bicimlerini de kapsayacak sekilde genisletmektedir.
Bu suretle o, kutsal metinlerin analizinde yalnizca anlami yorumlamay1
degil ayn1 zamanda belirli kiyerarkal ayrimciliklari (baski ve tahakkiimiin
her tiirlisiinii) ortadan kaldirmay1 da amaclamaktadir. Dolayisiyla onun
terminolojisinde kiyerarki, sadece ataerkil baskiyr tanimakla kalmaz
baskinin karmasikligini ve diger baski tiirleriyle kesisimini de anlamay1
saglayan bir ara¢ olarak goriilii. Bu cer¢eve ayni zamanda baski ve
ayricaliga yalnizca ikili cinsiyet perspektifinden bakilmamasi gerektigini
de ortaya koyarak daha kapsayici bir perspektif olusturur.

Schiissler Fiorenza'yr feminist Kutsal Kitap yorumlama ¢alismalarinda
onemli kilan bir diger nokta ortaya koydugu elestirel hermenotik
yaklasimidir. Schiissler Fiorenza'nin hermendétigini digerlerinden farklh
kilan husus; siiphe, beyan, hatirlama ve yeniden insa olmak lizere dort
farkl Kutsal Kitap yorumlama modelini elestirel ve biresimli bir sekilde
kabul etmesinden kaynaklanmaktadir. Bu anlamda onun hermenétik
yaklasimi ayr1 ogelerden olusturulmus bir biitiinii temsil etmektedir.
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Ancak bu biitiintin en 6nemli 6gesinin de siiphe hermendtigi oldugunu
soylemek yerinde olacaktir. Ona gore siiphe hermendtigi hem Kilise hem
de toplum icindeki baski/tahakkiim sistemlerini ortadan kaldirmayi
amaglayan daha genis bir feminist teolojik projenin en 6nemli parcasidir.
Elestirel parcalayic1 6zelligi sayesinde siiphe hermendtigi ile Schiissler
Fiorenza erkek merkezli yorum gelenegini oldugu gibi kabul etmeyi
reddederek kadinlarin kutsal metinlerdeki kayip seslerini/geleneklerini
aramaktadir. Schiissler Fiorenza feminist hermendtik yaklasimini
kullanarak Isa ve Samiriyeli kadin anlatisinda yer alan kadinin hikayesinin
kayip unsurlarini geri kazanabilmektedir. Sonrasinda diger hermenotik
modellerin de devreye girmesiyle Schiissler Fiorenza kendine has feminist
yorumlama stirecini kullanarak metnin daha 6nceki ataerkil okumalarini
altiist edecek sekilde oykiiyii kadinin sesini ve toplumsal statiisiinii
giiclendirecek sekilde yeniden yorumlayabilmektedir. Bunoktada feminist
yorumlama siireciyle onun Hiristiyan tarihinde kadinlar1 destekleyen
ve kutsayan bir anlam bularak aslinda bugiiniin Hiristiyan kadinlarini
destekleyen ve kutsayan yolu agmaktadir. Schiissler Fiorenza'nin siiphe
hermendtigini diger modellerle harmanlayarak olusturdugu biresimli
hermendtik yaklasimi tarihsel olarak otekilestirilmis veya susturulmus
kadinlarin seslerini ve deneyimlerini ortaya ¢ikarmayi ve gliclendirmeyi
amaglar. Kadinlarin deneyimini anlama ve kullanmanin giintimiiz cogulcu
toplumunda kadinlarin ihtiyacin1 daha iyi yansitacagi asikardir. Tim
bu yo6nleriyle Elisabeth Schiissler Fiorenza'nin hermendétigi, teolojik ve
dini soylemlere elestirel ve yeniden yapilandirici bir yaklasimi igerir. O
bdylece Hiristiyan geleneksel sdylemini elestirel teori ile terciime ederek
teoloji hakkindaki tartismalarin diinya tizerindeki etkilerinden sorumlu
olmasini saglarken elestirel paradigmasinin feminist teolojilere ve din
felsefelerine dahil edilmesini engelleyen yanlis ikilikleri de reddeder.

Schiissler Fiorenza'nin feminist hermenoétik perspektifle olusturdugu
calismalari glinlimiiz Hiristiyan dlinyasinda daha kapsayici ve esitlikei bir
Hiristiyanlik anlayisini savunanlar i¢in biiytik 6nem tasimaktadir. Clinki
onun hermenétigi cinsiyet esitsizliklerini ortadan kaldirmada, cinsiyet
esitligini ve adaleti tesvik etmek icin statiikoya meydan okumada dnemli
bir rol oynamaktadir. Bu baglamda Schiissler Fiorenza’'nin c¢alismalari
Kiliseleri ve dinl kurumlari, 6gretilerini ve uygulamalarini yeniden
gozden gecirerek kadinlar1 ve diger otekilestirilmis gruplar1 kapsayici
hale getirmeye tesvik etmektedir.
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Osmanli Devleti'nde ¢agdaslasmanin gercgeklestirilmesi i¢cin bir arag
olarak gorilen basin yayin hareketi, degisim ve doniisiim stirecindeki
fikrf olusumun 6ziimsenmesinde 6nemli bir yapiy1 teskil etmistir. Bu
basin yayin hareketi icerisinde en uzun 6émiirlii kadin siireli yayini olma
ozelligini tasiyyan Hanimlara Mahsus Gazete, 1895-1908 yillar1 arasinda
yayimlanmistir. Hanimlara Mahsus Gazete’de bir¢cok kadin yazarin
kendi isimlerini kullanarak eserlerini yayimlamalarinin yani sira erkek
yazarlarin ¢alismalarina dayer verildigi gortlmiistiir. Roman, siir, hikaye,
tiyatro, deneme, makale, gezi yazisi, hatira, mektup tiirleri bu yayin
araciligiyla yayimlanma imkani elde etmistir. Kadinin kamusal alandaki
varlig1 ve s6z konusu donemdeki faaliyetlere katilim diizeyi hakkinda
onemli veriler sunan siireli yayin; giizellik, moda, egitim, saglik, aile,
meslek, evlilik, edebiyat ve sanat konulariyla ilgilenmistir. Hanimlara
Mahsus Gazete, g¢esitli konular araciligiyla kadinlarin diinyasini okura
aktarmakla birlikte donemin sosyal yapisini g6z éntinde bulundurarak
ideal kadinin nasil olmasi1 gerektigiyle ilgili benimsetilmek istenen
diistinceleri okuyucu kitlesiyle bulusturmustur. Bu ¢calismada s6z konusu
siireli yaymin 543-580 say1 araliginda yayimlanan metinlerden hareketle
kadinin farkli alanlardaki konumu, idealize edilen kadin kimligi ve bu
kimligi insa etmek icin izlenen yollar incelenecektir.
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Abstract

The publishing, seen as a tool for achieving modernization in the
Ottoman Empire, constituted an important structure in internalizing
the intellectual formation during a period of change and transformation.
Of this press movement, Hanimlara Mahsus Gazete, the longest-running
women’s periodical, operated between 1895 and 1908. The periodical
featured works by numerous female authors under their own names,
alongside contributions from male writers. Through this periodical,
genres such as novels, poetry, stories, plays, essays, articles, travel notes,
memoirs, and letters have had the opportunity to be published. The
periodical addressed topics including women’s presence in the public
sphere and their level of participation in activities during that period,
covering beauty, fashion, education, health, family, profession, marriage,
literature, and art. In addition to conveying the world of women through
various topics, Hanimlara Mahsus Gazete aimed to acquaintits readership
with the thoughts intended to shape the ideal woman considering the
social structure of the time. In this study, the role of women in different
fields, the idealized female identity and the ways followed to build this
identity will be examined based on the texts in the 543-580 issue range
of the periodical in question.
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Extended Abstract

“Hanimlara Mahsus Gazete” is the longest-lasting periodical for women operating
from 1895 to 1908. During this period, the terms “newspaper” and “journal/
periodical” is used interchangeably to describe such publications. Therefore,
‘Hanimlara Mahsus Gazete’ is referred to as a newspaper in some studies and
as a periodical in others. This newspaper is significant for its exploration of
the Ottoman women’s movement and identity, making it particularly suitable
for studies related to these topics. The newspaper published articles on a wide
range of subjects including health, education, marriage, family, child-rearing,
household management, fashion, beauty, sciences, and fine arts. The majority of
the contributors to the newspaper were women, including prominent writers
such as Fatma Aliye, Emine Semiye, and Sair Nigar Hanim.

Many studies have been conducted on Hanimlara Mahsus Gazete. There are
differences in the findings regarding the number of issues the publication
consisted of. The newspaper comprises over 600 issues. Texts found in the first
100 issues of the newspaper, published in Arabic script, were transliterated into
modern scriptin a master’s thesis prepared at Atatiirk University by Hale Giirbuz.
Arzu Seyda handled issues 101-200, and Aybala Ar1 addressed issues 201-300,
both completing their dissertations at the same institution, also transliterating
them into modern script. These studies provided publication dates, name indices,
and subject indices for the transcribed texts. M. Fethi Yanardag’s master’s thesis
titled A Study on ‘Hanimlara Mahsus Gazete”” examined selected issues of the
newspaper intermittently. Imren Gece’s master’s thesis “Literary Activities in
‘Hanimlara Mahsus Gazete”” examined literary genres published in the newspaper,
providing alphabetical and chronological indices by author and work. Mustafa
Cicekler and Fatih Andr’s collaborative work “Hanimlara Mahsus Gazete (1895-
1908) Selection with New Letters” analyzed texts published in the first 100 issues
of the newspaper. Ayse Zeren Enis’s book “Everyday Lives of Ottoman Muslim
Women: Hanimlara Mahsus Gazete (Newspaper for Ladies)” is also a significant
contribution to the topic. No study has yet transcribed texts published from
issue 300 onwards into modern script in a specific number range. This study
conducted transcription work on selected texts from issues 543-580, which were
previously untranscribed, quoting excerpts that provide insights into women’s
identity, social position, and role in the modernization process. Transcribing
these texts preceding the alphabet reform into modern script contributes
significantly to the literature by making them accessible to relevant readers and
researchers. Transcription efforts enable access to information about women’s
activities during that period.
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In the newspaper Hanimlara Mahsus Gazete, information is provided about the
place of women in the workforce, their role within the household, motherhood,
and daily life. While the ideas advocated in “Hanimlara Mahsus Gazete”
generally address women, they also touch upon thoughts concerning men and
children. According to Hanimlara Mahsus Gazete, women should be educated,
knowledgeable, cultured, and equipped to take an active role in the workforce.
Women should be a part of modernization efforts. Otherwise, the Ottoman
Empire could not achieve the goals it aimed for with modernization movements.
For modernization movements to settle in society, women must be taken out of
the confines drawn by patriarchal order and must be made visible in society.
In Europe that the Ottoman Empire took as an example in its modernization
efforts, the situation is as follows: In the texts from issues 543-580, women
are portrayed as active participants in social life and have carved out spaces in
domains traditionally perceived as meant for men.

In Hanimlara Mahsus Gazete, women’s education is considered very important.
Texts titled “Muhavere-i Nisaiye” from issues 543-580 frequently put emphasis
on this topic. According to the ideas advocated here, even though a woman
continues her life with the roles as a mother and wife, she must be educated
no matter what. This is because a woman shapes the future generation and it is
unacceptable for her to be ignorant, as an ignorant mother will raise ignorant
children. According to Hanimlara Mahsus Gazete, this situation militates against
achieving the educated society to be created through modernization. Ottoman
women are compared to European women, and comparisons are made between
the two sides. Of these comparisons, European women are sometimes taken
as examples, while at other times, it is concluded that Ottoman women are
superior to European women in different aspects. The newspaper’s stance was
that Ottoman women should avoid being ostentatious or having a penchant for
luxury. What matters most is that women should develop themselves pursuing
their educational goals.

Through the data obtained, this study conveys to the reader the characteristics
sought in female identity via Hanimlara Mahsus Gazete in society. These women
should improve themselves and their society by emphasizing education, culture,
and knowledge. The newspaper’s portrayal of the woman suggests that she
should exercise caution when raising her child. Discipline, education, and morals
are prioritized issues in raising children. A woman should always set an example
for those around her while maintaining her presence as a mother, wife, or any
other individual in society. The newspaper presents the identity of a woman as
infused with the European education and Islamic morality.

Keywords: Hanimlara Mahsus Gazete, Ideal women, Women, Identity, Role.
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Giris

Osmanli Devleti'nde basin yayin araglarinin kullanilmaya baslanmasi
Avrupa devletlerine gore daha gec bir tarihte miimkiin olabilmistir. Bunun
temel nedeni Osmanli’'nin Avrupa’nin ilerleyisine uzak kalmasidir. XVIII.
ylzyilda yapilan 1slahatlarda Osmanli’'nin Avrupa’da yasanan gelismeleri
inceledigi ve 1slahatlar icin Avrupa’y1 6rnek aldig1 goriilmiistiir. Nitekim
Osmanli’'nin modernlesmenin 6nemli kapilarindan biri olan matbaanin
kurulmasi da bu stirecte yasanan bir gelismedir. 1719 yilinda Miiteferrika
Ibrahim Efendi tarafindan baslatilan ilk Tiirk matbaasi kurma calismalars,
Yirmisekiz Mehmet Celebi’'nin oglu Sait Efendi’nin katilmasiyla hizlanmus,
1727 yilinin sonlarinda 14-16 Aralik giinlerinde ilk matbaa faaliyete
gecirilmis ve matbaanin aralikli galismalar1 1797 yilina kadar siirmiistiir
(Ertug, 1985).

XIX. yiizyllda Osmanh Imparatorlugu’nda matbaanin yerlesmesinin
ardindan yasanan en 6nemli gelisme gazete ve siireli yayinlarin giinliik
hayata girmis olmasidir. Osmanl Devleti'nin ilk resmi gazetesi Takvim-i
Vekayi 11. Mahmut doneminde c¢ikarilmis ve reform hareketlerinde
onemli bir yere sahip olmustur. Yar1 resmi gazete olarak tanimlanan
ve Ingiliz William Churchill tarafindan ilk sayis1 1840’ta yayimlanan
Ceride-i Havddis ise ikinci Tiirkce gazete olarak Tiirk basin tarihindeki
yerini almistir. Agah Efendi'nin ¢ikardig1 ve Sinasi'nin 24’iincili sayisina
kadar destek verdigi ilk 6zel gazete Terctimdn-1 Ahvdl ilk sayisin1 1860’ta
yayimlamistir. Batilllagsmanin toplum yasaminda yerlesmesi i¢cin 6nemli
calismalar ortaya koyan bu gazete yayina baslayan ilk bagimsiz gazetedir.
Terciimdn-1 Ahvdl'in ¢alismalarini daha nitelikli bir icerikle devam ettiren
gazete ise Ibrahim Sinasi'nin tek basina 1862’de ¢ikarmis oldugu Tasvir-i
Efkar’ dir (Budak, 2014).

Ibrahim Sinasi tarafindan baslatilan 6zel gazete calismalari ile Batihllasma
hareketi,devletin;askeri,blirokratikveekonomikalandayaptigicalismalari
asarak edebiyat ve toplum hayatinda yerini bulmaya baslamistir. Gazete
ve dergiler yeni bir dil olusumunu, yeni tiirlerle tanismanin ve bu tiirlerin
yayllmasiyla olusan yeni edebiyatin kurulmasini saglayan araglardir.
Toplumun diistince diinyasinda énemli degisim ve gelisimleri meydana
getiren; tiyatro, terciime, telif calismalari, romanin ilk 6rnekleri, makale,
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elestiri ve deneme tiirleri gazete aracilifiyla Osmanl diinyasina girer
(Tanpinar, 2018). Bati'da gergeklesen ilerlemeyle ilgili bilgileri topluma
yaymay1 ve toplumu bircok konuda gelistirmeyi hedefleyen aydinlarin
calismalarin1 genis halk Kkitleleriyle bulusturan gazete ve dergiler,
olusturduklar1 yeni ve genis ortak kiiltiir ortaminda, aydin kesimle
halk arasindaki ugurumun kapanmasi siirecini baslatmislardir. Boylece
dontisiimiin gerceklesecegi ortama gecis hizlanmistir (Budak, 2014).

XIX. ylzyillda Osmanli Devleti'nin siyasal, sosyal, ekonomik, egitim,
hukuk ve dusiinsel alanlarinda ortaya ¢ikan degisimlerden Osmanl
kadini da etkilenmistir (Cakir, 2010). Osmanli’da kadin hareketinin
belirginlesmesinde siireli yayinlarin énemli bir katkisi olmustur. Filip
Efendi ve Ali Rasit Bey tarafindan ¢ikarilan Terakki'nin (1868) Terakki-
yi Muhadderat adli eki kadinlar i¢in ¢ikarilan 6nemli bir yayindir. Bu
yayin, cagdas toplumda kadinin erkekle esit yerinin oldugunu ve kiz
cocuklarin egitilmesi gerektigini savunmustur (Kologlu, 1992). Terakki-
yi Muhadderat, Osmanl kadinini sosyal hayattaki edilgen konumundan
etken konuma gecirme hedefine yonelik olarak diizenlenmis, kadini
goriiniir kilabilme yollarini tartismaya acmistir. Bu yayinda, Bati'da
kadinin konumu ve kadin tarihi, Osmanli kadinlarinin ge¢misi ve geldigi
nokta tizerinde durularak bir kiyaslama yapilmistir (Akgiin, 2018).

Vakit Yahud Miirebb-i Muhadderat (1875), Ayine (1875), Aile (1880),
Insaniyet (1883), Hamimlar (1883) ile sahibi kadin olan ve yazi kadrosunu
tlimiiyle kadinlarin olusturdugu ilk kadin dergisi olan Stikiifezdar (1886) bu
donemde kadinlar ve ¢ocuklar ile ilgili fikirlerin yayilmasina biiyiik katki
saglamislardir. Miirtivvet (1888) ve Parca Bohgast (1889) adl dergileri
1895’te cikan Hanimlara Mahsus Gazete izlemistir. Yazi kadrosunun
tamamina yakini kadin olan bu yayinin sahibi Tarik gazetesi basyazari
Ibni’l-Hakki Mehmet Tahir'dir. Hanimlara Mahsus Gazete'nin en 6énemli
ozelligi 1895-1908 yillar1 arasinda 13 yil faaliyet gostererek donemin
en uzun O6mirli kadin yayini olmasidir (Budak, 2014). Bu yayinlarda
kadin varligindan s6z edenin, erkekler degil bizzat kadinlarin kendisi
olmasi Osmanli Devleti'nde kadinlarin kamusal alandaki varliginin ortaya
cikis sireci ile ilgili 6nemli bilgilere ulasilmasini saglar. Bu dergiler ve
gazeteler sayesinde kadinlarin isteklerine, miicadelelerine, itirazlarina,
hak arayislarina ve dénem icinde yasanan gelismelerle ilgili cabalarina
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ulasmak kolay olmustur. Semsettin Sami (Aile), ibnii’l-Hakki Mehmet Tahir
(Hanimlara Mahsus Gazete), Mahmud Nuri (Saadet), Mahmud Celaleddin
(Insaniyet), Mehmed Ziyaeddin (Miiriivvet), Ismail Gaspirah (Alem-i
Nisvan) ve Ali Rasit (Terakki-i Muhadderat,) kadin konulu yayinlarin
cikarilmasinda onctii isimlerdir (Kog, 2019).

Bu calismada Osmanli’'nin en uzun émiirlii kadin stireli yayin1 Hanimlara
Mahsus Gazete Uzerinde durulacaktir. Hanimlara Mahsus Gazete ile ilgili
pek cok calisma yapilmistir. Fakat simdiye kadar yapilan calismalar
genellikle c¢eviri yazis1 tamamlanmis olan ilk 300 say1 Ulzerinde
yogunlasmistir. DoOnemin kadin yazarlarinin eserlerinin agirlikh
olarak bu sayilarda bulunmasi, s6z konusu yogunlasmanin en dnemli
nedenlerinden biridir. Bu ¢alismada ise Hanimlara Mahsus Gazete'nin
11 Ocak 1906 ve 4 Ekim 1906 tarihleri arasinda kalan sayilari tizerinde
durulacaktir. Bu tarihler arasinda yayimlanan 543- 580 numarali say1
araliginin tercih edilmesinin nedeni donemin ideal kadin anlayisini
yansitan metinlere agirlik verilmesidir. Bu metinlerin Latin harflerine
aktarimu ile ilgili bir calisma bulunmamaktadir. S6z konusu tarihlerde
Hamimlara Mahsus Gazete haftada bir kez yayimlanmaktadir. Ilk sayilarda
alt1aylik abone ticreti 30 kurus olan yayinin, 543-580 sayilarinin alt1 aylik
abonelik iicretinin 50 kurus olarak belirlendigi goriliir. Yayinin 543-580
sayllarinin iceriginde daha onceki sayilara gore edebi metinlerin azaldig:
ve sohbet, makale, duyuru tiirtindeki metinlerin ise arttig1 gérilmiistir.

Hanimlara Mahsus Gazete Hakkinda

Hanimlara Mahsus Gazete 31 Agustos 1895 (h. 19 Agustos 1311)
tarihinde yayin hayatina baslamistir. Hanimlara Mahsus Gazete, “gazete”
adin1 almis olsa da s6z konusu dénemde “gazete”, “mecmua”, “risale”,
“ceride” “mevkute” adlandirmalarinin birbirinin yerine kullanildig1 bilinir
(Cigekler & Andi, 2009). Bu yayinin ortaya ¢ikmasi i¢in Tarik gazetesi
basyazar1t Mehmet Tahir Bey, konu ile ilgili olarak Dahiliye Nezareti'ne
verdigi dilekcede (h. 3 Mayis 1310/1892-93), yabanci iilkelerde kadinlar
icin gazeteler yayimlandigi halde Osmanl toplumunda béyle bir faaliyetin
bulunmamasinin biiyiik bir eksiklik oldugunu, kadinlarin ilerlemesinin ve
gelismesinin saglanmasi i¢in gazete ¢ikarmak gerektigini ifade etmistir.
Mehmet Tahir Efendi’ye, maliye tellal bas1 Mehmet Sadik Efendi kefil



Hanimlara Mahsus Gazete'nin
532 | 543-580 Arasindaki Sayilarda Kadin Kimligi Uzerine Bir Calisma

olmus ve kefaletnamede kanuna uygun olarak gazetede iffetli yazilara yer
verilecegine dair teminat verilmesiyle Hanimlara Mahsus Gazete, 1908’e
kadar basin yayin hareketi icerisindeki varligini siirdiirmiistiir (Kurnaz,
1991).

Hanimlara Mahsus Gazete, 15 Subat 1311 (27 Subat 1896)’de yayimlanan
52. sayisina kadar haftada iki kere, bu tarihten sonra haftada bir kez
cikmistir (Gece, 2014). Siireli yayinin ilk sayisinda yer alan “Tahdis-i
Nimet-i Tayin-i Meslek” bagslikli yazida II. Abdiilhamit'in devletin
gelismesi icin yaptig1 calismalardan, okullarin a¢ilmasindan, dolayisiyla
egitime verilen Onemden duyulan memnuniyetten bahsedildikten
sonra gazetenin amaci ifade edilir Bu ama¢ da donem i¢inde kadinlarin
taleplerini ifade edis bicimlerini gosterir (Demirdirek, 2011).

Siireli yaymin yaz igleri miidiirliigiinii ilk yillardan sonra Ibnii’l-Hakki
Mehmet Tahir’in esi Sadiye Hanim (Demirdirek, 2011) basyazarlhigini
ise sirasiyla Makbule Leman, Nigar Osman, Fatma Sadiye, Mustafa Asim,
Faik Ali, Talat Ali ve Giilistan Ismet yapmistir. Bu isimlere ek olarak Emine
Semiye, Sair Leyla Hanim (Saz), Fatma Fahriinnisa, Fatma Kevser, Zeyneb
(Ahmed Cevdet Pasazade Sedad Bey’in kiz1), Hamide (Abdiilhak Hamid’in
kiz1), Hanimlara Mahsus Gazete’'nin yazi1 kadrosundaki kadinlardandir.
Hanimlara Mahsus Gazete geng kizlar i¢in “Hanim Kizlara Mahsus” adiyla
da bir ek cikarmistir. Hanimlara Mahsus Gazete Kiitiiphanesi kurularak
burada sair Nigar Hanim, Makbule Hanim, Fatma Aliye Hanim ve Fatma
Fahriinnisa Hanim olmak tzere bir¢ok yazarin kitaplarinin basimi ve
satis1 yapilmistir. Gazetenin 6 aylik hasilatinin %5’i, kimsesiz kizlara
gelinlik ve ceyiz parasi olarak ayrilmistir (Cakir, 2010).

Hanimlara Mahsus Gazete, kadininegitiminimerkezealaraknesrettigifarkl
tiirlerdeki metinler ile kamuoyunda bir bilin¢ olusturmay1 amaglamistir.
Avrupa’daki ilerlemeleri takdir ederken ayni zamanda Osmanli’'nin bazi
konularda daha istiin niteliklere sahip oldugunu savunmustur. Osmanl
Devleti'nin modernlesme hareketinden yola ¢ikarak kadinin toplumsal
alan icindeki varligi, kadinin egitimi yahut egitimsizliginin sonuglari,
cocuk yetistirmede kadinin rolii, Osmanli kadinin sahip olmasi gereken
nitelikler ele alinmistir. Hanimlara Mahsus Gazete; egitimin, kadinin
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bireysel yasamina sunacag1 katkidan ziyade egitimli kadinin egitimli
toplumu insa edecegi meselesi lizerinde durmustur. Zira kadin annedir
ve anne; gelecegin kurucusu ve bugiin aktarilani ylizyillar sonrasina

Hanimlara Mahsus Gazete saglik, egitim, evlilik, aile, cocuk yetistirme, ev
idaresi, moda, gilizellik, fen bilimleri, giizel sanatlar, konular1 ekseninde
kadin1 modernlesmenin parcasi haline getirme fikrini islemistir.

Hanimlara Mahsus Gazete’de Kadina Dair

Hanimlara Mahsus Gazete, yazar kadrosunu c¢ogunlukla kadinlarin
olusturmasi, bircok gazetenin kapatildigl ve sansiirtin yogun oldugu bu
donemde faaliyet gostermesine ragmen boyle bir problem yasamamasi
ve on U¢ yil yayin faaliyetini kesintisiz siirdiirmesi bakimindan dikkat
cekicidir. Siireli yaymin okuyucularindan aldigi doéniis mektuplarn,
yayimlandigi ddonemde kadin niifusun okuma yazma orani diisiik olmasina
ragmen biiytik bir etkiye sahip oldugunu gosterir.

Hanimlara Mahsus Gazete'nin 543-580 say1 araliginin hemen her
sayisinda yer alan “Muhavere-i Nisaiye” baslikli imzasiz metinlerde,
kadinlarla ilgili 6ziimsenmesi istenen fikirler, yeni nesil kadinlarin sahip
olmasi istenen nitelikler, modernlesme hareketinde kadinin aktif roli
ile ilgili dustinceler Fazila ve Safiye adli iki kadin arasinda gegen sohbet
tiirinde bir metinde okuyucuya aktarilir. Kadinin egitimi, anneligi, ev
icindeki gorevleri, yaptig1 isler, evlilikteki rolii, erkekle olan iliskileri,
toplum igindeki yeri bu yayinda farkli basliklar altinda ele alinan daha
bircok metne konu olmustur.

“Hanimlara Ait: Lazime 3: Okuyup Yazmak, Lazime 4: Miitalaa” bashkl
metinde kadinin okuma yazma bilmesinin ve TDK’'nin (2024) tanimina
gore herhangi bir konuda ayrintili bir bicimde diisiinme manasina gelen
‘miitalaa’nin kadinin bireysel yasaminda ve toplumsal hayatta saglayacagi
katkilar anlatilir:

1 Isimsiz, “Hanimlara Ait: Lazime:3 Okuyup Yazmak, Lazime 4: Miitalaa”, Hanimlara

Mahsus Gazete, S. 544, Kanun-i Sani 1321, 1-2.



Hanimlara Mahsus Gazete'nin
534 | 543-580 Arasindaki Sayilarda Kadin Kimligi Uzerine Bir Calisma

“Mektebe devam etmis, ders gormiis, mukaddemat-1 ulumu tahsil
eylemis olan kizlar dahi sahadetname aldiktan sonra miitalaa sayesinde
malumatlarini pek ziyade tevessiie muvaffak olacaklar: tabiidir. Mektep
gormemis, mukaddemat-1 ilim ve fenni tahsil etmemis, fakat yalniz
okuyup yazmak 6grenmis olan hanimlar icin miitalaa daha ziyade
lazimdir. Béyle hanimlar bos vakitlerini kitap ve gazete miitalaasina
hasrettikge terakki eylerler.”?

Yazida kadinlar, hatta erkek ve ¢ocuklar icin miitalaanin ne kadar biiytik
onem arz ettiginden bahsedilir. Ciinkli yazara gore, miitalaa ilerlemeyi
olusturan unsurlardan biridir. Birey, zihnini gelistiren bu eylem sayesinde,
yeni bakis acilar1 kazanir. Kadinin egitiminin, bir kurumda verilen siirecin
tamamlanmasiyla sona ermemesi ve yasam boyu devam etmesi gerektigi
savunulur. Meseleler lizerine diisiinmek de egitim kadar 6nemli goriiliir.

Ataerkil 6n kabul ve varsayimlar paralelinde hareket eden Hanimlara
Mahsus Gazete'ye gore erkek kadindan daha gligli ve akiler kabul
edildiginden ailede egemenlik hakki erkege ait olmalidir. Diinyay1
yeniden yorumlama ve diizene sokma yetenegine sahip olan erkek, bilgiyi
ve kiiltiri yaratir. Kadin ise daha zayif, duygusal acidan dengesiz, akil
ve yetenek bakimindan erkekten daha asagi bir konumda kabul edilir
(Berktay, 2021). Boylece kadinlar ytizyillar boyu erkege verilmesi dogal
kabul edilen ve kendilerinden esirgenen haklar icin uzun ve zorlu bir
miicadele vermek zorunda kalmislardir. Zira kadin fiziksel, duygusal
ve zihinsel yonden erkekten zayif ve erkegin egemenligine muhtag
gorilmistur:

“Erkek, metanet ve kuvvet ve cesaretle muttasiftir. Kadin, nazik-i tabii,
rikkat-1 hissiyati nehafet-i viicudiyesi hiilasa zaif-i fitriyesiyle mevsuftur.
(...) Kadin teskilat-1 bedeniyece, erkege nispetle, daha zayifti, daha az
miisait bir hal ve mevkidedir. (...)

Hanimlara Mahsus Gazete'nin “Tahammiil-i Nisvan”® baslikli metninde
kadin, ataerkil bakis acisiyla degerlendirilmistir. Erkeklere cesaretin
cocukken telkin edildigi ve kadinlarin bazi zayif yonleri nedeniyle erkegin

2 Isimsiz, “Hanmimlara Ait: Lazime 3: Okuyup Yazmak, Lazime 4: Miitalaa”, Hanimlara

Mahsus Gazete, S. 544, Kanun-i Sani 1321, 1-2.
3 [simsiz, “Tahammiil-i Nisvan” Hanimlara Mahsus Gazete, S. 548, 9 Subat 1321, 4-6.
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himayesine muhtac olduklari anlatilmistir. Bununla birlikte ayn1 metinde
kadinlarin yasadiklari zorluklar karsisinda erkeklerden daha dayanikli
olabilecekleri yoniinde de bir fikir beyan edilmistir:

“Koylerde ufak kasabalarda yasayan kadinlar, erkeklerin birer muavin
ve muzahiridirler. Ekser yerlerde bahceleri bellemek, tarlalari kazip
capalamak, mahsulati devsirmek, hayvanina bakmak, siit sagmak gibi
az cok agir isler, mesagil-i muhtelife-i beytiyeye ilaveten kadinlarin
dls-1 aczine tahmil olunmus hizmet-i mahsusadan addolunur. Biiyiik
sehirlerde dahi kadinlarin, erkekler gibi, Avrupa’da, Amerika’da, demir
celik, madencilik, gemicilik, kilavuzluk vesaire gibi, erkeklere mahsus
addolunan hizmet-i mubhtelifiye tevessiil etmis kadinlar goérmek
miimkiindir. Baz1 efkara gore kadinlarin kuvve-i tahmiliyesi erkeklerden
ziyadedir. Kadinlarin ¢ocuk yetistirmek, onlar1 besleyip biiyiitmek i¢in
ihtiyar ve tahmil ettikleri mesakk ve mezahim, gece rahatsizliklari,
uykusuzluklar nisvanin derece-i tahmiline gore bir misal teskil eder. Bazi
akvam-1 vahsiyede kadinlarin hizmet-i askeride istihdam olunduklarini,
bunlarin erkekler kadar yararlik ve dsar-1secaat gosterdiklerini biliyoruz.
Akvam-1 medeniye kadinlar1 arasinda dahi kahramanlik gosteren
kadinlara tesadiif olunabilir. Osmanlilarin meftur hasais-i ber-gtizide-i
secaat ve kahramaniyeyi bihakkin tevariis etmis cesur, yigit Osmanl
kadinlar1 hakkinda pek ali misaller gostermek miimkiindr.”

Siireli yayin, bu fikri destekleyecek birkag¢ olaydan bahsederek kadinlarin
cesaretine vurgu yapar. Cesaretin, tarih boyunca erkeklere atfedilmesinin
yanlisligina yer verilerek kadinlarin da cesur olabilecekleri savunulur.
Avrupa ve Amerika iizerinden bazi meslekleri yalnizca erkeklerin
yapabilecegi algisinin yanlislig1 aciklanir ve konuya dair 6rnekler verilir.
Kadinin gii¢lii olmasinin islendigi bu metinde en ¢ok vurgulanan anneligin
getirdigi zorluklar karsisindaki tavirdir.

Hanimlara Mahsus Gazete’de kadinlarin takdir edilen 6zellikleri yaninda
zaman zaman kadinlarlailgili elestirilere de yer verilir. Bu elestirilerle ideal
kadinin nasil olmasi gerektigine dair fikirler 6ne striiliir. Modernlesme
yolunda aktif rol oynamasi gereken kadinda bulunmasi istenen
ozelliklerin neler oldugu tartisilir. Kadinin modaya diiskiinliigti gereksiz
bulunur. Ciinkii kadin; akli ve bilgisi ile 6n planda olmalidir. Kadinin
gelisiminin dis goriiniisten bagimsiz olarak belli bir egitim ve kiltiirel
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donanim ile olusmasi gerektigi savunulur. Hanimlara Mahsus Gazetenin
556. sayisinda yayimlanan “Muhavere-i Nisaiye” baglikli metnin icerigi bu
goriisti destekler niteliktedir. Bu metinde kadinlarin almis olduklar1 bir
elbiseyi bir kez giydikten sonra tekrar giymek istememeleri elestirilir:

“Bu itiyat pek fena bir seydir. Bir ahbap nezdine gidilen bir libasla
tekrar gidilmemek kaidesi diinyanin hicbir yerinde cari degilken
bizim hanimlarin akil ve hikmete kiilliyen mugayir olan bu kaideye
on bes yirmi senelik egyalarini feda etmek, sevgili cigerparelerinden
mahrumiyeti goze aldirmak derecelerindeki riayetlerine bir tiirlii akil
erdiremiyorum. Insan yaptirdig1 bir libasi yalmz bir kere giymek icin mi
yaptirir. Kadinlarin bu gibi halleri erkeklerin izdivactan i¢tinabini bahis
olmaktadir. Bundan ise pek fena netaic husule gelir”*

Kadinlarin giyim kusama olan ilgileri dolayisiyla evliliklerinde yasanacak
olumsuzluklar1 goze almasinin ve kiyafeti yalnizca bir kez giyme
aliskanliginin ne kadar gereksiz oldugu anlatilir. Bu aliskanliga Osmanl
toplumundan baska bir yerde rastlanmadig1 ifade edilir. Kadinlarin
giyimleriyle bu denli mesgul olmalarinin, onlar1 daha 6nemli konularla
ilgilenmekten alikoydugu anlatilir ve bu konular o6rneklendirilerek
kadinlarin ilgi alanlarinin nelerin olmasi gerektigi okuyucuya aktarilir:

“Halbuki kadinlar diinyaya yalniz libas ve tuvalet diistinmek igin
gelmiyorlar. Kadin hiisn-i ahlak, hiisn-i tabiata malikiyet, fazl ve irfan ile,
tasarrufa riayetle, ispat edebiliyor. Gerek bir libasla bir gidilen yere tekrar
gidilmemek kaide-i gayr-1 makulesini, gerek yeni libas mevcut iken Ruz-1
Hizir i¢in libas tedariki inhimakinda bulunmak adeti her hanimin kendi
fikriyle kendi idrakiyle muhakeme ederek reddetmesi ve bu sebeple
mensup oldugu aileyi zarardan kurtarmasi adeta farzdir. Fakat bu
hakikati ancak ilim ve irfanla ittisaf edenler takdir edebilirler. Ciihela-y1
nisvan hatta bu sézlerden bile bir sey anlamazlar. iste bu muhaveremizin
neticesi dahi nisvana tahsil-i ilim ve irfanin liizum-1 hakikisini ispat
etmistir. Marifetli bir kiz yahut kadin higbir isinde liizumun haricine
¢ikmaz. Ciinkd lizum bir daire-yi ihtiyactir. Onun haricinde zarardan
baska bir sey yoktur. Bu zarar1 ancak kitap miitalaasiyla yorulmus goézler
gorebilir”

*  Isimsiz, “Muhavere-i Nisaiye”, Hanimlara Mahsus Gazete, S. 556, 7 Nisan 1322, 1-2.

5 [simsiz, “Muhavere-i Nisaiye”, Hanimlara Mahsus Gazete, S. 556, 7 Nisan 1322, 1-2.
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Ihtiya¢ s6z konusu olmadig1 halde kadinlarin; ayni kiyafeti giymemesi,
Hidirellez (Ruz-1 Hizir) gibi giinler icin 6zel olarak elbise tedarik etmesi
yanlis bulunur. Bu konu iizerinde asil varilmak istenen ‘ideal kadin’
ozelliklerinin okuyucuya aktarilmasidir. Ideal kadin, liikkse ve gereksiz
harcamaya diigkiin olmamali, tasarrufa alismali, ilimle ilgilenmeli,
evliliginde sorun yaratacak davranislardan uzak durmalidir. Bununla
birlikte cahil kadinlarin biitiin bu bahsedilenlerden bir sey anlamayacagi
da belirtilir. Dolayisiyla egitimden uzak, dis goriintisten baska bir seyle
mesgul olmayan kadinlarin cahillikle nitelendirildigi yorumu yapilabilir.
Kadini giizel kilanin yeni ve gereksiz yere alinan esyalar degil; egitim, giizel
ahlak, kiilttirel ve bilimsel yonde edinilen donanim oldugu savunulur.

Hanimlara Mahsus Gazete ve Kadin Kimligine Bakis

Modernlesmeyi, kimi tlkeler yavas, kimileri ¢ok hizli bir sekilde
yasar. Bir an 6nce modernlesmeye calisan ilkelerde, belirli bir ¢aba
ya da illizyon doneminin ardindan beklenmedik tepkiler yilikselmeye
baslar. Modernlesmeyi yerlestirmek isteyen otoriter gii¢, bu durumun
olumsuz sonuclarini1 kimi zaman gozden kagirmis ve yasanan olumsuz
gelismeleri engellemekte zorlanmistir. Bazi tlilkelerde modernlesmenin
basarisizligl, bazilarinda ise kontrolsiiz bir modernlesmenin olumsuz
sonuglar1 ortaya cikmistir (Bilgin, 2007). Bu durum Osmanli Devleti
acisindan degerlendirilecek olursa, modernlesme ile ortaya c¢ikan
olumsuz durumlardan biri “yanlis Batililasma”dir. Yanlis Batililasma
sonucunda toplumda beklenmedik ve istenmeyen durumlar ortaya
cikmistir. Zira Osmanli, modernlesme stirecinde Bati'min teknoloji ve
bilim alanindaki gelismelerinden faydalanirken toplumu bir arada tutan
ortak kiiltiir 6gesinin dagilmasini da 6nlemek istemistir. Bu dogrultuda
yapilan ¢alismalarla Batililasmanin toplum tarafindan istendik yonde
oziimsenmesi amaglanmigti. Ornegin Bati'ya ahlaki yonden elegtirel
yaklasilmasi istenirken bilim, sanat ve teknoloji alanindaki gelismelerin
dogrudan alinabilecegi disiintlmiistiir. Gelismeler neticesinde elbette
olumlu ve olumsuz sayilacak pek cok degisim yasanmistir. Batililasmanin
fikri bir doniisiim yerine gortntsten ibaret bir hareket olarak algilanmasi
neticesinde ortaya c¢ikan yanlis Batililasma, bu olumsuz sonuclarin
basinda gelir. Osmanli’da ortaya ¢ikan bu durumu engelleme c¢alismalari
doénemin basin yayin hareketinde de goze carpar.
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Kimligi bir kisi veya grubun kendisini tanimlamasi ve kendini diger kisi
veya gruplar arasinda konumlamasi olarak niteleyen Nuri Bilgin’e (2007)
gore; kimlik, her seyi ve herkesi nitelemez. Kimlik kavrami belirli bir
zamanda ortaya c¢ikar ve belirli bir slirece isaret ederek tarihsel bir nitelik
tasir. Kimlikler bir insa iriinii olarak nitelendirilse de bu insa, gecmise
ait her sey silinmesi ve bos bir levha tlizerinde bireysel aktorlerin keyfi
taleplerine gore yeniden diizenlenmesini igceren bir etkinlik degildir. Bu
etkinligin belli olciilere ve tarihsel silirece uygun olmasi gerekir. Aksi
halde olusturulmaya ¢alisilan kimligin insas1 kolay olmayacaktir. insanin
gerceklesebilmesi icin toplumun gergeklerinin ve gecmisinin géz éntinde
bulundurulmasi gerekir (Bilgin, 2007). Osmanl kadin stireli yayinlardaki
kimligin insasinda toplumun gecmisinden hareket etmistir. Ge¢misin
kiiltiirel ogelerinin modernlesme ile yok olmamasi i¢in direnmistir.
Gosterdigi bu diren¢ kadin siireli yayinlarda gelenegin etkisi ile goze
carpar. Kadin gelenekten bagimsiz bir modernlesme i¢inde disiintilmez.

Hanimlara Mahsus Gazete ile modernlesme ekseninde Kkadinin
hélihazirdaki durumu ve ulasmasi istenen durumu ele alinmistir. Bu
istenen durumun merkezinde Avrupa’da yasanan gelismeler vardir. Bu
merkezi fikrin ¢ercevesini olusturan disiinceler ise Tiirk toplumunun
kiiltiirii, gelenek gérenekleri ve Islamiyet’in genel esaslaridir. Hanimlara
Mahsus Gazete’ye goére modernlesme hareketi bu cergevelerden ayri
diisiiniilemez. Bu amaclar dogrultusunda toplumda yer almasi istenen
kadin kimliginin, bircok 6genin bir araya getirilmesiyle olusturuldugu
gorilir. Avrupa’nin bilimsel gelismelerini takdir eden Hanimlara Mahsus
Gazete'ye gore kadin, modernlesme hareketinin en 6énemli pargasi haline
getirilmelidir. Zira kadin, gelecegin insasinin basrolii olan ¢ocugun
anne roliiyle disliniilmeye calisildig1 goriiliir. Anne olan kadin ayni
zamanda egitimli, ahlakli, donanimly, bilgili, kiiltiirli, caliskan, dikkatli ve
titiz olmalidir. Hanimlara Mahsus Gazete’de kadinda bulunmasi istenen
bu 6zellikler kimi zaman annelik kavramindan bagimsiz olarak da ele
alinir. Kadin gortinmez veya yasakli olan degil, modern ve Miisliman
toplumun insasinin olusturucu unsurlarindan biri olmalidir. Bunun igin
yapilmasi gereken de kadinin egitilmesi ve gelistirilmesidir. Kadinin sahip
olmasi istenen oOzelliklerle ideal kadin kimliginin ¢ercevesi olusturulur.
Hanimlara Mahsus Gazete'nin 543-580 araliginda yayimlanan metinlerde
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egitimin, kadinin anne ve es kimliklerinin ayrilmaz bir parcasi oldugu
goriilmistir. Kadin modernlesme siirecinin déncesindeki gibi ev i¢cindeki
rolleri ile sinirli bir yasamin pargasi olmamakla birlikte Bati'nin yozlasmis
algisina esir de olmamalidir; sahsi varligini anlamlandirmayi, kendini
gelistirmeyi ve toplumun gelisimine katki saglamay: siirdiirmelidir.

Bu yayinda kadinin egitiminde belli bash 6zellikler verilir Kadinlara
toplumun genel kabulleriyle c¢elismeyen bir egitim verilmeli, kadinlar
ve toplum, bunun disinda kalan yaklasimlarin sakincasi konusunda
uyarilmalidir. Kadinlar evi iyi idare etmeli, gelecek nesli bir 6gretmen
gibi iyi yetistirmeli, egitilmis erkegin bir parcasi olmali, onu tamamlamali
ama onu asmamalidir. Kisacasi bu sinirlari olan bir egitimdir ve sinirlarini
‘erkege gorelik’ tayin etmektedir (Argunsah, 2016).

Hanimlara Mahsus Gazete’de Kadin Erkek iliskisi

Islam hukukunun uygulamada oldugu Osmanl toplumunda kadin
erkek iliskileri evlilik kurumu ile varligini siirdiirtir. Hanimlara Mahsus
Gazete'de bu iliskinin nasil olmasi gerektigi ve bu iliski igerisinde kadinin
rolii evlilik baglaminda ele alinmistir. Evlilik kurumu, namzetlik yani
nisanlilik ve nikah olmak tizere iki ayr1 torenden olusmaktadir. Kadin ve
erkegin anlasamadig ve evlilik kurumunu feshetme taleplerinin oldugu
durumda da ‘talak’ yani bosanma gerceklesir (Oztiirk, 2014).

Hanimlara Mahsus Gazete’de evlilik, toplumun 6nemli kurumu olarak
degerlendirilir. Kadin ve erkegin saadeti i¢in hayatin olmazsa olmazi
kabul edilir. Fakat evliligin saglikli bir yap1 halinde siirmesi i¢in kadinin ve
erkegin tasimasi gereken oOzellikler vardir. Hanimlara Mahsus Gazete'nin
bu 6zellikler araciligiyla ‘nasil bir kadinla evlenilmeli?’ sorusuna cevap
aradigl goriiliir. Siireli yayinda yer alan “Diigiinlerimiz”® bashikli metne
gore kadinlar, abartili diigiin térenlerinden uzak durmalidir. Bu metinde
toplum tarafindan ayiplanmamak ugruna biiyiik borg¢lar altina girilerek
yapilan bu gosterisli merasimler elestirilir. Kadinlarin erkekleri bu borg
kiilfetine sokmasinda hicbir beis gérmeyerek “ne koparilsa kardir”
anlayisiyla hareket etmeleri cirkin bir davranis olarak nitelendirilir.
“Bir kiz bir oglan icin, bir oglan ise tabii bir kiz icin buyiitiiliir. Bunlarin

¢ Isimsiz, “Digiinlerimiz”, Hanimlara Mahsus Gazete, S. 548, 9 Subat 1321, 3-4.
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vakitleri geldi mi nasipleri yekdigerini buldu mu artik bundan higbir
sey beklenmez (...)” ifadesiyle kadin ve erkegin yasamdaki en onemli
amaci evlilik olarak gorilir. Bu 6nemli kurumu yipratacak gereksiz
davraniglardan kaginilmasi gerektigi ifade edilir. Hanimlara Mahsus
Gazete'nin idealize ettigi kadin; evliligin basindan itibaren sakin, anlayish,
fedakar bir tavra sahiptir.

Stireli yayinda yayimlanan “Kizimin Ceyizi”” baslikli yazida ise okuyucu
alisilagelmis ¢ceyiz kavraminin farkli bir boyutuyla tanistirilir. Bu metinde
kizin1 anlatan baba, ¢eyizde herhangi bir maddi esyadan bahsetmez.
Kizinin sahip oldugu becerileri ve karakter 6zelliklerini anlatan baba,
bu o6zelliklere herhangi bir fiyat bigmenin miimkiin olup olmayacagin
tartisma konusu haline getirir. Kizinin terbiyeli, iki dile asina, hoppa
mizac¢h olmadigini belirterek bir evin idaresini ifa edebilecek biitiin
yetkinliklere sahip oldugunu belirtir. Metinde ideal es olarak kadinin
ozellikleri verilir Buna goére mutlu bir evliligi siirdiirebilecek kadin
terbiyeli, bilgili, yemek ve terzilik gibi isleri yapabilecek kadar becerikli
ve gereksiz yere para harcamayan tutumlu, evin ekonomik yonetimine
hakim olabilecek derecede akilli olmaldir. Siireli yayinin aktardigi bu
disiince, Ahmet Mithat Efendi'nin kadinlari, gelecek nesli yetistiren
bilgi sahibi anneler, zihinsel doniistimiini gerceklestirmis erkeklerin
evde huzur icinde yasayabilecegi ortami hazirlayan esler, evi yoneten iyi
idareciler olarak gormesiyle ayni dogrultudadir (Argunsah, 2013).

Siireli yaymin “Muhavere-i Nisaiye”® baslikli yazisinda gelin olan bir
kadinin “Ni¢in Gelin Oluyorum?” baslikli yazsisindan hareketle evliligin
o6nemi ve kadinin evlilik kurumu igindeki rolii okuyucuyla paylasilir. Bu
metinde evlilik insanlik i¢cin 6nemli hizmet olarak gorilmektedir. Bu
hizmetin iyi bir sekilde yerine getirilmesi i¢in de kadinin ¢ok ¢alismasi
gerektigi belirtilmektedir:

“Gidecegim yerin tam bir insana yakisacak yuva, mekan olmasi benim
sa'yime vabeste. Ben de simdiye kadar goérdiiglim nazariyati tatbikatla
mesgul olacagim. Bu vazife pek mithimdir. Acaba ifa edebilecek miyim
diye dusiinliyorum. Zannim ifa edecegim. Clnkii bir sa’y-i daimiye

7 [simsiz, “Kizimin Ceyizi”, Hanimlara Mahsus Gazete, S. 554, 23 Mart 1322, 4-7.
Isimsiz, “Muhavere-i Nisaiye”, Hanimlara Mahsus Gazete, S. 571, 20 Temmuz 1322, 1-2.
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mahkiimdur. Su hélde gelin olmanin insaniyete hizmet icin oldugu
tahakkuk ediyor. Insaniyete hizmet herkesin vazifesi oldugundan ben de
olanca sa'yimi bu vazife-yi hiisnii ifa i¢in ¢alisacagim.”

S6z konusu metnin yazari gencg kizin fikirleri takdir edilir. Siireli yayinda
savunulan diisiinceye gore evlilik icin ideal es olabilecek kadin, bu
diisiincelere sahip olmalidir. Clinkii evlilik, neslin devamini olusturan
bir kurumdur. Bu kurum ayni zamanda gelismis toplumun temeli olan
‘cocugun’ yetisecegi ortami hazirlar. Evliligin bir térenden ¢ok daha
fazlasi oldugu anlatilir:

“Iste giizel terbiye gérmenin semeresi boyle seylerdir. Bir de layikiyla
terbiye gérmeyen kizlar diisiinelim. Oyleler gelin olmay: telli pullu
esvap giymek, kendisi icin daglin yapildigini, c¢algilar calindigini,
rakslar icra edildigini, ziyafetler verildigini gormek vesaireden ibaret
zannederler. Daha dogrusu kendini besleyici bir erkege malik olmak esas
maksatlaridir. Halbuki bir kiz i¢in en yanlis tarik iste bu fikirdir. Bir kiz
izdivacin mutlaka bir asiyan-1 saadet teskili icin oldugunu behemehal
bilmelidir”

Bunlara ek olarak yine “Muhvere-i Nisaiye”® basligini tasiyan 574. sayida
yayimlanan metinde evlilik kurumu icerisinde kadin ve erkegin karsilikl
sorumluluklari ele alinir. Erkegin kadina karsi gorevlerini yerine getirmesi
karsiiginda, kadindan taleplerinin olabileceginden bahsedilir. Evlilikte
en onemli gorevin kadina ait oldugu vurgulanir. Kadin evin ve evliligin
idarecisi olarak goriiliir. Hanimlara Mahsus Gazete’nin kadinlar1 gortintr
kilma ¢abasinin yaninda ‘ev’ ile ilgili vurgusu, kadinin daha ¢ok es ve
anne rolleriyle diisiiniilmesine neden olmustur. Kadinlara bir yandan
Batililasma ve modernlesmenin tasiyiciligl rolii verilirken diger yandan
da bu roliin sinirlar erkekler tarafindan cizilmistir (Berktay, 2006).

Yeni Neslin/Gelecegin insasinda “Anne”nin Rolii
Annelik insanligin baslangici kadar eski bir tarihe sahiptir. Dogadaki

varliklarin disisine 6zgii olan bu durum sosyolojik, psikolojik, mitolojik ve
fen alanlarinda yapilan ¢alismalarda sik sik ele alinmistir. Kadin fizyolojik

° [simsiz, “Muhavere-i Nisaiye”, Hanimlara Mahsus Gazete, S. 574, 10 Agustos 1322, 1-2.
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yazgisinl annelikle tamamlar; tlim organizmasi tiirtin siirdiirtilmesine
yonelik oldugundan, annelik onun “dogal” misyonu olarak kabul goriir
(Beauvoir, 2019). Bu misyon ile soyun biyolojik devamliligini saglamakla
yukiimlii olan kadin i¢in ‘dogurma’ toplumsal yapida kimi zaman bir gii¢
kimizaman da bir gorev olarak yer bulur. Anne olmak, kadinin diinyasinda
biiytlik bir degisime yol acar. Kadinin bedenini feda etmeye istekli olmas;,
cocugunu beslemek ve korumak icin kendini teslim etmesi, biiyiik bir
cesaret isidir (Akca, 2022).

Kadin ¢ocukluk ve ergenlikte, annelige iliskin bircok evreden gecer.
Cocukken anneligi bir oyuncak bebegiyle oyun icinde deneyimleyen
kiz ¢ocugu icin kiiglik kardesi de ayni1 anlami ifade ederken ergenlik
doneminde dogacak kardes, gen¢ kiz i¢in benligine yonelik bir tehdittir.
Biitiin bunlar anneligi farkli asamalarda yasama stirecidir. Béylece kadin
hayatinin farkli gelisim siireglerinde zaman zaman anneligi 6grenir
(Beauvoir, 2019).

Toplumsal yapinin biyolojik devamliligini saglama ytlikiimliligi tasiyan
annelik, Sandra Bem'in toplumsal cinsiyet semasi kuramina gore kimligin
baska 6geleri gibi sosyal bir insanin Uriiniidir. Kadinlarin ¢ocukluktan
yetiskinlige uzanan toplumsallasma stlirecinde anneligi kadins1 bir rol,
deger ve sorumluluk olarak kodlamasi ve i¢sellestirmesi ile bu insa siireci
olusturulur (Elgi, 2020).

Bircok dinde oldugu gibi Islamiyet'te de annelik énemli ve kutsaldur.
Teokrasinin etkin oldugu Osmanh Devleti'nde annelik, Islamiyet’in bu
konuya bakis a¢isindan hareketle yorumlanir. Bu bakis agis1 basin yayin
calismalarina da yansimistir. Kadin konulu streli yayinlarda ‘iyi anne’
kavraminin lizerinde durularak ‘ideal anne’'nin 6zellikleri anlatilmistir.
Hanimlara Mahsus Gazete'nin 543-580 araliginda bulunan sayilarinda
bu bakis agisina sik¢a rastlanir, kadinlar1 ilgilendiren metinlerin
cogunlugunu annelik ile ilgili konular olusturur. Annenin evladini
yetistirirken dikkat etmesi gereken hususlar ve Islami ¢izginin digina
cikilmadan gerceklesmesi istenen modernlesme ekseninde annenin
sahip olmasi gereken nitelikler tizerinde durulur. Gen¢ kizlar daha anne
olmadan annelige hazirlanmalidir. Buna ydnelik olarak siireli yayinda



KADEM KADIN ARASTIRMALARI DERGIiSi | 543

annelik ile ilgili pek ¢cok makaleye yer verilecegi bildirilir.!° Cocuklarin
saglik sorunlar: yiiziinden 6limlerini engellemek ve ¢ocuk yetistirme
kosullarini iyilestirmek amaciyla yazilar yazan Doktor Victor Efendi’ye
ait metinler, siireli yayinin 551. sayisindan itibaren okuyucu ile bulusur.
Bu metinler yalnizca ¢ocuklarin saghgiyla sinirli kalmaz, saglik alaninda
da bircok bilgi verir. Ilim 6grenmenin yalniz erkeklere 6zgii bir hal
olmamasi gerektigi ve evin idaresinde énemli bir role sahip olan kadinin,
cahil olmasinin doguracagi kétii sonuglar tizerinde durulur. Geng¢ kadinin,
evlilige adim attiginda ve artik bir evin idaresinden sorumlu oldugunda
islerin zorlasacagi, yalniz basina iistlenmesi gereken sorumluluklar:
oldugu bildirilir Bu yayina gore hayatinin bu asamasinda bu geng
kadinlara yardimci olan okullarda edindikleri bilgiler ve tahsil ettikleri
ilim olacaktir Buradan hareketle kadinin egitim goérmesinin, yasami
boyunca her alanda kadinin hayatini kolaylastiracag fikri savunulur.
Ozellikle annelik i¢cin kadin egitimli ve bilgili olmahdir. “Demek oluyor ki
bir valide, cocugunda vaki olacak tahavviilati, bu tahavviilat nispetinde
tebeddiil edecek olan takayyiidati, bircok kavaid-i sithhiyeyi ve malumat-1
fenniyeyi 6grenecek 6yle mi? Siiphesiz bunlarin hepsini 6grenip bilmek
elzem.”!! ifadesinde de kadinin bilgili ve egitimli bir anne olmasinin
onemi vurgulanir. Hanimlara Mahsus Gazete'ye gore kadinin egitimini
zorunlu kilan en 6nemli sebep, bir kadinin ¢ocuklarini yetistirmekte
yetersiz kalmamasidir.

De Beauvoir'in (2019) da belirttigi lizere kadin, insanligin durmaksizin
kendi Otesine gecerek kendini dogrulamaya ¢alistig1 harekete katilmayi
talep eder. Bir yasam vermeye ancak yasam bir anlam tasiyorsa razi
olabilir; ekonomik, politik, toplumsal yasamda rol oynamaya caba
gostermedigi siirece anne olamaz. Ciinkii anneligi yalnizca evigi gorevlerle
iliskilendirmek kadinin alaninda sinirlandirmayi getirerek yasamdaki
verimini disirir. Hanimlara Mahsus Gazete Avrupa’daki kadinlarin
mesleklerini, neler yapabiliyor olduklarini anlatarak kadinlarda, bir¢cok
meslegi yapabilecek giice sahip olduklart fikrini isler. Buna “Kadin

10 simsiz, “Muhavere-i Nisaiye”, Hanimlara Mahsus Gazete, S. 551, 2 Mart 1322, 1-2.
11 Victor, “Hifz1 Sthha-i Etfal”, Hanimlara Mahsus Gazete, S. 551, 2 Mart 1322, 2-3.
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Avukat”'? “Madam Curie Cocuklugunda”'3, “Viyana'da Iscilik Mektebi”'*,
“Kadin Zabit Katibi”'®, “Dalgic Kiz"'® ve “Bir Gazete Muhabiresinin
Sergiizesti” baslikli metinler 6rnek olarak verilebilir'’. Bu mesleklerde
kadinlarin yer almasi takdir edilir ancak Osmanli’da bunun 6rneklerine
rastlanmamasina herhangi bir elestiri getirilmez. Siireli yayina gore
kadinin en 6nemli ve en zor gorevi neslin stirekliligini saglamaktir. Siireli
yayinda, kadina anne rolii nedeniyle yalnizca ev i¢ini kapsayan bir yasam
onerilmez ancak smirlarini kadinlarin kendi fikirlerine ve isteklerine
gore olusturdugu bir yasam bigiminden de s6z edilmez.

“Nisvanin ¢ocuklar tevlid etmek, onlar1 insaniyete hadim olacak derecede
talim ve terbiye eylemek, cocuk biiytitmek gibi en miiskiil ve en nazik
bir vazifenin ifasi esnasinda her tiirlii mesakka gogiis germek yolunda
ibraz eyledikleri tahammiil, hicbir vazife ile kiyas kabul etmeyecek
derecededir”®

Kadinin anneligi diinyaya bir cocuk getirmekten ibaret gorilmeyip
insanliga faydali olan terbiyeli bir evlat yetistirmenin zorlugu ile ele
alinmistir. Cocugunun fizyolojik ve psikolojik ihtiyaclarini karsilamak i¢in
elinden gelen her seyi yapan anne drnekleri takdir edilirken siisiine asir1
diiskiin olan ve kendilerini esasen erotik nesne olarak tanimlayan, gebeligi
benliklerinin eksilmesi olarak géren kadinlar elestirilir (Beauvoir, 2019).
Hanimlara Mahsus Gazete’'nin 566. sayisinda yer alan “Muhavere-i Nisaiye”
baslikli yazida ¢ocugunun duygusal ihtiyaclarini karsilamay1 reddeden
ve kendi yasamini 6n planda tutan kadinlardan bahsedilir. Bu kadinlar
cocuklarini emzirmek yerine siit nineye vermeyi tercih etmislerdir. S6z
konusu yayinda ¢ocuklarinin ihtiyaglarini karsilamayan kadinlarin tam
bir anne olarak nitelendirilmemesi gerektigi soylenir.*

2 fsimsiz, “Kadm Avukat”, Hanimlara Mahsus Gazete, S. 556, 7 Nisan 1322, 8.

13 isimsiz, “Madam Curie Gocuklugunda’, Hanimlara Mahsus Gazete, S. 562, 18 Mayis
1322, 4-6.

4 [simsiz, “Viyana'da Iscilik Mektebi”, Hanimlara Mahsus Gazete, S. 565, 8 Haziran 1322,
5.

15 fsimsiz, “Kadin Zabit Katibi”, Hanimlara Mahsus Gazete, S. 569, 6 Temmuz 1322, 2.

16 {simsiz, “Dalgic Kiz”, Hamimlara Mahsus Gazete, Numara 574, 10 Agustos 1322, 4-5.

17 Saadet, “Bir Gazete Muhabiresinin Sergiizesti”, Hanimlara Mahsus Gazete, 8 Temmuz

1322, 3.

Isimsiz, “Valideler ve Sefkat Maderane”, Hantimlara Mahsus Gazete, S. 545, 12 Kanun-i

San1 1321, 4.

1 isimsiz, “Muhavere-i Nisaiye”, Hammlara Mahsus Gazete, S. 566, 15 Haziran 1322, 2-3.
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Hanimlara Mahsus Gazete’de kadinin nasil bir anne olmasi gerektigi
hususunda sik sik elestirilere ve yorumlara yer verilerek ideal anne
profili ¢izilir. Ornegin cocugun bakimi asla bir yabanciya birakilmamalidir,
bu gorevi daima anne iistlenmelidir. Cocugun bakiminin bir baskasi
tarafindan yapilmasinin ¢ocugun ve annenin sagligini olumsuz yonde
etkileyecegi belirtilir?® Bir annenin en basta kendi davranmislar ile
evladina drnek olmasi gerekir. Ancak dengeli, saglikli, sorumluluklarinin
bilincinde olan (Beauvoir, 2019) egitimli ve bilgili bir kadin iyi bir anne
olabilir Kadin davranislar1 ve Kkisiligi ile 6rnek alinacak niteliklere
sahip oldugu takdirde, yetistirecegi ¢ocuk da istenen ozelliklere sahip
olabilecektir. Egitimli, modern, kiltiirlii, donanimli ve becerikli bir cocuk
icin bu ozelliklere sahip bir annenin elinde yetismek sarttir:

“Nisvan kendilerine ait her seyi esasiyla teferruatiyla beraber
bilmelidirler. Buna muvaffakiyet de tahsil-i ilim ve marifet ile miimkiin
olur. Tahsil gormemis olan kadin ise iste kendi kizina ne dedigini kendisi
dahi bilmeksizin insandan isittigi so6zii aynen tekrar eder ve vazife-i
maderanesini de bundan ibaret sanir.”%

Metinde ideal anneligin en 6nemli 6zelliginin egitim almasi ve bir¢cok
konuda bilgi sahibi olmasi gerektigi ifade edilir. Bir nesil yetistiricisi
olarak anne; bilmedigi, yalnizca duyarak 0grendigi ve tekrar ettigi
davranislardan kaginmalidir. Cocugun varligi ile hayati degisen ve
daima kendini yenilemeye mecbur olan anne, cocuk ile zenginlesir
(Beauvoir, 2019).

Hanimlara Mahsus Gazete’de kadinin dis diinyadan bagimsiz olmasi
istenmez ancak dis diinyayla arasindaki iliskide bir sinir olmasi gerektigi
savunulur. Bu yayinin savundugu diistinceye gore kadinlar i¢cin meslek
sahibi olmak Onemlidir fakat annelikten tstiin degildir. 569. sayinin
“Avrupa Kadinlar1”?? baslikli metinde bu fikir islenir:

“Kadin sa’y ve gayret ve terbiye ve tahsil fikirlerini iktisap etmeli, hayat
ailesine, hanesine merbut bulunmahdir. Fakat bununla iktifa etmek caiz
degildir. Edvar-1 hayatiyenin lazim gelen nukatinda peder ve biraderiyle
zevcinin muavenet ve vesadyasina miiracaat etmelidir. Zira kaide-i

20 Victor, “Hifz1 Sthha-i Etfal”, Hamimlara Mahsus Gazete, S. 551, 2 Mart 1322, 2-3.
2L [simsiz, “Muhavere-i Nisaiye”, Hanimlara Mahsus Gazete, S. 559, 27 Nisan 1322, 1-2.
2 {simsiz, “Avrupa Kadmlart, Hanimlara Mahsus Gazete, S. 569, 6 Temmuz 1322, 4-5.
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umumiyeye gore bir kadin hi¢bir zaman bir erkegin viisat-i tecriibesine
malik olamaz. Ben tekasiir-i evlat taraftariyim. Tekasiir-i niifus bir
kavmin mebani-i terakkisinden maduttur. Cocuksuz bir aile vezaif-i
miiterettibesini tamamiyla ifa etmiyor demektir. Binaenaleyh noksan bir
ailedir”

Hanimlara Mahsus Gazete kadinin konumunu belirlerken Osmanli toplum
diizeni, kusaktan kusaga aktarilan kiiltiirel 6geler ve Islamiyet kaideleri ile
catismayan bir anlayisla hareket etmistir. Bu durum, kadinin en ¢ok anne
roliiyle 6n plana ¢ikarilmasinin nedenini aciklar. Siireli yayinin savundugu
diistinceye gore kadin, ailesine sagladig katk: 6l¢iisiinde mutlu olabilir.
Aile icinde kadinin destek olmasi gereken figiirler baba, erkek kardes
ve estir. Aileyi tamamlayan ise cocuktur. Kadinin yapabilecegi biitiin
mesleklerden tstiin kabul edilen, bu ailenin énemli bir parcasi olmaktir.

ideal Kadin insasinda Avrupali Kadinlarin Rolii

Hanimlara Mahsus Gazete’de Bati memleketleri ile ilgili gelismeler,
giinlik yasamdan kesitler, yayimlanan metinlere konu olur. Osmanl
kadin hareketi konusunda 6nemli veriler sunan bu yayinda Osmanl
kadinlarinin yani sira Avrupali kadinlardan da sik sik bahsedilmistir.
Avrupali kadinlar, modernlesme hareketi icerisinde kimi zaman rol
model olurken kimi zaman da elestirilmislerdir. Siireli yayinda egitim ve
kamusal alanda Avrupali kadin imgesi Osmanli toplumu i¢in bir model
olurken dini, kiiltiirel veya konjonktiirel endiseler, s6z konusu modelligin
sinirlar1 konusunda tereddiitler/kararsizliklar olusmasina yol agmistir
(Kanter, 2021).

Osmanli Devleti'nin modernlesme ile olusturmak istedigi toplum yapisi
Avrupa'nin gelismelerinden ve Osmanlr’'nin kiiltiirtinden beslenen bir
toplumdur. Dolayisiyla Hanimlara Mahsus Gazete’de Avrupali kadinlar
aldiklari egitim ve erkeklerle ayni1 meslekleri yapabilme cesaretlerinden
dolay1 takdir edilip 6rnek gosterilirler. Bunlarin Osmanli toplumunda
olmamasindan uziintii duyulur. Diger iilkelerde kadinlarin gemicilik,
kaptanlik,?® iscilik ve polis memurlugu®* gibi toplumsal hayatin icinden
mesleklerle mesgul olmasi Osmanli kadinlar tarafindan takdir edilir.

2 simsiz, “Dalgic Kiz”, Hamimlara Mahsus Gazete, S. 574, 10 Agustos 1322, 4-5.
> [simsiz, “Amerika’da Is¢i Kadinlar”, Hammlara Mahsus Gazete, S. 579, 14 Eyliil 1322,
4-5.
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Fakat buna karsiik Avrupali kadinlar temizlik konusunda dikkatsiz
davrandiklart ve saglik problemlerine neden olacak ihmallerde
bulunduklari i¢in de elestirilir.?° Paris’te Le Bazar de la Charité yangininda
erkeklerin kendileri kurtarmak icin kadinlar1 ezmeleri ve yolu kapatarak
kacmalari iizerine hayatini kaybedenlerin ¢ogunlugunun kadin olmasi
da elestirilen konulardan biridir.?¢ Fakat burada asil elestirilen Avrupali
erkeklerin merhamet yoksunlugudur. Bu noktada Osmanli kadini kendini
Avrupali kadinlara gore daha sanslhi goriir. Avrupal kadinlarin, erkeklerin
iltifatlarina kapilmalar:1 ve gosteristen ibaret olan nazik davranislardan
hosnut olmalar1 elestirilir. Clinkii bu davranislar sahici bulunmaz.
Osmanli kadini ise evlilik aracilifiyla erkeklerle daha saglam iliskiler
kurmus, aile kurumunda 6nemli bir yere sahip ve toplumda saygi géren
bir birey olarak aktarilmistir.

Sonug

Gazete ve dergiler tarih boyunca yasanan olaylarin ve ifade edilen
fikirlerin tasiyicisi olmuslardir. Basili yayinlar toplumlarin gelismesinde
onemli rol oynamuslardir. Ozellikle Osmanl Devleti’nin modernlesme
stireciincelendiginde basin yayin hareketinin bu déneme biiytik katkisinin
oldugu goriiliir. Osmanli kadininin kamusal alanla tanigsmasi ve bu alana
girisi de gazete ve dergi faaliyetleri ile miimkiin olmustur. Bu yayinlardan
biri olan Hanimlara Mahsus Gazete, 1895 ile 1908 yillar1 arasinda 13 yil
araliksiz faaliyet gostererek Osmanli’'nin en uzun 6mirli kadin yayini
sifatiyla literatiire kaydedilmistir. Sayfalarinda edebi ve bilimsel icerikli
metinlerin yayimlanmasini saglayan Hanimlara Mahsus Gazete, kadinin
egitimi, evlilik, aile, annelik, saglik, cocuk yetistirmek, mesleklerin
kadin hayatindaki yeri, Avrupali kadinlar ile Osmanl kadinlarinin farkl
yonlerden kiyaslanmasi gibi pek cok konuyu ele almistir.

Bu calismada s6z konusu yayinin 543-580 araliginda 11 Ocak 1906 ve
4 Ekim 1906 tarihleri arasinda yayimlanan sayilar1 ele alinmistir. Bu
aralikta edebi metinlerde azaldig1 kadin konulu haber, duyuru, sohbet
ve deneme tiirtinde metinlerin ise arttigi gortilmistir. Bu metinlerde

> [simsiz, “Petersburg Kadmlar1”, Hamimlara Mahsus Gazete, S. 545, 12 Kanun-i Sani 1321,
4-6.
2 [simsiz, “Muhavere-i Nisaiye”, Hanimlara Mahsus Gazete, S. 573, 3 Agustos 1322, 1-2.
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modernlesme siirecinin getirdigi degisimden hareketle ‘ideal kadin’
profili cizilerek bu kadinin sahip olmasi beklenen 6zellikler ifade edilir.
Yayimlanan metinlerden kadinin, modernlesme siireci ile baslayan
gelisim ve degisimin onemli bir parcasi haline getirilmeye calisildigl
yorumu ¢ikarilabilir.

Osmanli Devleti Avrupa’da yasanan gelismeleri devlet yapisinda ve toplum
icinde yerlestirmeye ¢alismistir ancak bunu Osmanl kiiltiir yapisini ve
Islami kaideleri terk etmeden gerceklestirmeyi hedeflemistir. Bu cabanin,
toplumu sekillendirmeyi, egitmeyi ve aydinlatmay1 amaglayan basin yayin
faaliyetlerinde de yerini aldig1 goriilmiistiir. Hanimlara Mahsus Gazete
etrafinda yapilan okuma ve yorumlamalarda, modernlesme hareketinde
toplumun nasil sekillenecegine siyasal otoritenin tavrinin yon verdigi
gorilir. S6z konusu yayinda bir ideal kadin olusturma ¢abasinda bu tavrin
etkisi tespit edilmistir. Kadin kimliginin egitimli, iyi bir Miisliiman, iyi bir
es ve iyi bir anne 6zellikleriyle insa edilmeye calisildig1 gorilmiistiir.

Hanimlara Mahsus Gazete’de yaratilmak istenen ideal kadin; egitimli,
bilgili, kiiltiirli, islamiyet’in gereklerine gére yasayan, becerikli, donaniml
ve anneligi de bu 6zelikler ile pekistirerek toplum i¢inde varligini devam
ettirir. Hanimlara Mahsus Gazete’de yayimlanan metinlerde nasil bir kadin,
nasilbires ve nasil biranne istendigi sorusuna cevap arandig1 gérulmiistir.
Kadin es olarak anlayisli, evin yonetiminde s6zii gegen ve erkekle karsilikl
sorumluluklar cercevesinde evlilik kurumunu onemseyen ozelliklere
sahiptir. Evlilik kurumu 6nemsenir ciinkii evlilik, toplumun niteligini
zenginlestirecek aracglardan biridir. Siireli yayinda incelenen metinlerde
ozellikle yeni neslin yetistiricisi konumunda bulundugu i¢in kadinin,
‘anne’ kimligi ile 6n plana cikarildig tespit edilmistir. Insa edilmek
istenen modern ve egitimli toplumun olusabilmesi i¢in annenin egitimli
ve modernlesmenin bir parcasi olmasi beklenir. Kadin tek basina bir
birey olarak ele alinmaz ve bireysel haklarindan bahsedilmez. Hanimlara
Mahsus Gazete'nin ideal kadin anlayisina gore kadinlar, annelik ve eslik
rollerinden bagimsiz degillerdir.

Siireli yayinin incelenen sayilarinda Avrupali kadinlarla ilgili haberlere
sikca yer verildigi goriilii. Bu metinlerde Avrupali kadinlarin 6zellikle
calisma hayat1 bakimindan erkeklerle esit konumda yer almasi iizerinde
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durulmasi dikkat cekicidir. S6z konusu metinlerin, kadinlarin ¢alisma
konusunda erkeklerle ayni yeterliliklere sahip oldugu fikrini savundugu
gorilir. Avrupali kadinlarin kamusal alanda Osmanli kadinlarindan daha
iyi kosullara sahip olduklari belirtilir. Fakat Islamiyet’in kadinin hayatini
olumlu etkiledigi savunularak Osmanli kadininin bu bakimdan daha
sansli bulundugu gortlur.

Gazete ve dergi gibi basili yayinlardan hareketle donemin toplum yapisi
hakkinda bilgilere ulasilabilir. Bu yayinlar kadin odakli ise donemdeki
kadin hareketinin 6zellikleri, faaliyetleri ve kapsami hakkinda veriler
elde etmek mimkiindir. Bu yaymlarin incelenmesinin, giiniimiiz
okuyuculari ve arastirmacilari ile bulusturulmasinin literattire énemli bir
katki saglayacagi tartismasizdir. Hanimlara Mahsus Gazete ve diger kadin
stireli yayinlar ile devrin anlayisinda nasil bir kadin profili olusturulmak
istendigine ulasilir.

Hanimlara Mahsus Gazete’'de kadinin belli sinirlar igerisinde toplumda ve
modernlesme hareketinin icerisinde yer almasi gerektigi kabul edilmekle
birlikte cocuk yetistirmek ve esine karsi gorevleri 6ne c¢ikarilir. Kadin
evin idarecisi olarak aktarilirken kamusal alanda idareci veya yonetici
olarak gosterilmez. Hanimlara Mahsus Gazete’de kadinin egitiminin,
meslek tercihlerinin ve iliski bicimlerinin sinirlari ¢izilerek modernlesme
ve gelenek arasinda bir denge kurulmaya ¢alisiimistir.

TesekkKiir: Bulunmamaktadir.

Etik Beyan: Arastirma etik beyan gerektirmemektedir.
Cikar Catismasi Beyani: Cikar catismasi bulunmamaktadir.
Hakem Degerlendirmesi: Dis bagimsiz ¢ift kor hakemli.

Finansal Destek: Bu arastirma icin finansal destek alinmamistir.
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Effectiveness of the WomenCan CBT
Program on Depression, Anxiety, and Hope:
A Pilot Study

KadinYapar BDT Programinin Depresyon,
Anksiyete ve Umut Uzerindeki Etkinligi:
Bir Pilot Calisma
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Abstract

This pilot study evaluated the effectiveness of the WomenCan Cognitive
Behavioral Therapy (CBT) program on depression, anxiety, and hope
among Turkish women diagnosed with cancer. Cancer, particularly breast
cancer, is a prevalent condition that significantly impacts psychological
well-being of patients. The WomenCan CBT program was created to
specifically address the unique psychosocial stressors women face,
aiming to reduce symptoms of depression and anxiety while boosting
levels of hope. The study used a quasi-experimental design with a
pretest-posttest method, involving 12 participants who completed the
program. Results indicated significant reductions in depression and
anxiety levels, alongside notable increases in hope, particularly in the
“Positive Readiness/Expectancy” dimension. The findings highlight
the potential of culturally adapted CBT programs to enhance mental
health and quality of life for women with cancer. This research provides
valuable insights into the applicability of CBT interventions in non-
Western contexts and highlights the importance of culturally sensitive
approaches to psychosocial care for patients with cancer.
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Bu pilot calisma, Kadin Yapar Bilissel Davranis¢i Terapi (BDT)
programinin kanser tanist almis Tiirk kadinlari arasinda depresyon,
anksiyete ve umut tzerindeki etkinligini degerlendirmektedir. Kanser,
ozellikle de meme kanseri, hastalarin psikolojik refahini 6nemli dlgtide
etkileyen yaygin bir durumdur. WomenCan BDT programi, bu kadinlarin
karsilastigi benzersiz psikososyal stres faktorlerini ele almak tizere
0zel olarak tasarlanmis olup depresyon ve anksiyete semptomlarini
azaltmaya ve umut diizeylerini artirmaya odaklanmaktadir. Calisma,
programi tamamlayan 12 katilimciy1 iceren on test-son test yaklasimiyla
yar1 deneysel bir tasarim kullanmistir. Sonuglar, depresyon ve anksiyete
diizeylerinde 6nemli diistislerin yani sira, 6zellikle “Olumlu Hazirlik/
Beklenti” boyutunda olmak tizere umutta kayda deger artislar oldugunu
gostermistir. Bulgular, kiiltiirel olarak uyarlanmis BDT programlarinin
kanserli kadinlarin ruh saghgini ve yasam kalitesini iyilestirme
potansiyelinin altim1 ¢izmektedir. Bu arastirma, BDT miidahalelerinin
Batili olmayan baglamlarda uygulanabilirligine iliskin degerli bilgiler
sunmakta ve kanser hastalarina yonelik psikososyal bakimda kiiltiire
duyarl yaklasimlarin 6nemini vurgulamaktadir.

Anahtar Kelimeler: Kadin kanser, Bilissel terapi, Grup terapisi, Depresif
semptomlar, Anksiyete, Umut.

Auif/Citation: Savas, E. (2024). Effectiveness of the WomenCan CBT Program
on Depression, Anxiety, and Hope: A Pilot Study. KADEM Kadin Arastirmalart
Dergisi, 10(2), 553-580.
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Extended Abstract

Cancer continues to be one of the most common diagnoses among women
worldwide, resulting in substantial psychological distress. The psychosocial
challenges faced by women during cancer treatment can include increased levels
of depression, anxiety, and disruptions to their overall quality of life. Cognitive
Behavioral Therapy (CBT) is widely acknowledged as an effective approach
for addressing these psychological challenges. The WomenCan CBT program is
specifically developed to address the unique psychosocial stressors experienced
by Turkish women diagnosed with cancer.

This pilot study sought to evaluate the effectiveness of the WomenCan CBT
program in reducing depression and anxiety levels while increasing hope
among Turkish women with different types and stages of cancer. The study also
explored the potential of culturally adapted CBT interventions to improve the
psychological well-being of non-Western populations.

A quasi-experimental design with a pretest-posttest approach was employed
in this study. The participants consisted of 12 Turkish women aged 35-54,
diagnosed with breast, cervical, ovarian, or endometrial cancer. The WomenCan
CBT program was conducted over eight weekly sessions, each lasting 90 minutes,
and included CBT-based psychoeducation, group discussions, and homework
assignments. Depression, anxiety, and hope levels were assessed using the Beck
Depression Inventory-II (BDI-II), the State-Trait Anxiety Inventory (STAI), and
the Herth Hope Scale (HHS), respectively, both before and after the intervention.
The findings of this study indicated significant improvements in the psychological
health of the participants. There was a significant reduction in depression levels,
as the mean BDI-II scores dropped from 20.83 to 15.58 after the intervention (p
= 0.022). Both state and trait anxiety levels also showed significant reductions,
with STAI scores decreasing from 92.91 to 81.16 overall (p = 0.035). Additionally,
hope levels, particularly in the “Positive Readiness/Expectancy” dimension,
significantly increased, indicating a more optimistic outlook among the
participants (p = 0.007).

The results of this pilot study demonstrated that the WomenCan CBT program
is an effective intervention for alleviating the psychological distress experienced
by women undergoing cancer treatment. The culturally tailored approach
of the program likely contributed to its success, as it resonated well with the
participants’ cultural and social contexts. Group therapy, a key component of the
program, provided not only psychoeducation but also a supportive environment
where participants could share their experiences and receive mutual support,
further enhancing the therapeutic outcomes.
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The WomenCan CBT program has promising results in improving the
psychological well-being of Turkish women with cancer. The significant
reductions in depression and anxiety, along with the enhancement of hope,
underscore the potential of this culturally adapted CBT program as a valuable
tool in psycho-oncological care. Future research with larger sample sizes and
extended follow-up periods is recommended to validate these findings and
investigate the program’s effectiveness across various populations and cancer

types.

Keywords: Women with cancer, Cognitive therapy, Group therapy, Tepressive
symptoms, Anxiety, Hope.
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Introduction

Advancements in cancer diagnostics and treatment have increased the
number of diagnosed cases and patient survival rates. The World Health
Organization (2022) reports that breast cancer is the most common
cancer globally, especially among women. In Turkiye, breast, thyroid, and
colorectal cancers are most common among women, with new cancer
cases of 240.013 and cancer-related deaths of 129.672 (WHO, 2022).

A cancer diagnosis often results in significant psychological stress and
psychiatric disorders, which are exacerbated by the disease progression,
side effects of treatment, and cancer’s physical impact. The incidence of
psychiatricdisordersishigheramong women and the elderly, with patients
with cancer being twice as likely to receive a psychiatric diagnosis than
individuals without cancer (Vehling et al., 2022). Common psychiatric
disorders include stress and adjustment disorders, mood disorders,
anxiety, post-traumatic stress disorder (PTSD), sleep disorders, and fear
of cancer recurrence (Zhang et al.,, 2022b). In Turkiye, nearly 97.5% of
patients with cancer experience psychiatric disorders (Anuk et al., 2019).

Similar to many other countries, Turkiye has seen a growing prevalence
of cancer in recent years. Although the physical impact of cancer is
well-established, patients with cancer also commonly face a range of
psychosocial difficulties, such as emotional distress, anxiety, depression,
and disruptions to their daily routines and interpersonal relationships
(Asante etal., 2023; Bultz & Carlson 2003; Grassi et al,, 2015). Addressing
these psychosocial needs is crucial for improving the overall well-being
and quality of life of patients with cancer in Turkiye.

Various theoretical models have been proposed to comprehend the
psychosocial experiences of cancer patients. The Stress and Coping
Model, for example, highlights how individuals’ appraisals of their
cancer diagnosis and coping strategies can significantly impact their
psychological adjustment. Meanwhile, the Biopsychosocial Model
emphasizes the interplay of biological, psychological, and social factors
in shaping the cancer experience. The Psychosocial Screening and
Assessment framework outlines the importance of systematically
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identifying and addressing various psychosocial issues, such as emotional
distress, anxiety, and depression that may arise during the cancer journey.
The model for managing patients with cancer’ psychosocial problems
stems from four main sources: the individual, health personnel, the
disease itself, and the surrounding environment (Ozmen & Savas, 2024).
These issues negatively affect individuals, their relatives, and their work
lives. Cancer is perceived as a significant turning point in their lives. Seven
key groups were identified as crucial in addressing these psychosocial
problems: self, co-workers, family, medical staff, relatives, other patients
with cancer, and friends. The study concludes that despite differences in
the characteristics of the participants, their experiences were consistent,
emphasizing the necessity of including psychological and dietary support
in cancer treatment to effectively address these psychosocial challenges
(Ozmen & Savas, 2024).

This article is based on the psychosocial problem model and Cognitive
Behavioral Therapy (CBT) theory. This therapeutic approach, pioneered
by Dr. Aaron Beck, emphasizes changing dysfunctional thoughts and
behaviors to enhance emotional regulation and develop effective coping
strategies. This study examines the effectiveness of a CBT-based group
therapy program specifically designed for Turkish women with cancer, to
targettheir depression,anxiety,and hopelevels. The theoretical foundation
of the intervention emphasizes the modification of cognitive processes to
enhance psychological well-being, making CBT the underlying theoretical
framework for managing the psychosocial problems of patients with
cancer as discussed in this article.

Cognitive Behavioral Therapy (CBT) is widely acknowledged as an
effective intervention for managing these psychological conditions,
demonstrating significant efficacy in reducing symptoms of anxiety
and depression and enhancing overall psychological health in cancer
patients (Bai et al., 2023; Chidi, 2024; Lieshout et al., 2019; Shafierizi,
2023; Zhang, 2022). Building on the foundation of previous research that
highlighted the efficacy of CBT in managing mental health disorders, this
study explored its application in a structured, women-centered program.
Similarly, a study on Nigerian patients with breast cancer found out that
group CBT significantly reduced anxiety and depression, with these
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effects being sustained at a two-month follow-up (Chidi, 2024). Meta-
analytic studies have shown that cognitive-behavioral interventions are
effective in treating anxiety, depression (Ga, etal.,, 2015; Ren, et al.,, 2019),
and hope (Zhang, et al., 2022c) in patients with cancer. CBT is effective in
various delivery methods, including traditional face-to-face sessions and
internet-based platforms (iCBT), which enhance accessibility and reduce
costs (Bai, 2023). Internet-based CBT has also demonstrated significant
improvements in sleep quality and reductions in insomnia severity among
patients with cancer (Amidi, 2022). Despite its established efficacy, many
patients with cancer do not access CBT due to barriers such as lack of
early identification, limited availability of specialized services, and high
costs associated with individual sessions (Diggens, 2023). A stepped-care
approach, which starts with low-intensity interventions and progresses to
more intensive treatments based on symptom severity, may help address
these barriers and increase accessibility (Diggens, 2023).

However, there is a continual need to refine and adapt these interventions
to specific populations to enhance their efficacy and accessibility with
the integration of hope. Enhancing hope may not only contribute to the
reduction of depressive and anxiety symptoms but also improve overall
well-being and resilience (Schmitt, 2022).

While the literature generally supports CBT’s effectiveness in treating
depression and anxiety (Zhang et al, 2019), more detailed research
is needed to examine its impact on specific populations and outcomes.
The WomenCan CBT program is designed to offer a tailored approach, to
address the unique psychosocial stressors experienced by women. Given
the promising results of CBT and iCBT in managing psychological distress
in patients with cancer, the WomenCan CBT program is developed
to specifically address depression, anxiety, and hope in women who
have cancer. This pilot study aims to evaluate the effectiveness of the
WomenCan CBT program in reducing depression and anxiety symptoms
and enhancing hope among participants.

The primary goal of this study is to offer a structured and accessible
intervention, with the WomenCan CBT program aiming to enhance the
psychological well-being and quality of life of women cancer survivors.
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The findings of this research provide insights into the potential benefits
of implementing women-specific CBT programs on a larger scale. In
Turkiye, the psychosocial challenges faced by women during cancer
treatment can significantly impact their emotional and mental well-
being. In chronic illnesses like cancer, the lack of adequate psychosocial
support can make the disease process more difficult and stressful (Grassi
et al., 2015; Vehling et al., 2022). This study evaluates the effectiveness
of a Cognitive Behavioral Group Therapy (CBGT) program specifically
designed for Turkish women, highlighting it as a vital intervention to
meet these unmet needs.

“In Turkiye, the psychosocial challenges faced by women during cancer
treatment can significantly impact their emotional and mental well-
being. In chronic illnesses like cancer, the lack of adequate psychosocial
support can make the disease process more difficult and stressful
(Grassi et al,, 2015; Vehling et al., 2022). Cognitive Behavioral Therapy
(CBT) is recognized as an effective approach for managing psychosocial
challenges. It helps individuals identify and challenge negative thought
patterns, replacing them with more functional and positive ones (Craske,
2010). This therapeutic approach can strengthen the coping abilities
of women diagnosed with cancer, improve their mental health, and
ultimately enhance their overall quality of life (Zhang et al., 2022a). When
tailored specifically for women diagnosed with cancer, CBT can help them
regain self-confidence, develop effective stress management strategies,
and adopt a more positive outlook on their disease and treatment process
(Fitriyanti et al,, 2019). Given the recognized effectiveness of CBT in
managing psychological distress among patients with cancer, this pilot
study aims to assess its tailored application for Turkish women, thereby
addressing a gap in culturally specific research.

The research problem addressed in this article is how to effectively
manage the psychosocial issues, such as depression, anxiety, and hope,
faced by Turkish women diagnosed with various types and stages of
cancer. Specifically, this study investigates whether these issues can be
effectively addressed through the WomenCan CBT (CBT) program.
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This research has three research questions: (i) Can the WomenCan
CBT program significantly reduce depression levels in Turkish women
with cancer? (ii) Can the WomenCan CBT program significantly reduce
anxiety levels in Turkish women with cancer?, (iii) Can the WomenCan
CBT program significantly increase hope levels in Turkish women with
cancer?

Methods
Participants

When the study was announced, out of 50 applicants, 22 were invited
to participate in the PIE after being screened for inclusion and exclusion
criteria. During the interview, 7 people were excluded from the group
because they stated that they could not meet the day, time and attendance
rules of the program for at least 6 sessions. The program started with 15
participants who agreed to the conditions and signed the consent form.
However, during the session, 3 people could not complete the study and left
the program. The statistical analysis was conducted with 12 participants
who completed the pretest and posttest of the program. All participants
were women aged 35-54. Most had a bachelor’s/master’s degree (91.7%).
Most participants were married (58.3%). Most participants (58.3%)
lived with their spouses or children. Most participants (66.7%) were not
employed. Regarding diagnosis, 7 women had breast cancer, 3 cervical
cancer, 1 endometrial cancer, and 1 ovarian cancer. Among the women
with breast cancer, 3 were diagnosed with stage I, 3 with stage III, and
1 with stage IV. All gynecological cancers were classified as stage II. The
socio-demographic and clinical characteristics of the participants are
detailed in Table 1.
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Tablo 1. Socio-demographic and clinical characteristics of the participants

n %
Gender Female 12 100.0
Age 35-45 11 91.7
50 1 8.3
Literate - -
Education Elementary 1 8.3
High school - -
University* 11 91.7
Married 7 58.3
Marital status Single i 333
Widow - -
Divorced 1 8.3
Alone - -
Parents 5 41.7
Living with
Spouse/Kids 7 58.3
Relative /Friend - -
Unemployed 8 66.7
Occupational status Employed 4 33.3
12 100.0
Clinical characteristics
Cancer types Breast 7
Cervical 3
Ovarian 1
Endometrium 1
Cancer stages Stage |
Stage Il 8
Stage I1I 3

Stage IV 1
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The inclusion criteria were being female, having been diagnosed with
cancer, knowing the diagnosis, being between the ages of 18 and 64, being
able to read, write, speak, and understand Turkish, willing to participate
in the sessions, not being in the terminal stage, not having any physical
and/or mental health problems that could prevent them from responding
effectively, and being able to read, understand, and accept informed
consent.

The exclusion criteria were physical limitations that prevented
participation in the outpatient group setting, serious physical or
psychiatric symptoms that prevented participation in the study (psychotic,
drug and alcohol dependence, alcoholic, physical, hearing, or visual
impairment), experience with any group therapy (cognitive behavioral
stress management, mindfulness-based art therapy, or meaning-based
group therapy) conducted by the researcher, and unwilling to participate
in all sessions. The study received approval from the Ethics Committee of
Yeditepe University.

Design

The article utilized a quasi-experimental research method to evaluate
the effects of the WomenCan CBT group program on depression, anxiety,
and hope among Turkish women with cancer. The study utilized a quasi-
experimental design with a pretest-posttest approach, omitting a control
group due to the practical difficulties of establishing a comparable control
group in this context. This decision aligns with the pilot nature of the
study, with a focus on initial outcomes. The eight-week intervention was a
group-structured psycho-educational program based on CBSM in Turkiye
(Savas, 2010; Savas, 2022; Savas et al., 2024) and redesigned for women-
specific and sensible topics by the researcher.

Recruitment and procedures

Participants were recruited at the Psychosocial Wellbeing Institute,
a psychotherapy and counseling clinic in Istanbul, Turkiye, using the
snowball method from October 2023 to January 2024. Recruitment
methods included flyers, social media, and referrals from medical
professionals. Eligible participants provided informed consent before
joining the program. Participants meeting the inclusion criteria were
invited to the PIE, informed about the program details, and given a
consent form to sign if they chose to participate.
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Intervention: WomenCan CBT program

The WomenCan CBT program was adapted for women with cancer,
from the original face-to-face CBSM manual (Savas, 2022). The therapist
followed the intervention protocol during sessions to ensure treatment
integrity. A research assistant accompanied and observed the therapist
during each session and assisted participants who needed support,
particularly during the implementation phases.

The program was delivered in eight weekly 90-minute sessions and
was interactive with CBT-based psycho-education, written practice, and
audio sharing. The therapist provided participants with pre-prepared
PowerPoint presentations at the end of each session. Homework was
assigned for each session, with an expected completion time of 20 to
45 minutes per week. After each session, the participants were given a
relaxation practice guide recorded by the researcher’s voice (Table 2).

To increase participation and accessibility, the researchers used several
strategies. One was to set a cutoff time of 9 p.m. in the evening, after the
rush hour, so that people could get to the program. To facilitate recall,
regular reminders were sent for each session the day before the program
using the participant’s preferred method of communication (phone, text,
or email). If participants missed the sessions due to emergencies or other
health concerns, researchers provided additional support sessions.

The program was designed to be culturally sensitive, considering the
cultural values, beliefs, and social contexts of Turkish women. This cultural
adaptation is crucial for enhancing the effectiveness of interventions
because the success of therapeutic approaches often depends on their
alignment with the cultural norms and values of the participants (Bernal
etal, 2009; Sue, 1998).

An overview of the main topics of each session is provided in Table 2. To
evaluate the effectiveness of the program, it was ensured that participants
attended at least 6 sessions through attendance and homework
assignments.
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Table 2. Overview of the WomenCan CBT Content

S.N. Theme Content Assignments
Overview of the Meeting *
program and cogni- Sharing group rules, program
I tive therapy purpose and objectives
’ Sharing the participants’ cancer
history and expectations from the
program
Health Educa- Psycho-education: cancer and liv- *
II. tion-1: Medical on- ingin healthier.
cology and Health
Health Educa- Psycho-education: psychological How much height are
tion-2: Psycholog- reactions during cancer, function- my support table’s
III. ical Effect of Can- al psychological tools during this legs? What do I need to
cer and Enhancing process: interpersonal and intra- make them all equal?
Ways personal support system Write down all steps.
Being a women and The effects of a cancer diagnosis Follow up the most
cancer on being a woman were discussed common cognitive dis-
V. and talked about the obstacles in tortions that you make.
' daily life, romantic partner rela-
tionship, and probable body per-
ception changes with treatments.
Coping systems Psycho-education: Adaptive and Follow up 3 situations
v non-adaptive coping strategies. with its automatic
’ thoughts, feelings, and
behaviors.
Coping scenarios Practicing coping methods with Follow up 3 cancer
vicarious stories about women related situations and
VI with cancer. analyze the coping
’ strategy that you used?
Was it active or passive
coping strategy?
Stress management Psycho-education: Stress, stress Catching 3 stressors
management techniques and follow up the man-
VII Cognitive restructuring is prac- agement technique-
’ ticed by isolating stress aware- Analyze functional and
ness, reactions, and thought dis- unfunctional stress
tortions. management tools
Accepting Uncer- Cognitive and behavioral tech- *Booster assignments
VIIL. tainty niques to manage uncertain is- thatyou can do by your
sues. self
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Measures

Participants’ levels of depression, anxiety, and hope were assessed
using the BDI-II, STAI, and HHS before and after the intervention. Socio-
demographic and clinical data were also collected. These data collection
techniques were systematically used to understand the changes in the
participants’ levels of depression, anxiety, and hope, in alignment with the
study’s objectives. The data were then statistically analyzed to support
the study findings.

Screening

This study focused on measuring the effect of the WomenCan CBT
intervention program on the psychological well-being of female patients
with cancer, with a particular emphasis on changes in anxiety, depression,
and hope. Eligible participants were assessed for symptoms of depression,
anxiety, and hope both before and after completing the WomenCan CBT
program.

Socio-demographic and clinical characteristics

Socio-demographic and clinical characteristics, including information
such as age, marital status, educational level, occupation, cancer type, and
stage, were gathered by the researcher using a standardized form (Table
1).

Outcomes

Participants’ depressive symptoms were evaluated using the 21-item
Beck Depression Inventory-II (BDI-II), originally developed by Beck et al.
(1961) and validated in Turkiye by Hisli (1989). The BDI-II scores each
item on a 4-point Likert scale (0-3), with a total possible score range of
0-63. Scores were categorized as minimal (0-13), mild (14-19), moderate
(20-28), and severe (29-63) depression, with higher scores reflecting
more severe symptoms. The BDI-II has demonstrated high reliability,
with Cronbach’s alpha typically ranging from 0.85 to 0.93. The Turkish
version had a Cronbach’s alpha of 0.80.
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Anxiety levels were measured using the State-Trait Anxiety Inventory
Y-Form (STAI-Y), a 40-item self-report tool developed by Spielberger et al.
(1971). This inventory includes two subscales: State Anxiety (20 items)
and Trait Anxiety (20 items), both rated on a 4-point Likert scale (1-4).
Total scores for each subscale range from 20 to 80, with higher scores
indicating greater anxiety. The STAI-Y has demonstrated high reliability,
with Cronbach’s alpha typically ranging from 0.86 to 0.95. The Turkish
adaptation by Oner and Le Compte (1985) reported Cronbach’s alpha
values of 0.83 for State Anxiety and 0.87 for Trait Anxiety.

Hope levels were assessed using the Herth Hope Scale (HHS), a 30-item
self-report measure developed by Herth (1992). Items were rated on
a 4-point Likert scale (1-4), with total scores ranging from 30 to 120.
Higher scores indicated higher levels of hope. The HHS covered three
dimensions: Temporality and Future, Positive Readiness and Expectancy,
and Interconnectedness. The scale has shown good reliability, with
Cronbach’s alpha ranging from 0.87 to 0.92. The Turkish adaptation by
Aslan et al. (2006) reported a Cronbach’s alpha of 0.86.

Statistical methods

The analysis of the data obtained from the scales was carried out using the
program SPSS 27.0 within the framework of the research purpose, with
the significance level set at 0.05. In cases where the sample size is small,
nonparametric analyses are recommended because the distribution will
not be normal. In this study, the fact that the pre-intervention and post-
intervention analyses were conducted with 12 participants without a
control group made the choice of nonparametric analysis appropriate.
The Wilcoxon signed-rank test is appropriate for testing the significance
of the difference between scores on two sets of related measures
(Wilcoxon, 1945). The Wilcoxon signed-rank test considers both the
direction and the magnitude of the difference between the scores of two
sets of related measures (Biyiikoztirk, 2018). The Wilcoxon signed-
rank test was selected for this study because of the small sample size, the
paired nature of the data, and the possibility of a non-normal distribution
in the differences between pre- and post-intervention scores. This
nonparametric test provides a reliable and valid method for assessing
whether the WomenCan CBT program led to significant changes in
depression, anxiety, and hope levels among participants, even when the
assumptions required for parametric tests are not satisfied.
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Results

The WomenCan CBT program led to significant reductions in depression
and anxiety levels, and increased hope among participants. Pre-
intervention mean depression scores decreased from 20.83 to 15.58
after the intervention. Both state and trait anxiety levels also decreased
significantly. Hope levels, particularly in the “Positive Readiness/
Expectancy” dimension, showed significant improvement.

Outcomes of the WomenCan CBT Intervention Program

Tablo 3. Depression, anxiety, and hope levels before and after the WomenCan
CBT intervention

Preintervention Postintervention

Outcome Measure Mean (SD) Mean (SD) z-value
BDI-II 20.83%£13.27 15.58+13.09 2.00
STAI- Overall 92.91+29.24 81.16%23.41 1.81
STAI- Trait Anxiety 43.08+16.17 37.66£13.25 1.64
STAI- State Anxiety 49.83+13.52 43.50+10.44 1.88
HHI- Overall 56.33+23.69 66.08+£21.14 1.96
HHI- Future 17.16+9.21 20.08+8.39 1.55
HHI- Positive readiness/expectancy 19.58+8.64 23.50+6.40 2.70
HHI- Interconnectedness 19.58+7.39 22.50+7.94 1.52

CBT= cognitive behavioral therapy; BDI- [I= Beck Depression Inventory; STAI= State-Trait
Anxiety; HHI= Herth Hope Index

The results (Table 3) show significant reductions in depression and
anxiety levels, with mean BDI-II scores decreasing from 20.83 to 15.58
(p=0.02). The STAI scores also showed significant reductions, with overall
scores decreasing from 92.91 to 81.16 (p=0.04), specifically in both
subscales: Trait Anxiety decreased from 43.08 to 37.66 (p = 0.05) and State
Anxiety from 49.83 to 43.50 (p=0.03). When examining the mean score
of hope, the HHI overall score increased from 56.33 to 66.08 (p= 0.03).
The higher z value for the HHI subscale “Positive Readiness/Expectancy”
(p=0.01) suggests a more significant change, while the “Future” subscale
increased from 17.16 to 20.08 (p=0.06), and the “Interconnectedness”
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subscale (p=0.13) indicates a less pronounced change. Results align with
the significant improvements reported in the WomenCan CBT program,
highlighting its effectiveness in reducing depression and anxiety while
increasing the hope of positive readiness among participants. The
statistical significance and corresponding z-values underscore the clinical
relevance of the intervention, corroborating findings from previous
studies on the effectiveness of CBT in various contexts (Tregnago, 2019).

Discussions

Cognitive Behavioral Therapy (CBT) is a critical therapeutic approach,
particularly in enhancing psychological well-being among patients with
cancer. CBT addresses psychological issues, such as depression and
anxiety, by helping patients restructure their negative thoughts and
beliefs. As observed in our study, CBT interventions have proven effective
in reducing depression and anxiety levels while increasing hope in
participants. This effectiveness highlights CBT’s potential as supportive
therapy for individuals coping with the psychological impacts of cancer
(Zhang et al., 2022a; Ren et al,, 2019).

This study demonstrates the effectiveness of a culturally adapted CBT
program specifically designed for Turkish women, making a significant
contribution to the field of women’s studies. The literature suggests
that culturally adapted therapeutic interventions are generally more
successful, both in the general population and among specific groups
with distinct cultural backgrounds (Hinton & Jalal, 2014; Nagayama
Hall & Zane, 1997). In the context of Turkiye, the findings of this study
underscore the importance of expanding such interventions to improve
women’s health policies and psychosocial support services.

The core of CBT is the interaction between thoughts, emotions, and
behaviors. This model is especially relevant for patients with cancer, who
often experience automatic negative thoughts (e.g., “I will never cope
with this illness” or “My future is bleak”). CBT helps individuals identify
these unhelpful thoughts and replace them with more realistic and
functional thoughts (Craske, 2010). This cognitive restructuring helps
patients manage stress and anxiety, alleviate symptoms of depression,



Effectiveness of the WomenCan
570 | CBT Program on Depression, Anxiety, and Hope: A Pilot Study

and enhance overall psychological resilience. In cancer-specific CBT
programs, patients are guided to accept their illness and better cope with
uncertainty, a common source of distress (Daniels, 2015).

The application of CBT in patients with cancer is well supported by
literature, demonstrating its effectiveness in improving psychological
recovery. Zhang et al. (2022a) conducted a meta-analysis showing that
CBT significantly reduces anxiety and depression in people who have
experienced cancer. This finding aligns with the results of this study, in
which the WomenCan CBT program led to substantial improvements in
mental health outcomes among Turkish women with cancer. Moreover,
CBT was designed to address the unique psychosocial stressors that
patients with cancer encounter, such as fear of recurrence, body image
issues, and the emotional burden of ongoing treatments (Guarino et
al, 2020). By modifying dysfunctional thoughts and fostering adaptive
coping strategies, CBT empowers patients to regain a sense of control
over their lives. This empowerment is crucial to help survivors maintain
hope and resilience throughout their cancer journey (Fitriyanti et al.,
2019; Murphy et al., 2020).

One of the key advantages of CBT in cancer treatment is its capacity to
boost hope. Hope is not merely a positive outlook but a dynamic cognitive
process that involves goal-setting, problem-solving, and the belief that
one can achieve desired outcomes despite challenges (Herth, 1992). CBT
promotes this process by helping patients set realistic goals, challenge
pessimistic thoughts, and develop a proactive approach to their treatment
and future. Our study found significant improvements in the “Positive
Readiness/Expectancy” dimension of hope, indicating that participants
were more optimistic and prepared to face the future with a positive
mindset (Emami et al., 2018; Yousefi et al., 2016).

In the context of our study, the WomenCan CBT program was culturally
tailored to address the specific needs of Turkish women with cancer.
Cultural sensitivity is essential in CBT because it ensures that the therapy
resonates with the patient’s values, beliefs, and social context. This
cultural adaptation likely contributed to the program’s success because,
as it allowed participants to relate to the therapy content more deeply
and apply the strategies more effectively in their daily lives (Savas, 2022).



KADEM KADIN ARASTIRMALARI DERGISI | 571

Group therapy, which is used in the WomenCan CBT program, provides
additional benefits by fostering a sense of community among participants.
The shared experiences in group setting offer emotional support and
reduce feelings of isolation, which are common among patients with
cancer (Osborn etal.,, 2006). This social interaction is particularly valuable
in populations that experience significant social isolation because of the
stigma and physical limitations associated with cancer. The group format
also encouraged participants to learn from each other’s coping strategies,
further enhancing the therapeutic effects of CBT (Hulbert-Williams et al.,
2021).

The study also employed robust data collection and analysis methods.
Validated and reliable scales, including the Beck Depression Inventory
II (BDI-II), State-Trait Anxiety Inventory (STAI), and Herth Hope Scale
(HHS), were employed to measure psychological outcomes, enhancing
the reliability of the collected data. The Wilcoxon signed-rank test,
selected for statistical analysis due to the small sample size and paired
nature of the data, offered a reliable method for evaluating changes in
depression, anxiety, and hope levels. This ensured that the results were
both valid and meaningful. Additionally, the study’s emphasis on specific
psychological outcomes—depression, anxiety, and hope—allowed for a
focused examination of the most pertinent issues affecting patients with
cancer, demonstrating the WomenCan CBT program’s effectiveness in
addressing these critical areas and improving participants’ overall quality
of life.

Finally, this study provides valuable preliminary evidence supporting
the use of CBT in cancer care, particularly in non-Western populations.
The findings suggest that CBT interventions can be successfully adapted
and implemented in different cultural contexts, broadening the scope of
CBT’s impact on global health. This could encourage further research and
application of CBT in diverse settings, enhancing its potential to improve
the psychological well-being of patients with cancer worldwide.
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Limitations

Despite its strengths, this study had several limitations that must be
acknowledged. The most significant was the lack of a control group, which
limited the ability to definitively attribute the observed improvements in
depression, anxiety, and hope to the WomenCan CBT program. Without
a control group, it was difficult to rule out the possibility that other
factors, such as natural disease progression of the disease or external
support systems, might have contributed to the changes observed in the
participants.

Our research did not use DSM diagnoses. Instead, we relied on symptom
severity ratings derived from validated self-report questionnaires
rather than DSM-V diagnoses. Participants psychological symptoms
were assessed by symptoms, but the fact that they were assessed by a
psychiatrist according to the DSM-V might have been effective in raising
patients’ awareness.

Additionally, the small sample size of 12 participants limited the
generalizability of the findings. A larger sample would have provided
more statistical power and allowed for a more robust examination of the
program’s effects across different subgroups, such as cancer stages and
demographic characteristics.

Another limitation was the lack of follow-up assessments to evaluate
the long-term effects of the intervention. This study only measured
outcomes immediately after the completion of the program, making it
unclear whether the benefits of the WomenCan CBT program could be
sustained over time. Conducting follow-up assessments at intervals like
3, 6, and 12 months would have offered valuable insights into the long-
term effectiveness of the program. Additionally, the study’s reliance on
self-report measures, a common practice in psychological research, might
introduce biases such as social desirability or inaccurate self-assessment.
This reliance could affect the accuracy of the findings, as participants
might underreport or overreport their symptoms based on perception
rather than objective measures.
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Finally, the study’s focus on a single demographic—Turkish women with
cancer—while providing valuable insights into this specific population
limited the applicability of the findings to other groups. The cultural
specificity of the intervention might mean that the results could not be
easily generalized to women from different cultural backgrounds or
to men with cancer. Future research should consider including a more
diverse sample to explore whether the WomenCan CBT program is
effective across different populations and cultural contexts.

Clinical implications

WomenCan CBT appears to be a practical and adaptable intervention
for Turkish women with cancer who are experience stress, anxiety,
depression, and hope.

Conclusion

This study highlights the importance of culturally adapted interventions
for improving the psychosocial well-being of Turkish women with cancer.
Future research should explore the applicability of such programs across
different groups and health conditions in Turkiye with the aim of broader
nationwide implementation. The literature indicates that culturally
sensitive interventions are particularly effective among minority and
culturally diverse groups (Bernal & Domenech Rodriguez, 2012; Miranda
et al,, 2005). Expanding this approach could significantly contribute to
the overall quality of life for women in Tiirkiye.

The WomenCan CBT program has shown promising results in enhancing
the psychological well-being of Turkish women with cancer, as evidenced
by significant reductions in depression and anxiety levels and notable
increases in hope. These findings emphasize the program’s potential as
a tailored intervention that addresses the unique psychosocial needs
of women with cancer. The structured, group-based format not only
provided effective cognitive-behavioral strategies but also fostered a
supportive environment that was crucial for participants, many of whom
may have faced social isolation and psychological distress due to their
condition. The program’s success in improving “Positive Readiness/
Expectancy” suggests that participants gained a more optimistic outlook
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and better coping mechanisms, which are essential for resilience when
facing a cancer diagnosis. However, the study’s limitations, such as the
absence of a control group and the small sample size, underscore the need
for further research to validate these findings and assess the program'’s
effectiveness across various populations and cancer types. Despite these
challenges, the WomenCan CBT program shows promise as a practical
and adaptable approach that could greatly enhance the quality of life for
women with cancer. Future studies with larger, more diverse samples and
extended follow-up periods are essential to confirm the program’s long-
term effectiveness and broader applicability.
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Afetler, dogal ya da insan kaynakli olaylar olarak toplumlar
derinden etkileyen, maddi hasara, can kaybina ve toplumsal diizenin
bozulmasimma neden olan felaketlerdir. Ancak bu etkiler cinsiyete
gore farklillk gosterebilmekte ve toplumsal cinsiyet esitsizliklerini
derinlestirebilmektedir. Toplumsal, ekonomik ve kiiltiirel kirilganliklar
nedeniyle kadinlar, afet siire¢lerinde daha dezavantajli bir konumda
kalmaktadir. Bu durum, afetlere hazirlik, miidahale ve iyilesme
asamalarinda toplumsal cinsiyete duyarli yaklasimlarin hayata
gecirilmesinin gerekliligini ortaya koymaktadir. Bu ¢alismanin amaci,
mevcut literatiirden elde edilen veriler 15181nda, kadinlarin afetlerdeki
rollerini ve Kkarsilastiklar1 toplumsal esitsizlikleri incelemektir.
Calismada, toplumsal cinsiyet perspektifinin afet yonetimi politikalarina
entegre edilmesinin 6nemi vurgulanmakta; bu tir politikalarin,
kadinlarin afetlerden orantisiz sekilde etkilenmesini azaltabilecegi ve
toplumsal dayanikhiligi gii¢lendirebilecegi savunulmaktadir. Ayrica,
toplumsal cinsiyet esitliginin saglanmasinin, afetlere hazirhik ve
iyilesme stireclerini gelistirici bir etkiye sahip oldugu belirtilmektedir.
Bu baglamda, kadinlarin gii¢lendirilmesi ve yapisal esitsizliklerin
giderilmesi, calismanin temel dnerileri arasinda yer almaktadir.

Anahtar Kelimeler: Afet, Toplumsal cinsiyet, Kadin, Cinsiyet
esitsizlikleri, Risk algisi.
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Abstract

Disasters are calamities, either natural or anthropogenic, that deeply
impact societies by causing material damage, resulting in fatalities, and
disrupting social order. However, these impacts vary by gender and
exacerbate gender inequalities. Due to social, economic, and cultural
vulnerabilities, women find themselves in a more disadvantaged
position during disaster processes. This situation highlights the
necessity of implementing gender-sensitive approaches throughout
the phases of preparedness, intervention, and recovery from disasters.
The aim of this study is to examine the roles of women in disasters and
the social inequalities they encounter based on data obtained from
existing literature. The study emphasizes the importance of integrating
a gender perspective into disaster management policies, arguing that
such policies can reduce the disproportionate impact of disasters on
women and strengthen social resilience. Additionally, it is noted that
achieving gender equality has a developmental effect on the processes
of disaster preparedness and recovery. In this context, the study’s
primary recommendations include empowering women and addressing
structural inequalities.

Keywords: Disaster, Gender, Women, Gender inequalities, Risk
perception.
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Extended Abstract

Disasters significantly affect society, often exacerbating gender inequalities,
with women experiencing greater negative consequences than men. Studies
attribute these negative impacts to pre-existing socioeconomic and gender-
based inequalities. These disparities are particularly evident in underdeveloped
countries or areas with lower socioeconomic status, where gender roles further
marginalize women, increasing their vulnerability and mortality rates during
disasters. In such cases, these mortality rates are perceived not as natural
occurrencesbutas consequences of patriarchal structures thatdisproportionately
affect women’s ability to cope with disasters. This article employs content
analysis to explore women'’s roles in disasters, and the inequalities they face,
examining physical, social, and economic vulnerabilities.

Physical vulnerability manifests itself in diverse forms during disasters.
Statistically, notable gender differences exist in mortality rates, with pregnant
women and those with children being especially vulnerable. Women, often
prioritizing their families during emergencies, may delay their own safety,
thereby elevating their risk of physical harm. Furthermore, gender norms in
certain societies discourage women from engaging in sports or physical activities,
leaving them less equipped to act swiftly and agilely during disasters. Post-
disaster conditions also impact women disproportionately, as inadequate access
to hygiene products, clean water, and healthcare increases the risk of infections
and diseases, such as urinary tract infections and reproductive health issues.

Social vulnerability stems largely from the caregiving responsibilities that are
traditionally assigned to women. Gender roles impose the responsibility of
caregiving for children, the elderly and disabled family members on women,
often forcing them to stay behind during disasters, thereby increasing their
vulnerability to injury or fatality. For instance, in earthquakes, many women lose
their lives while trying to secure their homes or find their children, resulting in
higher female mortality rates due to building collapses. Additionally, in societies
with a strong patriarchal structure, women often wait for permission from male
family members to evacuate or move to safer locations, which delays their escape
during emergencies and increases their vulnerability. Furthermore, because
women are often at home when disasters occur, they are more likely to be
directly affected by building collapses and other hazards. Disasters also disrupt
social order, leading to increased instances of domestic violence, with women
and children being the primary victims. The stress and anxiety that disasters
cause often exacerbate pre-existing social inequalities, making women more
susceptible to harm.
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Economic vulnerability is also a critical issue, especially in societies with
stark gender inequalities. Women are more likely to be employed in informal
sectors where they lack job security, social protection, and decent wages. These
precarious work conditions increase their vulnerability to disasters, as they have
fewer resources to fall back on. Women in poverty often live in poorly constructed
homes, which are more prone to damage during disasters, further heightening
their risks. Additionally, because men are typically seen as the primary
breadwinners, financial aid and resources provided after disasters are often
directed toward male family members, sidelining women'’s needs. This economic
marginalization limits women’s access to recovery resources, compounding
their vulnerability. After a disaster, the economic strain on households increases,
and women bear the brunt of this burden as caregivers and providers of unpaid
domestic labor.

Addressing these gendered impacts requires a re-evaluation of traditional gender
roles and norms. Women'’s civil society organizations and local governments have
begun to create “women’s living spaces” and support centers in disaster-affected
areas. These initiatives aim to provide safe spaces for women, children, and other
vulnerable groups, offering them access to information, support services, and
resources. Such efforts are essential for reducing women’s vulnerability during
and after disasters. To reduce the negative impacts of disasters on women,
it is crucial to address the unequal distribution of caregiving responsibilities
and ensure that gender roles are reconsidered in disaster preparedness and
management strategies. Empowering women through education and training in
disaster risk management is the key to enhancing societal resilience. Women'’s
active participation in disaster management, decision-making, and community
leadership roles not only strengthens their position but also contributes to the
overall resilience of the community.

In conclusion, disasters disproportionately affect women due to entrenched
gender inequalities. Physical, social, and economic vulnerabilities rooted in
traditional gender roles exacerbate women'’s risks during crises. Addressing these
inequalities through gender-sensitive disaster preparedness, equitable resource
distribution, and the empowerment of women in decision-making processes is
critical. By integrating gender perspectives into disaster management, societies
can reduce women’s vulnerability, build a more resilient community, and foster
greater gender equality in the aftermath of disasters. Empowering women is not
just about protecting them; it is about ensuring that they play an active and equal
role in shaping a more sustainable and just future.

Keywords: Disaster, Gender, Women, Gender inequalities, Risk perception.
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Giris

Afetler yalnizca dogal ya da insan kaynakl olaylar degil, ayni zamanda
toplumlar1 ve toplumsal yapilar etkileyen, genellikle bir toplumun
mevcut kaynaklarini asan ve sosyal diizeni bozan siirecler olarak da
tanimlanir. Afetler, beklenmeyen bir zamanda meydana gelen, toplumlarin
ya da bireylerin yasam alanlarina tahrip edici bir etki birakan olaylardir
(PAHO, 2000). Afet ve Acil Durum Yonetimi Baskanligi (AFAD) 2023
yili verilerine gore, Tiirkiye’de %39 oraninda su baskini, %32 oraninda
orman yangini, %16 oraninda deprem, %11 oraninda heyelan ve %?2
oraninda ¢1 olay1 meydana gelmistir (AFAD, 2024). Ozellikle 6 Subat
2023’'te Kahramanmarag'in Pazarcik ilcesinde 7,7 ve Gaziantep’te 6,4
biiytikliigiinde depremler son derece yikici etkilere sebep olmustur. Bu
tiir dogal afet olaylari, insan hayatini ve toplumlar1 derinden etkileyen
olaganiistii durumlar olup, toplumsal esitsizliklerini derinlestirme
potansiyeline sahiptir. Yoksullar, kadinlar, cocuklar, engelliler ve yashlar
gibi kirilgan gruplar, afetlerden orantisiz bir sekilde etkilenmektedir.
Afetlerin saglik tizerine etkilerini inceleyen c¢alismalarin ¢ogunda
kadinlarin dogal afetlerden fiziksel ve psikolojik olarak erkeklere
oranla daha fazla etkilendikleri goriilmektedir (Alam & Rahman, 2014).
Dolayisiyla bireylerin afetlerden etkilenme nedenlerinin basinda
toplumsal cinsiyet rolleri gelmektedir. Afetler, yalnizca doga olaylar1
olarak degil, toplumsal stirecler ve yapilar igcinde sekillenen ve cinsiyet
esitsizlikleriyle i¢ ice gecmis sosyal olgular olarak degerlendirilmektedir
(Ahmad, 2018). Bu ¢ercevede, Ahmad’in da belirttigi tizere (2018) afetler
toplumda zaten var olan toplumsal cinsiyet esitsizliklerini daha da
derinlestiren ve “meta-esitsizlikler” olarak adlandirilan daha genis ¢aph
toplumsal esitsizliklerin bir yansimasi olarak goriilmektedir.

Afetler, var olan toplumsal esitsizlikleri daha goriiniir ve yogun
hale getirmektedir. Bu yoniiyle mevcut toplumsal cinsiyet rollerini
pekistirebilmekte, kadinlarin ve diger dezavantajli gruplarin
kirilganhiklarini arttirmaktadir.  Ozellikle gelismekte olan iilkelerde
kadinlar, sosyal, ekonomik ve kiiltlirel nedenlerle daha kirilgan hale
gelmektedir. Kadinlarin genellikle daha diisiik sosyoekonomik statiiye
sahip olmasi, egitim ve kaynaklara erisimlerinin sinirli olmasi, afetlere
karst savunmasizliklarini artirmaktadir. Bu dogrultuda ayrimc
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sosyal, kiltiirel ve yasal uygulamalar, kadinlarin afetlerden etkilenme
ihtimalini artiran baslica faktorlerdir (Habtezion, 2013). Kadinlarin
afetlerde caresiz gruplar olarak goriilmesi, onlarin afetler karsisinda
yasayabilecekleri risklerin azaltilmas1 ve afet sonrasi yonetimde
oynayabilecekleri 6nemli rollerin goz ardi edilmesine yol agmaktadir
(Esik, 2023). Bircok calismada afetlerin insanlar lizerindeki zarar verici
etkisinin esit dagilim gostermedigi; bu esitsizliklerin nedenleri arasinda
sosyoekonomik faktorler ve toplumsal cinsiyet rollerinden kaynaklanan
yapisal dengesizliklerin bulundugu vurgulanmaktadir. Toplumsal
cinsiyet rollerinden ve sosyoekonomik esitsizliklerden kaynaklanan
bu farkliligin diisiik sosyoekonomik diizeyi olan, gelismemis iilkelerde
daha fazla arttig1 goriilmektedir (Cannon, 1994). Bu baglamda toplumsal
cinsiyet rollerindeki farkliliklar, afet sirasinda kadinlarin 6liim oranlarini
artirmaktadir. Cinsiyet esitsizligi yaratan bu 6liim oranlari dogal olmaktan
ziyade ataerkil stireclerin uzantisi olarak ortaya ¢cikmaktadir (MacDonald,
2005). Kadinlarin ev i¢i rollerine sikistirilmasi, afet aninda giivenli
alanlara ulasma ya da tehlikeden kagma sanslarini sinirlarken, geleneksel
cinsiyet normlar1 da afet sonrasinda yeniden yapilanma siireglerine
katilimlarini engellemektedir. Ayrica, kurtarma ve yardim calismalarinda
toplumsal cinsiyetin goz ardi edilmesi, kadinlarin ihtiyaclarinin yeterince
karsilanmamasina ve Kriz anlarinda daha savunmasiz bir pozisyonda
kalmalarina yol agmaktadir. Bu durum, afetlerin yalnizca fiziksel degil,
ayn1 zamanda sosyal sonuclarinin da cinsiyet esitsizligi baglaminda
derinlestigini gostermektedir.

Afet eylem planlarina bakildiginda, ¢ogu zaman kadinlarin goéz ardi
edildigi ve planlamalarda toplumsal cinsiyet esitsizligi yaratildigi
goriilmektedir. Paksoy Erbaydar, inal ve Kaya’nin “Afet Mevzuatinin
Toplumsal Cinsiyet Agisindan Incelenmesi” adl galismalarina gére (2019),
ulusal afet mevzuatlarinin %88,2’sinde toplumsal cinsiyete dair hicbir
atif yapilmamis, %82,4’tinde kadinlar hak sahibi olarak goriilmemistir.
Ayrica mevzuatlarin %88,2’sinde cinsiyet koéru bir dil kullanilmis,
%94,1’'inde toplumsal cinsiyet esitligi veya haklari ifade eden bir ibare yer
almamistir. Yine %88,2’sinde toplumsal cinsiyet hassasiyetine sahip bir
dil benimsenmemistir (Paksoy Erbaydar, Inal & Kaya, 2019). Bu bulgular,
afet yonetimi stireclerinden kadinlarin sistematik olarak dislandigini ve
cinsiyet korii politikalarin hdkim oldugunu acikca ortaya koymaktadir.
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Kadinlarin afetlere karsi kirilganliklarinin géz ardi edilmesi, onlarin
ihtiyaclarinin ve haklarinin korunmamasina yol acarken, afet sonrasi
yeniden insa stireclerinde de bu esitsizligin siirmesine neden olmaktadir.
Ortaya c¢ikan toplumsal cinsiyet esitsizligi, kadinlar1 afetlere karsi daha
kirilgan bir konuma itmekte, afetlere hazirlikli olma ve basa ¢ikma
kabiliyetlerini olumsuz etkileyebilmektedir. Afetlerin esit hissedilmeyen
sonuglar1 ise mevcut toplumsal esitsizliklerin daha da derinlesmesine
yol agmaktadir (Avcioglu & Toprakei, 2024). Bu dogrultuda, ¢alismanin
amaci kadinlarin afetlerdeki rollerini ve karsilastiklari toplumsal cinsiyet
esitsizlikleri incelemektir. Calismada toplumsal cinsiyet esitsizliginin
afetler lzerindeki etkisi li¢ ana baslik altinda ele alinmaktadir; fiziksel
zarar, sosyal zarar ve ekonomik zarar gorebilirlik boyutlari. Son béltimde
ise Turkiye ve diinya genelinde afetlerin toplumsal cinsiyet esitsizligi
tizerindeki etkisi degerlendirilmektedir.

Fiziksel Zarar Gorebilirlik Boyutu

Afetlerdeki can kayiplarina iliskin istatistiklere bakildiginda,
cinsiyetler arasindaki oliim oranlarinda belirgin farkliliklar oldugu
gozlemlenmektedir. Neumayer ve Plimper’e (2007) gore, bu farkliliklar
iki temel nedene dayanmaktadir. Birincisi, fizyolojik farkliliklar,
ikincisi ise toplumsal cinsiyet rollerinden kaynaklanan farkliliklardir.
Toplumsal cinsiyet esitsizliginin yliksek oldugu toplumlarda, kadinlarin
sosyoekonomik olarak erkeklerden daha dezavantajli durumda olmalari,
onlarin afetlerden daha fazla etkilenmesine yol agmaktadir (Neumayer
& Plimper, 2007). Dolayisiyla, biyolojik faktorlerin yani sira toplumsal
normlar ve cinsiyet rolleri de afetlerdeki 6liim oranlarinda 6nemli bir
etkiye sahiptir. Bu durum, yalnizca bireysel kirilganliklarin degil, ayni
zamanda toplumdaki cinsiyetci yapilarin da afet siireclerinde belirleyici
oldugunu gostermektedir. Afetlerde kadina yonelik kirilganlhiklarin
azaltilmasi i¢in toplumsal cinsiyet esitligi perspektifinin afet yonetim
planlarina dahil edilmesi, uluslararasi alanda o6nemli bir gereklilik
olarak kabul edilmektedir. Bu baglamda, Birlesmis Milletler tarafindan
2000 yilinda belirlenen Binyll Kalkinma Hedefleri (MDG), afetlerin
cinsiyetler tizerindeki dogrudan ve dolayli etkilerini siralayarak bu
konuda kiiresel bir farkindalik yaratmayir amaglamistir (DFID, 2004).
Bu yaklasim, kadinlarin afet durumlarinda karsilastiklar1 zorluklar1 goz
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onlinde bulundurarak daha etkili ve esitlik¢i yonetim stratejilerinin
gelistirilmesini desteklemektedir.

Tablo 1. Binyil Kalkinma Hedefleri baglaminda afetlerin cinsiyet iizerindeki

etkileri

Binyil Kalkinma Hedefle-
ri (MDG)

Dogrudan Etkiler

Dolayh Etkiler

Cinsiyet esitligini tesvik
etmek ve kadinlari gii¢len-
dirmek

-Erkekler alternatif is aramak
icin go¢ ettiginde, kadinlar ve
kiz ¢ocuklari daha fazla bakim
yuki tistlenir.

-Kadinlar genellikle daha az
gida tiiketme gibi olumsuz basa
cikma stratejilerinin yiikini
tasir.

-Acil durum program-
lari, kadinlar1 marjinal-
lestiren gii¢ yapilarini
pekistirebilir.

-Afet sonrasi ev i¢i sid-
det ve cinsel siddet ar-
tabilir.

Anne saghigini iyilestirmek

-Hamile kadinlar afetlerde ya-
ralanma ve oOlim agisindan
ytksek risk altindadir.

-Saglik, su ve sanitasyon altya-
pis1 zarar gorur.

-Hayatta kalan anneler
icin artan sorumluluklar
ve is ytkleri strese yol
agar.

-Hane halkinin temiz su,
gida ve ilaca erisimi zor-
lasir.

HIV/AIDS, sitma ve diger
hastaliklarla miicadele et-
mek

-Felaket sonrasi kétii saglik ve
beslenme, bagisiklig1 zayiflatir.

-Saglik altyapisi zarar goriir.

-Afet sonrasinda sitma
veya ishal gibi bulasici
hastaliklarin riski artar.

-Afet sonrasi yoksulluk
ve yer degistirme, HIV/
AIDS dahil hastaliklara
yakalanma riskini arti-
rabilir.

Kaynak: DFID, 2004.

Binyi1l Kalkinma Hedefleri (MDG), kadinlarin karsilastigi zorluklarla
miicadele etmeyi ve toplumsal cinsiyet esitsizligini azaltmay1 amaclasa
da afetler bu hedeflere ulasmay1 zorlastiran ciddi engeller ortaya
cikarmaktadir. Afetlerin dogrudan ve dolayli etkileri, kadinlarin
toplumsal cinsiyet rollerine bagh olarak daha fazla zorlukla kars1 karsiya
kaldiklarini gostermektedir. “Cinsiyet Esitligini Tesvik Etmek ve Kadinlar1
Giiclendirmek” hedefinde, afet sonrasi erkeklerin alternatif is aramak
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icin goc etmesi, kadinlarin ve kiz cocuklarinin bakim yiikiinii artirdigi
goriilmektedir (DFID, 2004). Bu durum, toplumsal cinsiyet rollerini
yeniden lretir ve kadinlarin kriz donemlerinde daha fazla sorumluluk
tstlenmelerine neden olur. Ayni zamanda, kadinlarin daha az gida
tiiketme gibi olumsuz basa ¢ikma stratejilerini uyguladigi gortlmektedir.
Dolayh etkiler ise acil durum programlarinin, kadinlar1 marjinallestiren
gii¢c yapilarini pekistirme riskini tasir. Ayrica, afetler sonrasi ev i¢i siddet
ve cinsel siddet artisi, kadinlarin kirilganliklarini derinlestirmektedir. Bu
baglamda yapilan ¢alismalar, afetlerin kadinlar tizerindeki etkilerinin
hem fiziksel hem de psikolojik acidan 6énemli derecede kritik oldugunu
ortaya koymaktadir (Chan & Zhang, 2011). “Anne Saghgim lyilestirmek”
hedefi acisindan da afetler 6nemli tehditler barindirmaktadir (DFID,
2004). Ozellikle hamile kadinlar, afetler sirasinda yaralanma ve
6lim riski acisindan daha yiiksek risk altindadir. Ayrica, saglik, su ve
sanitasyon altyapisinin zarar gormesi, kadinlarin dogum Oncesi ve
sonrasi saglik hizmetlerine erisimlerini zorlastirmaktadir. Dolayli olarak,
bu siirecte annelerin artan sorumluluklari ve is yiikleri stres ve psikolojik
zorluklara neden olurken, hanelerin temiz su, gida ve ilaca erisimi
daha da gliclesmektedir. Annelerin ve ¢ocuklarin ihtiya¢larinin géz ardi
edilmesi, toplumsal cinsiyet esitsizligini daha da artirmaktadir. “HIV/
AIDS, Sitma ve Diger Hastaliklarla Miicadele Etmek” hedefinde ise afetler,
kadinlarin saglik durumlarini olumsuz yonde etkileyen ciddi sonugclar
dogurmaktadir (DFID, 2004). Kotl beslenme ve saglik altyapisinin zarar
gormesi, kadinlarin bagisiklik sistemini zayiflatirken, bulasici hastaliklara
karsi savunmasiz duruma getirmektedir. Afet sonrasi sitma, ishal gibi
bulasici hastaliklarin artma riski, 6zellikle kadinlar ve ¢ocuklar icin biiytik
bir tehdit olusturdugu goriilmektedir. Ayrica, afetlerin yol actigi yoksulluk
ve yer degistirme gibi faktorler, HIV/AIDS gibi hastaliklara yakalanma
riskini artirmaktadir (DFID, 2004). Ozellikle yoksul ve marjinallestirilmis
kadinlar, buhastaliklarla miicadelede dahafazla zorlukla karsilasmaktadir.
Dolayisiyla afetler toplumsal cinsiyet esitsizliklerini derinlestirerek
kadinlarin saglik, beslenme, siddet ve bakim yiikleri gibi bir¢ok alanda
daha fazla zorluk yasamalarina neden olmaktadir. Kadinlarin hem
fiziksel hem de psikolojik sagliklarini tehdit eden bu siiregler, afet sonrasi
toplumsal yapilarin yeniden insasinda toplumsal cinsiyet perspektifinin
g6z 6nlinde bulundurulmasinin 6nemini bir kez daha ortaya koymaktadir.
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Afetler toplumsal yapilarin ve kirllgan gruplarin durumlarin
derinlestirirken, 0Ozellikle hamile kadinlar dezavantajli bir konumda
kalmaktadir. Afet aninda hamile kadinlarin hareket o6zgirligi kisith
oldugu icin afetlerin zararl etkilerinden daha c¢ok etkilenmektedirler
(Neumayer & Pliimper, 2007). Afet sirasinda hamile kadinlarin yeterli
hareket kabiliyetine sahip olmamalari, toplumsal cinsiyet rolleri ve
biyolojik durumlari nedeniyle afet 6ncesi, sirasi ve sonrasinda daha biiyiik
risklerle karsi karsiya olduklarini gostermektedir. Bu, toplumsal cinsiyetin
afet etkilerini nasil sekillendirdigini anlamak i¢in énemli bir noktadir.
Diger taraftan afet sirasinda kadinlarin telas ve korku durumlari, diisiik
yapma yahut annenin veya bebegin 6liimii ile sonu¢lanmaktadir (Chew &
Ramdas, 2005). Afetlerin yarattigi stres, korku ve belirsizlik gibi duygusal
faktorler, kadinlarin fiziksel sagliklarini dogrudan etkilemektedir (Yakit
Ak & Aslan, 2024). Yapilan calismalar hamile kadinlarin afet durumlarinda
hayatta kalma ve saglik ihtiyaglarinin karsilanmasi konusunda daha fazla
endise duyduklarin1 gostermektedir (Sato vd., 2016). Tiirkiye Ureme
Sagligr Programi kapsaminda bakildiginda ise en fazla goriilen kadin
6lim nedenleri icinde anne dliimlerinin bulundugu ortaya cikmaktadir
(Demirgoz Bal, 2014). Kadinlarin afet durumlarinda daha fazla kayip
vermesi, toplumsal esitsizliklerin kriz anlarinda daha da derinlestigini
ve bu esitsizliklerin sonuglarinin 6liimciil olabilecegini gostermektedir.
Ayrica yetersiz beslenme ve saglikli gidaya ulasim imkanlarinin kisith
olmas1 kadinlarin iireme saghigini olumsuz yonde -etkilemektedir.
Ornegin Iran’da deprem sonrasi incelenen hamile kadinlarda yetersiz
kilo artis1 gozlenmis, erken dogum ve 6liim oranlarinda artis oldugu
gorilmiis; deprem oncesi ve sonrasi dogan bebekler karsilastirildiginda
ise depremden sonra dogan bebeklerin agirliginda, boyunda ve bas
cevresinde azalma oldugu ortaya konmustur (Amarpoor Mesrkanlou, vd.,
2023). Bu durum, toplumsal cinsiyet esitsizliklerinin ve kadina yiiklenen
geleneksel rollerin saglik kosullarini nasil etkiledigini gostermektedir.
Afet aninda hamile kadinlarin 6zel ihtiyaglarinin yeterince géz 6ntinde
bulundurulmamasi, toplumsal cinsiyet korliigii olarak yorumlanabilir.
Bu nedenle, toplumlarin hamile kadinlara yonelik yardim ve saglk
hizmetlerini artirmasinin, toplumsal cinsiyete duyarh politikalarin
gelistirilmesinin ne kadar 6nemli oldugunu géstermektedir.
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Afetlerin yarattifi heyecan ve stres gibi duygu durumlari, cogu
zaman erkekler tarafindan kadinlara ve cocuklara yonelik siddetle
sonug¢lanmaktadir. Sosyal glivenligin ve diizenin bozuldugu bu tiir kriz
anlarinda, kadinlar ve ¢ocuklar aile i¢i siddetin magduru olabilmektedir
(Yalgin, 2020). Guvensiz kalan kadinlar ve ¢ocuklar afet zamaninda
disaridan gelebilecek tehlikeye de acik konumda kalabilmektedir. Ornegin,
1999 Marmara Depremi’'nden sonra, “Mavi Kalem Sosyal Yardimlasma
Dernegi” tarafindan diizenlenen “Afet ve Acil Durumlarda Kadin
Calistay1”nda, pek ¢ok cocuk ve kadinin kacirilma vakalarinin yasandigi
ifade edilmigtir (Diizkan, 2016). Ayrica, izmit Depremzede Cocuklara
Yardim Dernegi Baskani Ali Kundakgl, resmi kayitlara gore 17 Agustos
Marmara Depremi sonrasinda 62 kisiden, resmi olmayan kayitlara gore
ise 300’den fazla bireyden haber alinamadigini soylemistir (Milliyet
Gazetesi, 2019). Benzer bir durum 6 Subat 2023 Hatay Depremi'nde de
yasanmistir. Depremden etkilenen bélgelerde ilk glinlerde giivenlikten
sorumlu kurumlarin eksikliginden faydalanan suc¢ orgiitlerinin faaliyet
gosterdigi sosyal medyada yaygin bir sekilde dile getirilmis; bu siirecte,
kadinlar ve ¢ocuklar karanlik sokaklarda cinsel istismar ve siddete karsi
savunmasiz birakilmistir (Esik, 2023). Deprem sonrasinda bolgede
incelemelerde bulunan Mor Cati Kadin Siginag1 Vakfi raporunda da bu
duruma dikkat ¢ekilmis ve afet sonrasi giivenlik 6nlemlerinin yetersizligi
nedeniyle kadin ve ¢ocuklarin ciddi risk altinda oldugu vurgulanmistir
(Mor Cati, 2023). Mor Cati1 Kadin Siginag1 Vakfi'nin yaptig1 gozlem ve
goriismelere gore (2023), afet bolgelerinde kadinlar i¢in yeterli 6nlemler
alinmamaktadir. Yerel gorevliler ise bu durumu ¢ogu zaman yargilayici
bir tutumla ele almakta, bu da kadinlarin karsilastig1 sorunlari daha da
agirlastirmaktadir (Mor Cati, 2023). Dolayisiyla afet sirasinda kadin ve
cocuklar, fiziksel ve cinsel siddet gibi risklere daha fazla maruz kalmakta;
giivenli barinaklara erisimde biiyiik zorluklar yasamaktadirlar. Kadinlar,
toplumsal cinsiyetlerinden kaynakli olarak daha savunmasiz bir hale
gelirken, bazilar1 cinsel saldirtya ugrama korkusuyla siginma evlerine
basvurmaktan cekinmektedir (Davis vd., 2005). Giivenli barinaklara
erisimin zor olmasi, kadinlar1 siddet ve cinsel saldiriya agik hale getirirken,
toplumsal cinsiyet rolleri de kadinlarin ihtiyag¢larinin géz ardi edilmesine
yol acmaktadir.
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Afet durumlarinda toplumsal cinsiyet esitsizliklerinin etkileri, spor ve
beceri alanlarinda da kendini gostermektedir. Spor yetenekleri, bireylerin
dogal afetlere karsi dayanikliliklarini artirmakta; iyi bir fiziksel kondisyon
ve sportif becerilere sahip olmalari, afet aninda hizli ve ¢evik hareket
etmelerini saglamaktadir (Neumayer & Pliimper, 2007). Ancak, toplumsal
cinsiyet esitsizliginin yogun oldugu toplumlarda, kadinlarin sportif
faaliyetlerde bulunmalar1 ¢cogu zaman normal karsilanmamaktadir. Bu
durum, kadinlarin afet aninda dezavantajli bir konuma diismelerine
yol agmaktadir. Ornegin, bu tiir toplumlarda kadinlar genellikle yiizme
bilmemekte veya yeterli tirmanma becerisine sahip olmamaktadirlar;
bu da onlar1 tsunami ve sel gibi afetler karsisinda erkeklere oranla daha
fazla risk altina sokmaktadir (Cannon, 2000; Oxfam International, 2005).
Kadinlarin cesitli spor becerilerinden yoksun kalmalar1 ve bu duruma
zorlanmalari, afet aninda savunmasiz ve caresiz kalmalarina neden
olmaktadir. Bu baglamda, toplumsal cinsiyet esitliginin saglanmasi,
sadece sosyal adalet acisindan degil, ayn1 zamanda afetlere karsi
toplumsal dayanikliligin artirilmasi agisindan da kritik 6neme sahiptir.
Kadinlarin spor yapmalarini tesvik eden politikalar gelistirilmesi, onlarin
hayatta kalma becerilerini artirarak afetlere karsi daha dayanikl hale
gelmelerine yardimci olma ihtimalini artirmaktadir.

Afet sonrasinda kadinlarin karsilastig1 bir diger énemli sorun, yetersiz
hijyen kosullarinin sagliklar1 iizerindeki olumsuz etkileridir. Hijyenik
ped gibi temel ihtiyaclarin karsilanamamasi ve temiz suyun kisith olmasi,
kadinlarin genital bolgelerini yeterince temizleyememelerine neden
olmakta, bu da idrar yolu enfeksiyonlari ve genital hastaliklar gibi saglik
sorunlarinmi artirmaktadir. Cin’de yapilan bir arastirmaya gore, deprem
sonrast kadinlar genital enfeksiyonlar ve pelvik hastaliklara iki kat
daha fazla yakalanmaktadir (Liu vd., 2010). 6 Subat 2023’te meydana
gelen Hatay depremi sonrasinda da benzer bir tablo yasanmistir. Bircok
sehirde gilinlerce tuvalet ve banyo bulunmamis, su, sabun ve hijyenik ped
gibi temel hijyen tiiriinlerine erisim saglanamamistir (Esik, 2023). Bu
hijyen kosullarinin kontrol altina alinamamasi, enfeksiyon riskini daha
da artirmistir. Bunun baslica nedenleri, depremin ilk gliniinden itibaren
gerekli diizenlemelerin yapilmamasi, insani yardim kaynaklarinin etkili
kullanilmamasi ve acil barinma alanlarini planlama sorumluluguna
sahip kurumlarin gorevlerini yerine getirememeleridir (Esik, 2023).
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Arastirmalar, afet sonrasinda kadinlarin salgin hastaliklara yakalanma
riskinin erkeklere kiyasla daha yiliksek oldugunu ortaya koymaktadir
(Garenne, 1995; Demirgoz Bal, 2014). Kadinlarin bu tir hastaliklara
karsi daha savunmasiz olmasi, afet sonrasi yasadiklar1 dezavantajlari
artirmaktadir. Dolayisiyla yardim malzemelerinin dagitimi ve hizmet
sunumlarinda cinsiyete duyarli yaklasimlar eksik kaldiginda, kadinlar
ve kiz g¢ocuklarinin ihtiyaclar1 géz ardi edilmekte veya ikinci plana
atilmaktadir.

Afet bolgelerinde, kadin teskilatlar1 ve belediyeler is birligiyle “kadin
yasam alanlar1” olusturmak icin cesitli calismalar gerceklestirilmistir.
Bu alanlar, kadinlar ve ¢ocuklar gibi esitsiz kosullarda yasayan bireylerin
giivenli bir ortamda bir araya gelerek haklar1 konusunda bilgi sahibi
olmalarini, farkindalik diizeylerinin artmasini ve gilinliik ihtiyaclarinin
karsilanarak psikososyal destegin saglanmasini hedefleyen sosyallesme
mekanlaridir (KOVED, 2023). Ayrica, halk egitim merkezleri ve kadinlara
yonelik destek merkezleri araciliiyla fiziksel sagligin iyilestirilmesine
yonelik c¢alismalar yapilmistir. Ornegin, Kadin ve Demokrasi Vakfi
(KADEM), deprem bolgesinde “kadin destek merkezleri” kurarak,
depremden etkilenen bireylerin rehabilitasyon siireclerine katkida
bulunmus, grup calismalar1 ve psikoegitimler diizenlemistir (KADEM,
2023). ESIK, Mor Cati, KADAV, TTB ve HASUDER gibi kuruluslar, cinsiyet
esitsizligine dair farkindaligl artirmak icin cesitli belgeler ve raporlar
hazirlamistir. Bu ¢alismalar, afet sirasinda kadinlar ve kiz ¢cocuklarinin
cinsiyet rollerinden kaynaklanan daha fazla zorluk ve olim riski
tasidigina dair mevcut bilgileri daha goriiniir hale getirmistir. Ancak, 6
Subat Depremleri sirasinda bu durumun ne sekilde gelisecegi tam olarak
bilinmemekteydi (Umut Bespinar & Bespinar, 2023). Bu belirsizlik,
afet yonetiminde toplumsal cinsiyetin goz ardi edilmesinin sonuclarini
acikca ortaya koymaktadir. Tlim bu raporlar, 6 Subat Depremlerinde afet
kontrol siireclerinin toplumsal cinsiyet hassasiyeti tasimadig1 ve kadin
ihtiyaclarini dikkate alan bir yaklasim benimsenmedigini gostermektedir
(Umut Bespinar & Bespinar, 2023). Dolayisiyla kadinlarin afetlerdeki
fiziksel zarar gorebilirliklerini azaltmak veya ortadan kaldirmak icin
tlim kurumlarin ve derneklerin birlikte hareket etmesi biiyiik bir 6nem
tasimaktadir. Bu is birligi, afet yonetiminde cinsiyet esitligini saglamaya
yonelik daha kapsayici ve etkili bir yaklasimin gelistirilmesine katkida
bulunacaktir.
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Afet durumlarinda, cinsiyet farkliliklar1 erkeklerin o6liim oranlarini
artirabilmektedir. Genellikle kadinlarin daha yiiksek 6lim oranlarina
sahip oldugu gozlemlense de erkekler kendilerini “daha giiclii cinsiyet”
olarak gorip kahramanca kurtarma eylemleri sergileme beklentisi
tasimaktadirlar (Habtezion, 2013). Ornegin, 1998’de Amerika'da
meydana gelen Mitch Kasirgasi sirasinda erkekler arasinda daha fazla
6lim gerceklesmistir (Garenne, 1995). Bunun baslica nedeni, erkeklerin
risklerle karsilastiklarinda genellikle daha az 6nlem almalaridir. Atilganlhik
ve pervasizlik beklentisiyle hareket eden erkekler, afet sirasinda kadinlara
kiyasla daha ytiksek 6liim riskiyle karsi karsiya kalmaktadir (Talu, 2016).
Bu durum, erkeklerin kaliplasmis erkeklik normlar1 dogrultusunda
hareket ettiklerini ve bu durumun daha fazla risk almalarina yol agtigini
gostermektedir. Onlarin bu tiir riskli davranislari, hem kendi saglik ve
giivenliklerini tehdit etmekte hem de toplumsal cinsiyet normlarinin
strdiirilmesine katkida bulunmaktadir. Ayrica, erkekler yetkililer
tarafindan yapilan uyarilar1 dikkate almamakta ve tecriibelerine
dayanarak hareket etmektedirler (Talu, 2016). Ornegin, 1991 yilinda
Banglades’te yasanan Siklon afeti sirasinda, vatandaslara ¢esitli uyarilar
yapilmasina ragmen erkekler, riizgarin hortuma dontisme ihtimalini g6z
ardi ederek onlem almamislardir (Chowdhury vd., 1993). Dolayisiyla
afetlerde erkeklerin zarar gorebilirligi, cinsiyetlerinden kaynaklanan
toplumsal rollerle dogrudan iligkilidir. Bu durum hem bireysel hem de
toplumsal diizeyde, cinsiyet esitligini saglamak i¢in daha dikkatli bir
yaklasim gerektirmektedir. Toplumlarin bu tiir kalip yargilar1 asmasi ve
her bireyin, cinsiyetine bakilmaksizin, giivenlik ve saglk ac¢isindan esit
bir sekilde korunmasi 6nemlidir.

Sosyal Zarar Gorebilirlik Boyutu

Toplumsal cinsiyet rollerinden kaynaklanan sosyal zarar gorebilirlik
boyutunda, kadinlarin bakim sorumluluklarinin o6zellikle 6ne c¢iktig
goriilmektedir. Toplumda yaygin olan cinsiyet esitsizlikleri, kadinlarin
haksiz bir sekilde daha fazla bakim yiikii tasimasina neden olmaktadir.
Yashlar, cocuklar ve engelli bireylerin bakimini ¢ogunlukla kadinlar
tistlenmekte, bu da afet gibi acil durumlarda hizh tahliyeyi zorlastiran
bir unsur olarak karsimiza ¢ikmaktadir (Australian Disaster Resilience
Knowledge Hub, 2023). Bu durum, cinsiyet esitsizliklerinin sadece
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giindelik yasamda degil, afet zamanlarinda da kadinlar tizerinde biiytiik bir
baski olusturdugunu gostermektedir. Ornegin, Ayeb-Karlsson'un (2020)
yaptigl arastirmaya gore, Banglades’teki kadinlar, afet sirasinda hane
halkinin giivenliginden sorumlu hissettikleri i¢in geride kalmak zorunda
kaldiklarini ifade etmislerdir. Ayni sekilde, Butterbaugh'un (2005)
calismasinda, ABD’de Katrina Kasirgasi sirasinda New Orleans’ta tahliye
edilen kadinlarin %80’inin geride birakildig: belirtilmistir. Bu tiir esitsiz
dagilan bakim yiikiiniin etkileri sadece afet sirasinda degil, sonrasinda
da devam etmektedir. Oxfam International’in (2005) arastirmasina gore,
Endonezya, Sri Lanka ve Hindistan’da gerceklesen tsunami sonrasinda
6len kadin sayisi, erkeklerden daha fazladir. Bunun nedeni ise kadinlarin
cocuklarini ve yakin akrabalarini ararken geride kalmalar1 ve bu sirada
hayatlarin1 kaybetmeleri olarak ag¢iklanmistir (Oxfam International,
2005). Ornegin, deprem gibi dogal afetlerde anneler, cocuklarini korumak
icin bedenleriyle onlarin iizerine kapanmakta ve ciddi yaralanmalar
yasamaktadirlar. Ayni1 zamanda, evin yaslilarini ve cocuklarini giivenli
alanlara tasimaya calisirken, kendilerini koruyacak yeterli zamani
bulamamaktadirlar. Bu nedenle, acil durum planlamalarinda bakim
yukiiniin cinsiyetler arasinda dengesiz dagiliminin dikkate alinmamasi,
kadinlarin daha fazla risk altinda kalmalarina yol agmaktadir. Afet
yonetimi politikalar1 olusturulurken bu esitsizliklerin giderilmesi hem
afet aninda hem de sonrasinda kadinlarin giivenligi acisindan biiyiik
o6nem tasimaktadir.

Kadinlarin afetler sirasinda sosyal olarak daha fazla zarar gérme riskini
artiran faktorlerden biri de bazi toplumlarda giyim tarzlarina yonelik
kiiltiirel beklentilerdir. Ornegin, Pakistan, Banglades ve Hindistan gibi
ulkelerde kadinlarin siklikla tercih ettikleri uzun elbiseler, afet aninda
hizli hareket etmeyi zorlastirabilmektedir (Ikeda, 1995). Bu tiir kiyafetler
kosma, yizme ve tirmanma gibi hayati becerilerin kullanilmasini
giiclestirerek, afetlerden korunma sanslarini azaltabilmektedir (Ikeda,
1995; Talu, 2016). Toplumsal cinsiyet normlarinin bir pargasi olarak
goriilen bu kiyafet beklentileri, kadinlarin kriz anlarinda dezavantajh bir
konuma diismesine neden olabilmektedir. Bu durum, toplumsal cinsiyet
rollerinin ve Kkiiltiirel normlarin kadinlarin bedenleri iizerinde kurdugu
kontroliin, sadece giinliik yasamlarinda degil, hayati tehlike arz eden afet
anlarinda da ciddi sonuglar dogurdugunu gostermektedir.
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Kadinlarin afetlerde zarar gérme riskini artiran bir diger etken, ataerkil
yasam biciminin yogun oldugu toplum yapilaridir. Bu toplumlarda,
kadinlar erkek aile iiyelerinden izin almak zorunda kalmaktadir.
Toplumsal cinsiyet farkliliklar: ve kiiltiirel kurallarin bir sonucu olarak,
ataerkil yasam tarzina sahip bazi toplumlarda kadinlar, eslerinden ya da
evin erkeginden izin almadan hareket edememektedir. Afet anlarinda
bu durum, kadinlarin erkeklere bagimli hale gelmesine ve onlarin
rizasina bagh kilinmasina yol agmaktadir. Ornegin, 1991’de Banglades’te
yasanan Siklon felaketinde bircok kadin, erkeklerin kendilerini giivenli
bir yere gotiirmesini beklerken hayatin1 kaybetmistir (Neumayer &
Plimper, 2007; Talu, 2016). Kadinlarin boyle bir kriz aninda kendi
baslarina hareket edememeleri, onlar1 hayati risklerle karsi karsiya
birakmaktadir. Bu tiir kiiltiirel kisitlamalar, afet yonetimi siireglerinde
cinsiyet esitsizliklerinin goz ardi edilmemesi gerektigini acik¢a ortaya
koymaktadir. Benzer sekilde, kamusal alanlarda da kadinlar cesitli
kisitlamalarla karsilasmaktadir. Bu kisitlamalar, kadinlarin dogal
afetler sirasinda gerekli bilgilere ulasmalarini zorlastirabilmektedir.
Ornegin, afetler 6ncesinde yapilan erken uyarilar genellikle kamusal
alanlarda erkeklere iletilmekte ve kadinlar bu bilgilere erisememektedir
(Dankelman, 2010). Bu da kadinlarin afet sirasinda dogru onlemler
almalarini engelleyerek risklerini artirmaktadir.

Kadinlar ve kiz ¢cocuklari, okuryazarlik eksikligiyle erkeklere kiyasla daha
fazla karsi karsiya kalmaktadir (Habtezion, 2013). Yapilan arastirmalar,
okuma yazma bilmeyen bireylerin, okuryazar olanlara gore afetlerde
daha fazla hayatlarini kaybettiklerini gostermektedir (Chowdhury, vd.,
1993). Diinya genelinde okuma yazma bilmeyen 793 milyon kisinin
ticte ikisini (508 milyon) kadinlar olusturmaktadir (Habtezion, 2013).
Ayrica, ilkokul ve ortaokula kayith erkek cocuk sayisi kiz ¢cocuklarindan
daha fazladir ve okula gitmeyen 115 milyon ¢ocugun beste iici kiz
cocugudur (UNESCO, 2008). Bu durum, toplumsal cinsiyet farkliliklarinin
okuryazarlikta da esitsizliklere yol actigini ve afetlerden daha fazla
etkilenmelerine sebep oldugunu gostermektedir. Olas1 bir afet, kriz veya
dissal bir sorun sonrasinda, kiz ¢ocuklari siklikla ev islerine yardimci
olmak ya da para kazanmak icin okulu birakmak zorunda kalmaktadirlar
(Davis vd., 2005; Diinya Bankasi, 2012). Deprem, sel, kasirga ve kuraklik
gibi afetlerin etkilerini azaltabilmek i¢in bilgiye, egitime ve erken uyar1
sistemlerine erisim blyilik 6nem tasimaktadir. Ancak, kadinlarin diisiik
okuryazarlik seviyeleri, bu uyar1 sistemlerine yanit verme olasiliklarini
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azaltmakta; egitim eksikligi, karar alma siireclerine katilimlarini ve afet
miidahale 6rgilitlerindeki temsiliyetlerini olumsuz yonde etkilemektedir
(Habtezion, 2013). Bu durum, egitimin sadece bireysel bir hak degil,
ayn1 zamanda afet risklerini azaltmada kritik bir ara¢ oldugunu ortaya
koymaktadir. Okuryazarlik ve egitim eksiklikleri, kadinlarin afet
risklerine iliskin farkindalik diizeylerini ve dayanikliliklarini sinirlarken,
ayni zamanda toplumsal cinsiyet esitligini saglama yoniindeki cabalari da
sekteye ugratmaktadir.

Afetlere hazirlik ve karar alma siireclerini olumlu yonde etkileyen en
onemli faktorlerden biri egitimdir. Torani ve arkadaslarinin “Afet ve Acil
Durumlarda Egitimin Onemi” bashkh makalesinde (2019), kadinlara
yonelik afet hazirlik egitimlerinin, 6zellikle cocuklar olmak tlizere diger
hane fertlerinin de hazirliklilik seviyelerini artirdigi belirtilmektedir.
Calisma, afet risklerinin yonetilmesinde egitimin fonksiyonel ve uygun
maliyetli bir ara¢ oldugunu vurgulamaktadir (Torani vd., 2019). Egitimin
olumlu etkileri, yalnizca afet hazirlik programlariyla sinirh kalmamakta;
orglin egitim de bilissel beceriler ve risk algisi gibi dogrudan,
bilgiye erisim ve sosyal sermaye gibi dolayli yollarla afet hazirhgini
destekleyebilmektedir (Hoffman & Muttarak, 2017). Egitim alan bazi
kadinlar, toplumda aktif grup iyeleri haline gelerek diger bireyleri
egitmek icin harekete ge¢mektedirler (Torani vd., 2019). Dolayisiyla
kadinlarin afet egitimi, 6zellikle cocuklar basta olmak lizere, ailenin diger
liyeleri arasinda farkindalik ve hazirlik diizeyini artirma potansiyeline
sahiptir. Bu durum, kadinlarin toplumsal dayanikliligi artirmadaki kritik
roliinii ortaya koymaktadir; ¢iinkii kadinlar, aldiklar1 egitimle sadece
kendi yasamlarimi degil, aym1 zamanda c¢evrelerindeki insanlarin da
afetlere karsi daha hazirlikli olmalarini saglamaktadirlar.

Afet risk yonetimi ve midahale kararlarinda, kadinlarin goriis ve
ihtiyaclar1 ¢ogu zaman yeterince dikkate alinmamaktadir. Ornegin, 30
Ekim 2020’de izmir'de meydana gelen depremle ilgili afetzede kadinlarla
yapilan goriismelerde, kadinlar deprem sonrasi yasadiklar1 sorunlari
dile getirmislerdir. Kadinlar, binalarda yasanan sorunlarin ¢éziimiinde
fikir ayriliklar1 yasandigini ve bu siirecte kadin kimliklerinden dolay:
goriislerine 6nem verilmedigini, hatta s6zlu tacizlere maruz kaldiklarini
belirtmislerdir (Demirci & Avcu, 2021). Bu tiir durumlar, kadinlarin temel
ihtiyaglarinin ve endiselerinin goz ardi edilmesine yol agmaktadir. Oysaki,
kadinlar afet risk yonetimi dongiistiniin ¢esitli asamalarinda topluluklarin
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harekete gecirilmesinde biiylik bir rol oynamaktadirlar. Kadinlarin
liderligi ve katilimi, toplumsal dayanikliligin artmasina katki saglamakta
ve kriz anlarinda topluluklarin ihtiyaglarina daha etkili bir sekilde yanit
verilmesine yardimci olmaktadir (Habtezion, 2013). Kadinlar, afetlerin
oncesinde, afetler sirasinda ve sonrasinda aileleri ve topluluklari organize
etmede Onemli roller tistlenebilirler. Ancak, bu potansiyel cogu zaman
goz ardi edildigi icin afet risk yonetimi siireclerinde kadinlarin katilimi
sinirlh kalmaktadir (Habtezion, 2013). Bu konuya iliskin Tablo 2’de,
kadinlarin afetin dort asamasinda (risk azaltma, hazirlik, miidahale ve
iyilesme) topluluklarin afet riskini azaltmasina ve yonetimine nasil katki
saglayabileceklerine dair 6rnekler gosterilmistir:

Tablo 2. Kadinlarin afet riskinin azaltilmasi ve y6netimine katkilari

Afet
Asamasi

Kadinlarin Katkilari

Risk
Azaltma

-Kadinlar, saglik ve egitim erisimi konusundaki savunuculuklari ile top-
luluklarin kirilganhigini azaltir.

-Kadinlar, ¢ocuklarda hastalik belirtileri, su ve koku degisiklikleri gibi
cevresel tehlikeleri fark etme konusunda avantajhidir.

-Kadinlar, aile ve toplum igindeki sorumluluklarindan dolay1 ¢evre hak-
kinda genis bilgi ve deneyimler gelistirirler. Bu bilgi, uyum ¢abalar1 i¢in
oldukca degerlidir.

-Kadinlar genellikle bir afet sonrasinda kimlerin risk altinda oldugunu,
nelerin kaybedildigini ve nelere ihtiya¢ duyuldugunu daha net gortirler.

Hazirhk

-Kadinlar cinsiyet rollerinden kaynakli hane halklarini yonetme dene-
yimlerinden yola ¢ikarak afet yardimina katk: saglarlar. Bu deneyimler,
afet sirasinda topluluk tliyelerine yiyecek saglama ve barinma merkezle-
rine dontistiirmesiyle sonu¢lanabilmektedir.

-Kadinlarin topluluklarinin refahina olan baghiligi, afetler sirasinda ka-
dinlarin orgiitlenmelerine ve yardim ¢alismalari yiiriitmelerini saglar.
Afet sonrasinda ise var olan kadin érgiitleri de yardim ve toparlanmaya
odaklanabilir.

Miidahale

-Arama kurtarma, acil yardim calismalar1 gibi faaliyetler sirasinda ka-
dinlarin katilimy, topluluklarin ihtiyaglarinin daha dogru belirlenmesine
yardimci olabilir.

fyilesme

-Kadinlar, gecici barinma, bagislar ve tibbi bakim gibi iyilesme faaliyet-
lerinde aktif rol oynayarak topluluklarin normale dénmesine katki sag-
larlar.

Kaynak: Habtezion, 2013.
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Tablo 2, kadinlarin afetlerin farkli asamalarinda oynadiklar1 kritik
rolleri ve bu siireclere yaptiklar1 6nemli katkilar1 detayl bir sekilde
gostermektedir. Afet yonetimi dort ana asamadan (risk azaltma, hazirhk,
miidahale ve iyilesme) olusur ve her bir asamada kadinlar, topluluklarina
farkli sekillerde katki saglarlar (Habtezion, 2013). Kadinlarin
topluluklarinin refahina olan baghliklari, onlar1 daha organize ve afetlere
karsi daha hazirlikli hale getirmektedir. Kadin orgiitleri, bu siireclerde
dayanisma ve yardimlasma aglar1 kurarak afetlere karsi daha etkili bir
rol oynamaktadir (Habtezion, 2013). Bu, kadinlarin sadece bireysel
degil, toplumsal diizeyde de ne kadar gii¢lii katkilar sagladiklarini ortaya
koymaktadir. Afet sirasinda, kadinlarin arama-kurtarma ve acil yardim
calismalarinakatilimi, 6zellikle savunmasizgruplarinkorunmasiacisindan
kritik farklar yaratabilir. Kadinlar, cocuklar, yaslilar ve hastalar gibi hassas
gruplarin ihtiyaglarini daha iyi gézlemleyebilir ve bu bilgiyi acil miidahale
ekiplerine ileterek yardimlarin daha etkili bir sekilde yonlendirilmesini
saglayabilirler. Kadinlar, afetlerin her asamasinda sadece magdur degil,
aktif katki saglayan bireyler olarak 6ne ¢ikmaktadir. Kadinlarin karar
alma stireglerinden dislanmasi, afetlerin olumsuz etkilerini artirmakta ve
topluluklarin iyilesme stireclerini yavaslatmaktadir (Habtezion, 2013).
Bunedenle, afet yonetiminde cinsiyet esitliginin saglanmasi, topluluklarin
afetlere karsi daha direncli hale gelmesi agisindan kritik bir gerekliliktir.

Kadinlar, olumsuz durumlarla basa ¢ikma konusunda erkeklere gore daha
fazlayontem gelistirmektedirler (Alam & Rahman, 2014). Ciinkii genellikle
haneicinde diger bireylerin saghigini ve refahini 6nceliklendirmektedirler.
Ornegin Alam ve Rahman’min arastirmasina goére (2014), felaketler
sirasinda kadinlar evsiz kalmalarina ragmen giinliik islerini stirdiirmek
zorunda kalmaktadir. 30 Ekim 2020’de izmirde meydana gelen
depremde, afetzede kadinlarin ¢ogu depresyona girdiklerini, uykusuzluk,
gelecek kaygisi ve caresizlik yasadiklarini belirtmis, buna karsin eslerinin
bu durumu daha rahat atlattigini ifade etmislerdir (Demirci & Avcu,
2021). Kadinlar, afetlerin yol actig1 bu tiir stres, depresyon ve kaygi gibi
ruh saglig1 sorunlarini daha yogun bir sekilde deneyimleyebilirler. Ancak
esneklik ve uyum saglama becerileri sayesinde afetlerle basa cikmada
giiclii bir dayaniklilik gosterirler. Kadinlarin aile yonetimindeki rolleri ve
topluluklara entegrasyon becerileri, afet sonrasi toparlanmay1 hizlandiran
onemli bir etkendir. Bu baglamda, kadinlarin afet yonetiminde aktif rol
almasi hem bireysel hem de toplumsal diizeyde dayaniklilig1 artirir.
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Ekonomik Zarar Goérebilirlik Boyutu

Afetler, cinsiyetler arasinda ekonomik zarar boyutunda belirgin
farkliliklar yaratmaktadir. Tiirkiye Ekonomi Politikalar1 Arastirma
Vakfi'nin (TEPAV) 2023 verilerine gore, 6 Subat 2023 Hatay depremi
sonrasi afetten etkilenen bolgelerde kadin istihdami %32,8 oraninda
azalmistir (TEPAYV, 2023). Geng ve GoK'lin 6 Subat Hatay depremi sonrasi
kadinlarla yaptig1 goriismelere gore (2023), kadinlar, erkeklerden daha
fazla olumsuz etkilenmekte ve is bulamayan ya da diisiik ticretle ¢alisan
kadinlar, 6nceki esleriyle yeniden evlenmek zorunda kalabilmektedir.
Ayrica, baz1 kadinlar ev islerini yiirtitmek icin bos zamanlarinda
yevmiyeli islerde calismakta, konteyner kentlerde yasamaya devam eden
bu kadinlar, ev icindeki emeklerinin ¢ok tlizerinde bir ¢aba sarf ederek
maddi gelir elde etmek amaciyla siklikla giivencesiz islere yonelmektedir
(Geng & Gok, 2023). Bu durum, toplumsal cinsiyet rollerinin kadinlar
lizerindeki belirleyici etkisini ortaya koymaktadir. Geleneksel olarak
aile icindeki bakim ve ev islerinden sorumlu tutulan kadinlar, afet
sonrast bu yiikleri tasimak zorunda kalmaktadir. Yardimlarin azalmasi,
onlarin is yiikini artirarak gecim kaygisi ve ev ihtiyaclarinin yonetimi
gibi yeni sorumluluklar eklemektedir. Toplumsal cinsiyet esitsizligi, bu
kadinlarin maddi zorluklarin yani sira duygusal ve psikolojik yiiklerle de
basa ¢ikmalarini zorlastirmakta, bu nedenle kadinlar gesitli yardimlari
toplayarak hanelerinin ihtiyaclarin1 karsilamak icin hesaplamalar
yapma c¢abasi icindedirler (Gen¢ & Gok, 2023). Ancak, bu ¢aba ¢cogu
zaman degersizlestirilmektedir; kadinlarin yaptig ev islerinin ve sosyal
sorumluluklarinin toplumsal olarak yeterince taninmamasi, onlarin
ekonomik bagimsizliklarini elde etme cabalarini engellemektedir. Bu
kosullar altinda, barinma sorunlari tam olarak ¢oziilmeden diizenli bir
ise gitmeyi ikinci plana atmaktadirlar (Gen¢ & Gok, 2023). Bu durum,
kadinlarin Kariyer firsatlarinin kisitlanmasina ve toplumsal cinsiyet
esitligi miicadelesinin daha da zorlasmasina yol agmaktadir. Afet sonrasi
yasanan bu siirecler, kadinlarin ekonomik ve sosyal olarak gliclenmelerini
engelleyen yapisal sorunlarin yeniden tretildigini gostermektedir.

Yapilan arastirmalar, afet sonrasi erkeklere ekonomik olarak ficret
alabilecekleri isler verilirken kadinlara maddi karsilig1 olmayan goniillii
isler verildigini ortaya koymaktadir. Ornegin, Japonya’da deprem
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sonrasinda kadinlara genellikle mutfakta goniillii olarak calismalari
icin firsatlar sunulurken, erkeklere iicretli enkaz temizleme isleri teklif
edilmistir (Akbas & Kiling, 2024). Bu durum, toplumsal cinsiyet rollerinin
is glicl piyasasinda nasil isledigine dair 6nemli bir érnektir; kadinlarin
genellikle bakim ve ev ig¢i isler icin tercih edilmesi, onlarin ekonomik
bagimsizliklarin1 elde etmelerini engellemektedir. Bu cifte standart,
kadinlarin emeginin yeterince deger gormemesiyle birlestiginde, afet
sonrasl is glici dinamiklerini derinlemesine etkileyen yapisal esitsizlikler
yaratmaktadir. Benzer bir durum, Chowdhury ve arkadaslarinin 2022
yilinda gerceklestirdikleri ¢alismada da godzlemlenmistir; Maldivler’de
tsunami sonrasi islerini kaybeden kadinlarin erkeklere gore is bulmada
daha fazla zorluk yasadig1 ve isverenlerin genelde erkekleri ise aldigi
tespit edilmistir (Chowdhury vd. 2022). Bu, erkeklerin istihdamda
oncelikli olarak degerlendirildigi bir is ortaminin olusmasiyla ilgili ortaya
cikan toplumsal cinsiyet sorunudur. Ayrica esitsiz c¢alisma kosullari,
kadinlarin kayit disi istihdam edilme ihtimallerini artirmakta; bu da
onlar1 is giivencesi, sosyal giivenlik ve uygun ticretten mahrum birakarak
afet kirillganlhigin1 artirmaktadir (Avcioglu & Toprakei, 2024). Kayit disi
calisan bireyler, genellikle yerlesim alanlarinin disinda ve daha riskli
bolgelerde yasadiklari i¢in, 6zellikle depremler gibi cesitli afet riskleriyle
kars1 karsiya kalmaktadirlar (Cleveland, 2013). Kadinlarin ev islerine
odaklanmas1 ve erkeklerin disarida calismasi, depremler sirasinda
kadinlar1 daha dezavantajli hale getirmektedir. Ekonomik agidan, erkekler
genellikle daha dayanikli insa edilmis fabrikalar veya tarim alanlar gibi
kamusal alanlarda calistiklari icin enkaz altinda kalma riskleri kadinlara
gore daha diistiktiir (Noji, 1997). Bu durum, toplumsal cinsiyet rollerinin
6zel alandaki dagiliminin, afetlerin etkileri tizerinde belirleyici bir rol
oynadigini agikca gostermektedir.

6 Subat 2023 Hatay depremine iliskin yapilan saha g6zlemleri, kadinlarin
evicindekiartan bakim yiikiinii acik¢a gozler 6niine sermektedir (Avcioglu
& Toprakci, 2024). Budurum, bolgede ¢cocuk bakimi hizmetlerinin yetersiz
olmasina baglanabilmektedir (UN Women, 2023). Kadinlarin ev i¢indeki
artan bakim yiikleri, toplumsal cinsiyet rollerinin kriz dénemlerinde nasil
derinlestigini gosteren énemli bir 6rnektir. Geleneksel olarak kadinlara
atfedilen bakim ve ev isleri sorumlulugu, afet sonrasi stireclerde daha da
agirlasmakta, kadinlar kamu hizmetlerinin eksikligini kapatmak icin aile
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ve cocuk bakimi gibi gorevleri listlenmeye zorlanmaktadir (UN Women,
2023). Bu durum ise kadinlarin sosyal ve ekonomik hayata katilimlarini
kisitlayarak, toplumsal cinsiyet esitsizligini pekistirmektedir. Kadinlarin,
ev ici bakim ylkl nedeniyle disarida iicretli islere yonelme olanaklari
azalmakta ve boylece ekonomik bagimsizliklarini kazanma sansini
engellenmektedir. Afet sonras1 donemde kadinlara yonelik bu tiir yapisal
esitsizlikler, toplumsal cinsiyet rollerinin yeniden {retilmesine ve
kadinlarin kirilganliginin artmasina neden olmaktadir.

Sosyoekonomik seviyenin, afet sonrasi doneme uyum saglama kabiliyetini
artiracak finansal kaynaklara erisimde o6nemli bir faktoér oldugu
gorilmektedir. Kadin ve erkekler arasindaki evicindeki esitsiz rol dagilimi,
kadinlarin ucretli istihdam olanaklarini kisitlamakta ve bu durum,
kadinlar1 erkeklerin sagladigi gelire bagimhi hale getirerek yoksulluk
riskini artirmaktadir (UN Women, 2023). Bu baglamda, toplumsal
cinsiyet esitsizliginin yalnizca bireylerin ekonomik durumunu degil, ayni
zamanda toplumsal dayaniklilig1 ve toplumsal cinsiyet rollerinin yeniden
tretimini de etkiledigi aciktir. Dolayisiyla, afet yonetiminde cinsiyet
esitligini saglamak, sadece kadinlarin ekonomik bagimsizligini degil, ayni
zamanda toplumun genel saghigini ve dayanikliligini artirma agisindan
kritik bir 6neme sahiptir.

Afet sonrasinda, ailenin gelirinin azalmasi ve sosyal yardima ihtiya¢c duyan
kisilerin artmasi, kadinlarin sorumluluklarinin 6nemli 6l¢iide agirlastigini
gostermektedir (ILO, 2022). Bu durum, toplumsal cinsiyet rollerinin kriz
donemlerinde daha belirgin hale geldigi ve kadinlarin ekonomik yiikiiniin
arttigi bir tablo cizmektedir. Ayni sekilde, toplumsal cinsiyet esitsizliginin
ylksek oldugu iilkelerde kadinlar siklikla ikincil konumda yer aldiklar
icin, devlet tarafindan saglanan maddi yardimlar ¢ogu zaman evdeki erkek
bireylere verilmektedir (Chew & Ramdas, 2005). Bu durum, kadinlarin
ekonomik bagimsizliklarini ve sosyal gliclenmelerini engellemektedir.
Ornegin, Sri Lanka’da tsunamiden etkilenen ailelere yapilan yardimlarda,
yalnizca erkeklerin aile reisi olarak kabul edildigi hanelere maddi destek
saglanmis, tek basina yasayan ya da kocasi bulunmayan kadinlar bu
yardimlardan mahrum birakilmistir (Chew & Ramdas, 2005). Bu tir
uygulamalar, toplumsal cinsiyet esitsizligini daha da derinlestirerek,
kadinlar1 ekonomik olarak bagimli bir pozisyonda tutmaktadir.
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Afet sonrasi bir diger ekonomik esitsizlik ise yardimlarin hanelerdeki
birey sayisina gore dagitilmasinda ortaya cikmaktadir. Afetzedelere
saglanan battaniye, giyim ve gida yardimlari genellikle evdeki yetiskin
birey sayisina gore hesaplanmaktadir (Chew & Ramdas, 2005). Bu
hesaplama, ¢ogu zaman kadinlarin ¢ocuklariyla bu kaynaklar:1 paylasmak
zorunda kalmasina neden olmakta, bu da kadin ve g¢ocuklarin yeterli
beslenememesi ve 1sinma sorunu yasamaslyla sonuc¢lanmaktadir
(Chew & Ramdas, 2005). Yardimlarin dagitimindaki bu tiir esitsizlikler,
toplumsal cinsiyet rollerine dayali ayricaliklari pekistirmekte ve kadinlari
daha fazla magdur etmektedir. Erkeklere yonelik imtiyazlar, kadinlarin
temel ihtiyaclarinin goz ardi edilmesine ve toplumsal sistemin daha fazla
bozulmasina yol acarken, bu durum ayni zamanda kaosun artmasina
ve kadinlarin taciz ve istismara maruz kalma riskinin yilikselmesine
neden olabilmektedir (Bairagi, 1986). Bairagi'nin (1986) belirttigi gibi,
afetler sonrasinda yardim dagitimindaki toplumsal cinsiyet esitsizlikleri,
yalnizca kadinlarin temel ihtiyaclarini g6z ardi etmekle kalmayip,
toplumsal yapinin bozulmasina, kaosun artmasina ve kadinlarin taciz
ve istismar riskinin yiikselmesine de neden olmaktadir. Bu durum,
toplumsal cinsiyet rollerinin kriz anlarinda nasil daha da keskinlestigini
ve kadinlarin kirilganhginin nasil arttigin1 acikca gostermektedir.
Bairagi'nin vurguladigi (1986) kaos ve taciz olasiliklari, afet sonrasi
donemde toplumsal cinsiyet esitsizliklerinin yalnizca ekonomik degil,
ayn1 zamanda fiziksel ve psikolojik giivenlik boyutunda da ciddi sonuglar
dogurdugunu ortaya koymaktadir. Bu nedenle, afet sonrasi yardim ve
yeniden insa siireclerinde cinsiyete duyarh politikalarin uygulanmassi,
kadinlarin giivenliginin saglanmasi ve toplumsal sistemin daha esitlikei
bir yapida yeniden kurulmasi hayati 6neme sahiptir.

Afetlerdeki ekonomik zarar, teknolojik ihtiya¢lara erisimde de belirgin
hile gelmektedir. Mobil internet hizmetlerinin yayginlasmasiyla birlikte
akill telefonlar, afetlerde erken uyari sistemlerinin etkinligini artirmakta
ve guvenli alanlarin belirlenmesi, bireylerin bu alanlara yonlendirilmesi
acisindan hayati bir rol oynamaktadir (Erman vd., 2021). Akill telefon,
tablet ve bilgisayar gibi cihazlar aracilifiyla, afet sonrasi hanelerin acil
finansal ihtiyaclarina dijital yollarla erisim saglanmasi, 6zellikle finansal
kuruluslarin fiziki erisiminin olmadig1 bodlgelerde 6nemli avantajlar
sunmaktadir (Krylova & Escobar Saenz, 2023). Ayrica, dijital araglar
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araciligiyla bireylere verilen egitimler, afet sonrasi hayatta kalma ve
yeniden yapilanma siireclerinde kritik bir destek saglamaktadir. Ancak,
teknolojik araclara erisimde cinsiyet temelli esitsizlikler dikkat ¢ekicidir.
TUIK’in 2023 verilerine gore, erkeklerin internet kullanim orani %90,9
iken, kadinlarin oram %83,3’tiir (TUIK, 2023). Ayrica, diinya genelinde
cep telefonuna sahip olma oranmi bakimindan kadinlarin erkeklere gore
%12 daha az cihaz sahibi oldugu tespit edilmistir (Avcioglu & Toprakei,
2024). Bu esitsizlik, afet dncesi ve sonrasi iletisim kaynaklarina erisimde
toplumsal cinsiyet farkini derinlestirmekte, kadinlar1 hayati bilgilere
ulasma konusunda dezavantajli duruma diistirmektedir. Kadinlarin
internet ve mobil cihazlara erisimde yasadigi bu sinirlamalar, afetlerde
giivenli alanlar hakkinda bilgi edinme, erken uyar1 sistemlerinden
yararlanma ve dijital finansal desteklere ulasma konusunda ciddi bir
engel teskil etmektedir. Kadinlarin daha az teknolojik cihaza sahip olmasi
ve internet erisimindeki esitsizlik, onlar1 afet sirasinda ve sonrasinda
dahakirilgan hale getirmektedir. Bu nedenle, afet yonetimi politikalarinin,
kadinlarin dijital kaynaklara erisimini iyilestirmek ve bu teknolojik
ucurumu kapatmak icin 6zel caba gostermesi gerekmektedir. Afetlerde
dijital kapsayiciligin artirilmasi, yalmizca toplumsal cinsiyet esitligi
acisindan degil, toplumsal dayanikliligin giiclendirilmesi bakimindan da
biiylik 6nem tasimaktadir.

Tirkiye’de ve Diinyada Afetlerin Toplumsal Cinsiyet
Esitsizligine Etkisi

Tirkiye ve diinya genelinde yasanan dogal afetler, toplumsal cinsiyet
esitsizligi gibi sosyal sorunlarin daha da goriintir hale gelmesine yol
acmaktadir. Afetlerin yol actig1 maddi kayiplar kadar, toplumsal cinsiyet
rollerinin getirdigi farklilasmalar da kadinlari ve erkekleri farkl sekillerde
etkilemektedir. Afetlerin bireylerin lzerinde biraktig1 fiziksel, sosyal ve
ekonomik zarar verebilirlik boyutlari cinsiyetler arasinda farkliliklara yol
acmaktadir.

Tiirkiye, deprem, sel ve yangin gibi dogal afetlere sikca maruz kalan
bir tilke olup, 1999 Marmara Depremi, toplumsal cinsiyet esitsizliginin
afetler sirasinda nasil derinlestigini gostermistir. Afet durumlarinda
kadinlar, barinma, hijyen ve giivenlik sorunlariyla karsilasmanin yani
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sira gecici barinma merkezlerinde siddet riskiyle daha fazla karsi karsiya
kalmaktadir. Afet yonetimi siireclerinde toplumsal cinsiyetin ihmal
edilmesi, kadinvecocuklarinihtiya¢larininyeterince karsilanmamasinayol
acmaktadir. Gegici yerlesim alanlarinda hijyenik iirtinlerin saglanmamasi
ve glivenlik kaygilarinin goz ardi edilmesi, bu esitsizligin bir gostergesi
olarak gosterilebilir. Tiirkiye’'de afetlere yonelik politikalar gelistirilirken
toplumsal cinsiyetin dikkate alinmamasi, kadinlarin daha fazla zarar
gormesine yol agmaktadir. Kadina Ozgiirliik ve Esitlik Dernegi'nin Hatay
depremine iligkin kadinlarla yaptig1 goriismelere gore (2023), 10 kadin
icinden 6 tanesinin yemek, camasir yikama, tuvalet ve hijyen imkanlarinin
yeterli olmadigini, 1siklandirma ve emniyet temel destek hizmetlerden
yoksun olduklarin1 belirtmislerdir (KOVED, 2023). Bu kadinlarin
%60’1n1n temel ihtiyaclari olan yemek, camasir yikama, tuvalet ve hijyen
imkanlarinin yetersizliginden sikayetci olmasi, afet sonrasi hizmetlerin
cinsiyet duyarsiz bir sekilde tasarlandigini ve kadinlarin ihtiyaglarinin
g6z ardi edildigini gostermektedir. Ayrica, 1siklandirma ve emniyet gibi
temel destek hizmetlerinin eksikligi, kadinlarin gtivenligini tehlikeye
atmaktadir (KOVED, 2023). Afet kosullarinda kadinlarin maruz kaldig
bu ek ytikler, toplumsal cinsiyet rollerinin ve beklentilerinin nasil etkili
oldugunu gosterirken, ayni zamanda bu durumun kadinlarin hayatta
kalma ve iyilesme stireclerini de olumsuz etkiledigi ortaya ¢cikmaktadir.

Diinya genelinde afetlerde toplumsal cinsiyet esitsizligi farkli sekillerde
kendini gostermektedir. Ozellikle gelismekte olan iilkelerde kadinlar,
afet sonrasi toplumsal yeniden yapilanma siirec¢lerinde daha kirilgan bir
pozisyonda yer alirlar. Ornegin, Hindistan ve Banglades gibi tilkelerde sel
felaketlerinde kadinlar, toplumsal cinsiyet rolleri nedeniyle afetlerden
daha fazla zarar gormekte, afet sonrasi toplumsal destege erisimleri de
simirli kalmaktadir (Oxfam International, 2005). Benzer sekilde, Iran’daki
depremler, kadinlarin toplumsal cinsiyet esitsizligine nasil maruz
kaldiklarini gostermistir (Amarpoor Mesrkanlou vd., 2023). Deprem
sonrasinda kadinlara yonelik cinsel siddet olaylarinda artis gézlenmis,
barinma ve gida yardimlarina erisimde biiyiik zorluklar yasanmistir.
Gelismekte olan geleneksel normlarin fazla oldugu bu bélgelerde cinsiyete
yonelik esitsizliklerin daha yogun olarak yasandigi gorilmektedir.
Banglades’te dogal afetler sirasinda kadinlar her boélgede farkli sonuclar
yasamakta; kiy1 bolgelerinde ise sorunlar daha belirgin hale gelmektedir
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(Alam & Rahman, 2014). Bu alanlarda yasam daha zorlayicidir ve
gelenekler daha baskindir. Geleneksel olarak kadinlarin toplumdaki alt
statiisii ve sinirli ekonomik kaynaklara erisimi, Banglades’te herhangi bir
felaket sirasinda daha ytiksek risk tasimalarina neden olmaktadir (Alam
& Rahman, 2014). Bu bolgelerde meydana gelen sel ve kasirgalarda
kadinlar aile bireylerini bir arada tutma, afetlerden etkilenenlere bakma
ve onlari besleme sorumlulugunu tasimaktadir.

Afetler sonrasinda kadinlar, 6zellikle gida, su ve ila¢ gibi yardim
malzemelerini aileleri i¢cin temin etmeye daha fazla caba gosterirler, ancak
genellikle ayrimcilikla karsilasirlar. Ornegin, Hindistan'in Tamil Nadu
eyaletinde tsunami sonrasinda, yash kadinlar, yanlis bir sekilde daha
az yiyecege ihtiyac duyduklar1 varsayilarak yardim malzemelerinden
dislanmislardir (Alam & Rahman, 2014). Kadinlarin yanlis varsayimlarla
yardim malzemelerinden dislanmasi, toplumsal cinsiyetin yani sira
yas ayrimciligini da gozler online sermektedir. Bu, kadinlarin hem
cinsiyetleri hem de yaslari nedeniyle daha fazla dezavantajli duruma
distiiglinii gostermektedir. Bu bolgelerde, kadinlar pratikte evde
kalmaya zorlanmakta ve aile disindaki erkeklerle neredeyse hig etkilesim
kurmamaktadirlar. Kadinlar, aile tiyelerinin bakimiyla ytikiimlii olduklari
icin, toplumsal diizende bu tiir cinsiyet rolleri onlara atfedilir. Dolayisiyla
toplumsal normlar, kadinlarin hareket o6zgirligiinii kisitlamakta ve
onlarin hayatta kalma miicadelesini daha zor hale getirmektedir. Bu
baglamda, afetler sonrasi yardim siireglerinde toplumsal cinsiyet
perspektifinin g6z ardi edilmesi, kadinlarin hak ettikleri yardima
ulasmalarini engelleyerek cinsiyet esitsizligini derinlestirmektedir.
Yardim dagitimi gibi kritik siireclerin cinsiyet duyarli bir sekilde ele
alinmamasi, kadinlarin ihtiyaclarinin yanlis anlasilmasina ve dolayisiyla
karsilanmamasina neden olmaktadir. Afetler az gelismis ve gelismekte
olan iilkelerde yasayan kadinlara daha fazla hasar vermektedir. Bu
baglamda, saglik ekipleri en zorlu kosullarda bile kaliteli saglik hizmeti
verebilecek donanimda ve egitimde olmalidir (ICM, 2024).

Tiirkiye, Hindistan, Banglades ve Iran gibi iilkelerde afetlerin toplumsal
cinsiyet esitsizligi tizerindeki etkileri, bu tilkelerin toplumsal yapilar: ve
gelenekselnormlariylayakindaniliskilidir. Tiirkiye’dekadinlarintoplumsal
hayatta daha goriniir olmasina ragmen, afet yonetiminde cinsiyetin goz
ardi edilmesi, kadinlarin temel ihtiyaclarinin yeterince karsilanmamasina
yol agmaktadir. Hindistan ve Banglades’'te ise geleneksel cinsiyet
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rollerinin giliclii etkisi, kadinlar1 afet sonrasi daha dezavantajli bir
duruma sokmakta; bu kadinlar, ev ici sorumluluklar1 nedeniyle kamusal
yardimlara erisimde ciddi kisitlamalarla karsilasmaktadir. Ozellikle
Banglades’in kiy1 bolgelerinde kadinlar, yardima erisimde ayrimciliga
ugrarken, Hindistan’da toplumsal ve yasa dayali 6n yargilar nedeniyle
temel yardim malzemelerinden dislanmaktadir. Dolayisiyla, toplumsal
cinsiyet perspektifinin dikkate alinmadig1 afet yonetimi siire¢leri hem
modernlesmis hem de gelismekte olan tlilkelerde kadinlarin ihtiyaclarinin
g6z ardi edilmesine ve derinlesen esitsizliklere neden olmaktadir.

Diinya genelinde afet yonetimi siireclerinde toplumsal cinsiyet esitliginin
saglanmasi ve kadinlarin giiclendirilmesi amaciyla uluslararasi
kuruluslar 6nemli g¢alismalar yiriitmektedir. Afet yonetim siirecinde
kadinlarin aktif katiliminin saglanmasi, toplumsal cinsiyete duyarh
planlar ve programlarin olusturulmasi biiylik 6nem tasimaktadir.
Bu dogrultuda, “Sendai Afet Risk Azaltma Cercevesi (2015-2030)",
kadinlarin afet siireglerine katilimini tesvik etmenin yani sira, cinsiyete
yonelik hassasiyeti yliksek risk azaltma planlarinin ve programlarinin
gelistirilmesi gerektigini vurgulamaktadir (UCLG, 2024). Ayrica UCLG
(2024), afet sonrasindaki gecim kaynaklarinin saglanmasi icin gerekli
kapasitelerin artirilmasinin 6nemine de dikkat cekmektedir. Kadinlarin,
afet durumlarinda aktif olarak yer almalari hem kendi ihtiyaclarini
karsilamalari hem de topluluklarinin dayaniklihigini artirmalari agisindan
kritik bir adimdir. Ancak, tlkeler arasinda uygulama farkliliklar1 ve
gecikmelerin yasanmasi, bu siirecin olduk¢a karmasik oldugunu
gostermektedir. Daha etkili ve kapsayici bir afet yonetimi i¢in, kadinlarin
sesinin duyulmasi ve ihtiyaclarinin géz onitinde bulundurulmasi sarttir.
“Sendai Cercevesi” gibi uluslararasi belgelerin sagladigi cerceveler, bu tiir
cinsiyet duyarh politikalarin gelistirilmesine ve uygulanmasina zemin
hazirlamaktadir.

Sonug ve Oneriler

Afetler, toplumu derinden sarsan olaylar olup, kadin ve erkekler
tizerindeki etkileri toplumsal cinsiyet rolleri ve normlar1 dogrultusunda
farklilik gostermektedir. Kriz donemlerinde kadinlar, toplumsal olarak
daha kirilgan konumlarda yer aldiklari i¢in afet siire¢lerinde daha fazla
dezavantajla karsilasirlar. Bu kirilganlik, ev ici sorumluluklarin biiyiik
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Olclide kadinlara yiiklenmesinden, ekonomik bagimliliklarindan ve
toplumsal cinsiyet esitsizliginin koklii yapisindan kaynaklanmaktadir.
Kadinlar, afet yonetimi ve kurtarma operasyonlarinda genellikle geri
planda kalirken, bu durum hem onlarin giivenligini hem de toplumun
genel dayanikliligini olumsuz yonde etkilemektedir.

Afetler oncesi, sirasi ve sonrasinda kadinlarin karsilastigl zorluklar,
fiziksel, sosyal ve ekonomik boyutlarda erkeklerden daha farkli ve
genellikle daha agir olmaktadir. Bu durumun sebepleri arasinda,
kadinlarin ¢ocuk, yasl ve engelli bakimi gibi ev ici sorumluluklarinin fazla
olmasi, egitim ve kaynaklara sinirl erigsimleri, diisiik sosyoekonomik
statlileri ve toplumsal normlarin onlari ev icinde tutma egiliminde
olmasi sayilabilir. Ozellikle kirsal bolgelerde, kadinlarin afet sonrasi
toparlanma slireglerine katilimi, ekonomik bagimsizliklarinin kisith
olmasi ve karar alma mekanizmalarinda yer almamalari nedeniyle daha
da zorlasmaktadir. Ayrica, afet sonrasinda gegici barinma merkezlerinde
kadinlar cinsel siddet riskiyle karsi karsiya kalmakta ve bakim
sorumluluklari nedeniyle daha fazla ytik tasimaktadirlar.

Bu sorunlarin derinlesmesinin temelinde, toplumsal cinsiyet esitsizligi
yatmaktadir. Geleneksel cinsiyet rollerine bagh olarak kadinlar afetlere
hazirlik ve miidahale siireclerinden dislanirken, ayni zamanda afet sonrasi
yardimlara erisimde de ayrimciliga ugramaktadirlar. Ornegin, hamile
kadinlar temiz su, gida ve ilaca daha fazla ihtiya¢ duysalar da geleneksel
normlar nedeniyle bu yardimlara ulasmalar1 kisitlanabilmektedir.
Kadinlarin miilkiyet haklarindaki kisitlamalar, afet sonrasi yeniden
insa ve toparlanma siireclerinde ekonomik agidan dezavantajli duruma
diismelerine yol agmaktadir. Ayrica, afet sonrasinda ev i¢i siddet ve cinsel
siddet vakalarinin artmasi, toplumsal cinsiyet esitsizliginin daha da
derinlesmesine neden olmaktadir.

Afet yonetiminde toplumsal cinsiyet perspektifinin benimsenmesi,
kadinlarin risklerini azaltirken, afet siireglerine aktif katilimlarini da
artiracaktir. Toplumsal cinsiyet esitligi saglanmadigi siirece, kadinlarin
ihtiyaclari ve katkilar1 goz ardi edilmeye devam edecektir. Kadinlarin afet
yonetiminde etkin bir rol alabilmesi icin toplumsal cinsiyet perspektifinin
afet politikalarina entegre edilmesi gereklidir. Kadinlarin afetlerdeki
ihtiyaclarinin toplumsal cinsiyet temelinde karsilanmasi, asagidaki
onerilerle desteklenebilir:
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e Kadinlarin Bilgiye Erisiminin Artirilmasi: Kadinlarin afet risk
yonetimi egitimlerine dahil edilmesi, bilgi ve becerilerinin
giiclendirilmesine katki saglayacaktir.

e Toplumsal Cinsiyet Esitligi Entegrasyonu: Afet yonetimi
politikalarina toplumsal cinsiyet perspektifinin entegre edilmesi,
esitlikci yaklasimlar gelistirilmesine yardimci olur.

e Kadinlara Yonelik Duyarli Afet Hizmetleri: Afet hizmetleri,
kadinlarin Kkarsilastiklar1 esitsizlikleri gidermek icin toplumsal
cinsiyete duyarli bir sekilde yapilandirilmaldir.

e Glvenli Gecici Barinma Alanlari: Gegici barinma alanlarinda
0zel giivenlik onlemleri alinmali ve saglik hizmetlerine erisim
artirilmahdir.

e Hijyen Ihtiyaclarinin Karsilanmasi: Kadinlarin hijyen ihtiyaclarinin
yeterince karsilanmasi, afet sonrasi yasam  kosullarini
iyilestirecektir.

e Ekonomik Bagimsizlik ve Egitim Stratejileri: Kadinlarin ekonomik
bagimsizliklarini ve egitim seviyelerini artirmaya yonelik stratejiler
gelistirilmelidir.

e Adil Yardim Dagilimi: Yardimlar, evin erkegine degil, tiim bireylerin
ihtiyaclarina yonelik olarak dagitilmalhdir.

e Kadinlarin Karar Alma Mekanizmalarina Dahil Edilmesi: Kadinlarin
karar alma stireclerine aktif katilimi saglanmalidir.

e C(Cinsiyete Dayali Veri Toplama: Cinsiyete dayali verilerin toplanmasi
ve analizi, daha adil kararlarin alinmasina yardimeci olacaktir.

Sonug olarak, bu onerilerin hayata gecirilmesi hem toplumsal cinsiyet
esitsizliklerini azaltmak hem de daha dayanikli bir toplumun insa
edilmesi noktasinda 6nemlidir. Kadinlarin gii¢lendirilmesi, siirdiirtilebilir
bir iyilesme siirecinin ve daha esitlik¢i bir diinyanin temel anahtaridir.
Bu durum, yalnizca kadinlarin yasam kalitesini artirmakla kalmaz, ayni
zamanda toplumun genel refahini ve afetlere karsi direncini de artirir.
Dolayisiyla toplumsal cinsiyet esitligine yonelik atilacak adimlar, sadece
afet yonetimi alaninda degil, genel olarak toplumun tiim kesimlerinde
olumlu degisimlerin 6ntini acabilir.



Afetler ve Toplumsal Cinsiyet Sorunu:
610 | Kadinlarm Afetlerdeki Rolii ve Esitsizlikler

Tesekkiir: Bulunmamaktadir.

Etik Beyan: Arastirma etik beyan gerektirmemektedir.
Cikar Catismasi Beyani: Cikar catismasi bulunmamaktadir.
Hakem Degerlendirmesi: Dis bagimsiz cift kor hakemli.

Finansal Destek: Bu arastirma icin finansal destek alinmamistir.

Kaynaklar / References

Afet ve Acil Durum Yonetimi Baskanlhigi (AFAD). (2024). 2023 yili doga kaynakli
olay istatistikleri. Erisim Adresi: https://www.afad.gov.tr/afet-
istatistikleri

Ahmad, A. (2018). Conceptualizing disasters from a gender perspective.
icinde D. P. 0’ Mathtna, V. Dranseika & B. Gordijn (Ed.), Disasters: Core
concepts and ethical theories (ss. 105-117). Springer Nature. https://doi.
org/10.1007/978-3-319-92722-0_8

Yakit Ak, E., & Aslan, E. (2024). Deprem ve kadin iireme saghigi. Kadin Sagligi
Hemgireligi Dergisi (KASHED), 10(1), 43-51.

Akbas, E., & Kiling, U. (2024). Kadin kamu gérevlilerinin afete miidahale ve afetle
miicadele siireclerindeki roliine iliskin niteliksel bir arastirma. Ankara:
Memur-Sen Konfederasyonu.

Alam, K., & Rahman, M. H. (2014). Women in natural disasters: A case study from
southern coastal region of Bangladesh. International Journal of Disaster
Risk Reduction, 8, 68-82. https://doi.org/10.1016/j.ijdrr.2014.01.003

Amarpoor Mesrkanlou, H., Ghaemmaghami Hezaveh, S., Tahmasebi, S., Nikniaz,
7., & Nikniaz, L. (2023). The effect of an earthquake experienced during
pregnancy on maternal health and birth outcomes. Disaster Medicine and
Public Health Preparedness, 17. https://doi.org/10.1017 /dmp.2022.132

Australian Disaster Resilience Knowledge Hub. (2023). National Gender
and Emergency Management (GEM) Guidelines. Retrieved from:
https://knowledge.aidr.org.au/media/4821/1_gem-guidelines-
december-2023-1.pdf

Avcioglu, C., & Toprakci, B. (2024). Derindeki fay hatti: Toplumsal cinsiyet
esitsizligi. TSKB Kalkinma Perspektifi Mart 2024. Erisim Adresi: https://
www.tskb.com.tr/uploads/file/tskb-tce-2024.pdf



KADEM KADIN ARASTIRMALARI DERGISi | 611

Ayeb-Karlsson, S. (2020). When the disaster strikes: Gendered (Im) mobility in
Bangladesh. Climate Risk Management, 29(2). https://doi.org/10.1016/].
crm.2020.100237

Bairagi, R. (1986). Food crisis, nutrition, and female children in rural Bangladesh.
Population and Development Review, 12(2), 307-315. https://doi.
org/10.2307/1973113

Butterbaugh, L. (2005). Why did Hurricane Katrina hit women so hard? Off Our
Backs, 35(9/10), 17-19. http://www.jstor.org/stable/20838463.

Cannon, T. (1994). Vulnerability analysis and the explanation of ‘matural’
disasters. In A. Varley (Ed.), Disasters, development and environment (ss.
13-30). John Wiley & Sons Ltd.

Cannon, T. (2000). Vulnerability analysis and disasters. Icinde D. ]J.
Parker (Ed.), Floods (ss. 45-55). Londra: Routledge. https://doi.
org/10.4324/9781315830889

Chan, K. L., & Zhang, Y. (2011). Female victimization and intimate partner
violence after the May 12, 2008, Sichuan earthquake. Violence Victims,
26(3), 364-376.

Chew, L., & Ramdas, K.M. (2005). Caught in the storm: The impact of natural
disasters on women. The Global Fund for Women. https://www.
globalfundforwomen.org/latest/article/impact-natural-disasters

Chowdhury, A.M.R., Bhuyia, A.U., Choudhury, A.Y,, & Sen, R. (1993). The Bangladesh
Cyclone of 1991: Why so many people died. Disasters, 17(4), 291-304.
https://doi.org/10.1111/j.1467-7717.1993.tb00503.x

Chowdhury, T. ], Arbon, P, Kako, M., Muller, R., Steenkamp, M., & Gebbie, K.
(2022). Understanding the experiences of women in disasters: lessons
for emergency management planning. Australian Journal of Emergency
Management, 37(1), 72-77. https://doi.org/10.47389/37.1.72

Cleveland, B. (2013). Mobilizing informal workers for urban resilience: Linking
poverty alleviation and disaster preparedness. UCLA: Institute for
Research on Labor and Employment. https://escholarship.org/uc/
item/5tf6393z.

Dankelman, I. (2010). Gender and climate change: an introduction. London:
Routledge. https://doi.org/10.4324 /9781849775274

Davis, I, De Costa, K. P, Alam, K., Ariyabandu, M. M., Bhatt, M. R., Schneider-
Sliwa R., & Balsari, S. (2005). Tsunami, gender, and recovery. South Asia
Disasters, 6, 2-15.

Demirci, K., & Avcu, T. (2021). Afet siireclerinde kadin bireylerin yasadigi sorunlar
ve ¢dzlim oOnerileri: Izmir ili 6rnegi. Batman Universitesi Yasam Bilimleri
Dergisi, 11(1), 86-105.



Afetler ve Toplumsal Cinsiyet Sorunu:
612 | Kadinlarm Afetlerdeki Rolii ve Esitsizlikler

Demirgoz Bal, M. (2014). Toplumsal cinsiyet esitsizligine genel bakis. Kashed,
1(1), 15-28.

DFID (Department for International Development). (2004). Disaster
risk reduction: a development concern. Retrieved from: https://
www.droughtmanagement.info/literature/DFID_disaster_risk_
reduction_2004.pdf

Diinya Bankasi. (2012). Diinya kalkinma raporu 2012: Toplumsal
cinsiyet esitligi ve kalkinma. Erisim Adresi: https://documents.
worldbank.org/curated/en/753081468338506032/pdf/
646650V1I0WDROBOURKISHOOverview02012.pdf

Diizkan, A. (2016). Afet ve acil durumlarda kadin ¢alistayr sonug kitabi: 16-17
Nisan 2016. Mavi Kalem Sosyal Yardimlagma ve Dayanisma Dernegi.

Erman, A., De Vries Robbe, S. A, Thies, S. F,, Kabir, K., & Maruo, M. (2021). Gender
dimensions of disaster risk and resilience: existing evidence. World Ban.

Esik (Esitlik i¢cin Kadin Platformu). (2023). 6 Subat 2023-Depremleri Toplumsal
Cinsiyet Esitligi Bakis Acisindan Gelecege Notlar. Erisim Adresi: https://
esik.org.tr/s/2547/i/ESIK_DepremRaporu_TCE_BakisAcisindan_
GelecegeNotlar.pdf

Garenne, M. (1995). Sex differences in measles mortality: A world review.
International Journal of Epidemiology, 23(3), 632-642. https://doi.
org/10.1093/ije/23.3.632

Geng, 0., & Gok, B. (2023). Depremden etkilenen kentlerde kadinlarin tcretli-
licretsiz emegi. Kadin Isci Dayanisma Dernegi.

Habtezion, S. (2013). Gender and climate change, capacity development series,
Asia and the Pacific, disaster risk reduction. United Nations Development
Programme.  Retrieved from: https://wrd.unwomen.org/practice/
resources/gender-and-climate-change-capacity-development-series-
asia-and-pacific-training

Hoffman, R., & Muttarak, R. (2017). Learn from the past, prepare for the future:
Impacts of education and experience on disaster preparedness in the
Philippines and Thailand. World Development, (96), 32-51. https://doi.
org/10.1016/j.worlddev.2017.02.016.

ICM (International Confederation of Midwives). (2024). The Role of Midwives in
Humanitarian Crises. Retrieved from: https://internationalmidwives.
org/resources/role-of-the-midwife-in-disaster-emergency-
preparedness/

Ikeda, K. (1995). Gender differences in human loss and vulnerability in natural
disasters: A case study from Bangladesh. Indian Journal of Gender Studies,
2(2),171-193. https://doi.org/10.1177/097152159500200202.



KADEM KADIN ARASTIRMALARI DERGISI | 613

ILO. (2022). Gender equality and women’s empowerment in the world of work in
fragile, conflict and disaster settings. Retrieved from: https://www.ilo.
org/media/374256/download

KADEM (Kadin ve Demokrasi Vakfi). (2023). 6 Subat depreminden sonra bélge
kadinlarina destek olduk. Erisim Adresi: https://kadem.org.tr/6-subat-
depreminden-sonra-bolge-kadinlarinin-yaninda-olduk/

KOVED (Kadina Ozgiirliik ve Esitlik Dernegi). (2023). 6 Subat depremi sonrasinda
afet bolgesinde kadinlar kadin koalisyonu raporu. Erisim Adresi: https://
kadinkoalisyonu.org/wp-content/uploads/2024/02 /6-Subat-Depremi-
Sonrasinda-Afet-Bolgesinde-Kadinlar_Kadin-Koalisyonu-Raporu.pdf

Krylova, Y., & Escobar Saenz, M. L. (2023). Gender-Responsive entry points to
strengthen financial resilience to disasters and climate shocks: Guidance
note. Erisim Adresi: https://documents.worldbank.org/en/publication/
documents-reports/documentdetail/099060123165098097/
p176516081db550dd0balc025c075c24b2f

Liu, S., Han, J,, Xiao, D., Ma, C., & Chen, B. (2010). A report on the reproductive
health of women after the massive 2008 Wenchuan earthquake,
International journal of gynaecology and obstetrics, 108(2), 161-164.
https://doi.org/10.1016/j.ijg0.2009.08.030

MacDonald, R. (2005). How women were affected by the tsunami: A perspective
from Oxfam. PLoS Medicine, 2(6), 474-475. https://doi.org/10.1371/
journal.pmed.0020178.

Milliyet Gazetesi. (2019). 20 yildir umutla bekliyorlar. Erisim Adresi: https://
www.milliyet.com.tr/gundem/20-yildir-umutla-bekliyorlar-6017963

Mor Cati. (2023). Depremden etkilenen bdlgede kadina yénelik siddetle miicadele
mekdnizmalari. Erisim Adresi: https://morcati.org.tr/izleme-raporlari/
depremden-etkilenen-bolgede-kadina-yonelik-siddetle-mucadele-
mekan izmalari/

Neumayer, E., & Pliimper, T. (2007). The gendered nature of natural disasters:
The impact of Catastrophic Events on the Gender Gap in Life Expectancy,
1981-2002. Annals of the Association of American Geographers, 97(3),
551-566. https://doi.org/10.1111/j.1467-8306.2007.00563.x

Noji, E. K. (1997). The public health consequences of disasters. Oxford Universitesi
Yayinlart.

Oxfam International. (2005). The tsunami’s impact on women. Retrieved from:
https://oxfamilibrary.openrepository.com/bitstream/handle/10546/
115038 /bn-tsunami-impact-on-women-250305-en.pdf

PAHO (Pan Amerikan Saghk Orgiitii). (2000). Principles of disaster
mitigation in health facilities. Retrieved from: https://iris.paho.org/
handle/10665.2/817



Afetler ve Toplumsal Cinsiyet Sorunu:
614 | Kadinlarm Afetlerdeki Rolii ve Esitsizlikler

Paksoy Erbaydar N., nal, E., & Kaya, E. (2019). Afet mevzuatinin toplumsal cinsiyet
acisindan incelenmesi. Paradigma Akademi.

Sato, M., Nakamura, Y., Atogami, F,, Horiguchi, R., Tamaki, R., Yoshizawa, T, et
al. (2016). Immediate needs and concerns among pregnant women
during and after typhoon haiyan (Yolanda). PLoS Currents, https://doi.
org/10.1371/currents.dis.29e4c0c810db47d7fd8d0d1fb782892c

Talu, N. (2016). iklim degisikligi ve toplumsal cinsiyet politika belirleme siirecleri.
Yasama Derygisi, 33, 68-87.

Tiirkiye Ekonomi Politikalar1 Arastirma Vakfi (TEPAV). (2023). Deprem
sonrasinda kadin istihdam payt1 %32,8 geriledi. Erisim Adresi: https://
www.tepav.org.tr/tr/haberler/s/10654

Torani, S., Majd, P. M., Maroufi, S. S., Dowlati, M., & Sheikihi, R. A. (2019). The
importance of education on disasters and emergencies: A review
article. Journal of Education and Health Promotion, 85(8). https://doi.
org/10.4103/jehp.jehp_262_18

Tiirkiye Istatistik Kurumu (TUIK). (2023). Istatistiklerle kadin, 2023. Erisim
Adresi: https://data.tuik.gov.tr/Bulten/Index?p=Istatistiklerle-
Kadin-2023-53675#:~:text=%C4%B0nternet%20kullanan%20
kad%C4%B1lnlar%C4%B1n%200ran%C4%B1%20
%83, erkeklerde%20%90%2C9%200ldu.

UCLG (Birlesmis Kentler ve Yerel Yonetimler Tegkilat1). (2024). Sendai afet risk
azaltma gergevesi (2015-2030). Erisim Adresi: https://uclg-mewa.org

Umut Bespinar, F, & Bespinar, Z. (2023). 6 Subat depremlerinin ardindan
toplumsal cinsiyet ve kadin haklar1 perspektifinden bir degerlendirme.
Ankara Barosu Dergisi, 81(Deprem Ozel Sayisi-1), 467-502.

UN Women (Birlesmis Milletler Toplumsal Cinsiyet Esitligi ve Kadinlarin
Giiclendirilmesi Birimi). (2023). UN women brief on earthquake in
Tiirkiye: Impacts and priorities for women and girls. Retrieved from:
https://eca.unwomen.org/en/digital-library/publications/2023/03/
un-women-brief-on-earthquake-in-turkiye-impacts-and-priorities-for-
women-and-girls

United Nations Educational, Scientific and Cultural Organization (UNESCO).
(2008). The Global literacy challenge: a profile of youth and adult literacy
at the mid-point of the United Nations Decade 2003-2012. Retrieved from:
https://unesdoc.unesco.org/ark: /48223 /pf0000163170

Yalgin, G. (2020). Dogal Afetlerin Etkilerine ve Afet Risk Yénetimine Toplumsal
Cinsiyet Perspektifinden Bakis: Tiirk ve Japon Kadinlarinin Durug
Noktasindan Dogal Afetler. [Yayimlanmamis Yiiksek Lisans Tezi].

Hacettepe Universitesi.



DOI: 10.21798/kadem.2024.165
https://kadinarastirmalari.com

Kadln Ara§tlrmalar1 Dergisi Gonderilme Tarihi:  26.10.2024
Son Revizyon:  04.12.2024

Yayin Tarihi:  31.12.2024

ARASTIRMA MAKALESI / RESEARCH ARTICLE

The Qur’an, Women and Nasr Hamid Abu
Zayd’'s Hermeneutics: A Critical Reflection
on the ‘Women’s Question Between the
Hammer of Modernity and the Anvil of
Traditions: A Study in the History of Texts’
Kur’an, Kadinlar ve Nasr Hamid Ebti Zeyd'in
Hermenotigi: ‘Kadin Meselesi: Modernite Cekici ile

Gelenek Orsii Ar_z_nlsmda - Metinlerin Tarihine Dair
Bir Calisma’ Uzerine Elestirel Bir inceleme

Shuruq Naguib’

Abstract

Abti Zayd’s broader intellectual contributions are widely recognized, his
extensive work on women'’s issues remains underexplored. He authored
several studies on the topic, including dedicated articles and two
volumes that collect his studies on women'’s issues: Al-Mar’a fi khitab
al-azma (Women in the Discourse of Crisis, 1994) and Dawa’ir al-khawf:
Qira’a fi khitab al-mar’a (Circles of Fear: A Reading of the Discourse on
Women, 2004). This critical reflection provides a critical reflection on
his paper Qadiyya(t) al-mar’a bayn sindan al-hadatha wa mitraqa(t) al-
taqalid: dirdsa fi tarikh al-nusis (1999) on the occasion of its translation
into English and Turkish by the Kadem Journal of Women'’s Studies into
Turkish and English.

Keywords: Abu Zayd, Qur’an, Hermeneutics, Tradition, Women’s
Question.

This article is licensed under a Creative Commons
Attribution-NonCommercial-NoDerivs 4.0 International @ @@@
License (CC BY-NC-ND 4.0) BY NC ND



The Qur’an, Women and Nasr Hamid Abtl Zayd’s Hermeneutics:
A Critical Reflection on the ‘Women'’s Question Between the Hammer of
616 | Modernity and the Anvil of Traditions: A Study in the History of Texts’

0Oz

EbliZeyd'in genis kapsamli entelektiiel katkilar1 yaygin olarak taninmakla
birlikte, kadin meseleleri iizerine yaptigi kapsaml calismalar yeterince
incelenmemistir. Bu konu iizerine c¢esitli makaleler yazmis ve kadin
meseleleri lizerine ¢alismalarini bir araya getiren iki cilt hazirlamistir:
El-Mer’a fi hitab el-ezme (Kriz Soyleminde Kadin, 1994) ve Devd'ir el-
havf: Kird’a fi hitdb el-mer’a (Korku Cemberleri: Kadin Séylemine Bir
Okuma, 2004). Bu elestirel inceleme, makalesi Kaziyya(t) el-mer’a beyne
sindan el-hadase ve mitraka(t) et-takdlid: dirdse fi tarih en-nusis (Kadin
Meselesi: Modernite ve Gelenek Arasinda Bir Metin Tarihi Calismasi,
1999) iizerine, bu makalenin KADEM Kadin Arastirmalari Dergisi
tarafindan Tiirkce ve Ingilizceye cevrilmesi vesilesiyle yapilan elestirel
bir degerlendirme sunmaktadir.

Anahtar Kelimeler: Abu Zayd, Kur’an, Hermeno6tigin Gelenegi, Kadin.
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Introduction

Abu Zayd'’s lifework has drawn considerable attention for its ambitious
effort to reconstruct Qur’anic hermeneutics, a project that was both
deeply intellectual in scope and focus, and explicitly political in its aims.
Motivated by a profound sense of cultural urgency, his scholarship sought
to counter the rising tide of puritanical conservatism shaping both
academia and society. Navigating the ideological divides of the 1980s and
1990s —between ‘secularist’ and ‘Islamist’ currents—Abu Zayd critically
engaged the Islamic intellectual tradition with nuance and care, refusing
to be confined by polarized narratives and entrenched binaries.

All his writings unapologetically outline the societal and political
challenges of his time, with a particular focus on exposing the reductive
tendencies of contemporary religious discourse in Egyptian and Arab
societies. This reductionism, he contended, was especially evident in
debates surrounding women’s roles and rights. Abli Zayd’s broader
intellectual contributions are widely recognized, his extensive work on
women’s issues remains underexplored. He authored several studies
on the topic, including dedicated articles and two volumes that collect
his studies on women'’s issues: Al-Mar’a fi khitab al-azma (Women in the
Discourse of Crisis, 1994) and Dawad’ir al-khawf: Qird’a fi khitab al-mar’a
(Circles of Fear: A Reading of the Discourse on Women, 2004).

The paper under discussion, Qadiyya(t) al-mar’a bayn sindan al-hadatha
wa mitraqa(t) al-taqalid: dirdsa fi tarikh al-nusis (1999), was reprinted
in Abu Zayd’s 2004 book Circles of Fear and has now been translated by
the KADEM Journal of Women'’s Studies into Turkish and English. This
paper is his first and most comprehensive study on women'’s issues in the
Qur’an, marking a pivotal consolidation of the ‘women’s question’ as a key
topic in his Qur'an hermeneutics project. Abu Zayd has been described
posthumously as leaving “a lasting legacy on the Qur’an... in its history,
its meaning, and its reception.” (Tayob, 2011). This legacy is inextricably
linked to his “radical critique of the highly politicized religious discourse
in Egypt and other Arab countries, as well as his penetrating insights into
I[slamic culture” (Tamer, 2011).
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Abi Zayd’s intellectual activism emerged from his personal social and
political struggles. Born into a peasant family in a small Delta village
in 1943, his first formal education consisted of Qur'an memorization.
Financial hardship limited his schooling to a technical college, which
typically barred students from university admission. For nearly a decade,
he worked as a telecommunication technician while pursuing a general
education certificate, eventually gaining entry into Cairo University.

In 1972, at the age of twenty-nine, Abui Zayd began his BA in Arabic
Studies, graduating with the highest distinction in the Faculty of Arts.
Following his graduation, his academic career nearly came to a halt
as he was unjustly denied a junior university appointment to which
he was legally entitled, given his exceptional academic achievement.
Despite initial misgivings about the risks of doing Qur’anic studies, his
postgraduate research focused on Qur'an hermeneutics, laying the
foundation for his intellectual project with an MA dissertation in 1979 on
rationalist trends in Qur’an exegesis in Mu‘tazili thought. This became his
inaugural book in 1982, establishing his reputation as a serious scholar
of the historical intersections between the Arabic literary tradition and
Qur’anic disciplines. His doctorate followed soon after in 1981 with
a substantially in-depth thesis on Ibn ‘Arabi’s philosophy. It was later
revised for publication with a sharpened focus on the problematic of
interpretation (ta'wil).

A two-year fellowship at the University of Pennsylvania (1978-79) and an
invited teaching post at Osaka University introduced Abii Zayd to modern
philosophical hermeneutics, linguistics, and semiotics. Particularly
influential was the work of Russian semiotician Yuri M. Lotman who was
formative in shaping Abu Zayd’s understanding of revelation (and hence
the Qur’an) as a communicative process. While his exposure to academic
Islamic studies abroad enriched his engagement with the Islamic tradition
through new theoretical and philosophical perspectives, his thought and
conceptual language remained deeply rooted in the intellectual terrain of
I[slamic thought.

Notwithstanding his success and rise as an academic, Abli Zayd’s academic
career was defined by the controversy surrounding his promotion. When
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he insisted on exposing the ideological motivations behind the rejection of
his application for full professorship, a major public and legal controversy
erupted around allegations of his apostasy against Islam. A lawsuit was
filed to dissolve his marriage on the grounds of apostasy. This brought
international attention to his scholarship as well as threats to his life and
annulment of his marriage to his wife Ibtihal Yiinus, centring the question
of women and Islamic family law in his project. Abii Zayd eventually chose
self-exile in the Netherlands, where he held several visiting academic
positions, culminating in his appointment as the Ibn Rushd (Averroes)
Chair at Utrecht University for Humanistics (2003 to 2008).

Abu Zayd’s Hermeneutic Trilogy and the Women'’s
Question

As articulated in many of his works, Abli Zayd sought to chart a way
forward beyond the presumed closure of independent reasoning in
the historical Islamic tradition and the reductionism of contemporary
religious discourse. His primary strategy was to painstakingly interrogate
the conceptual foundations that shaped the major intellectual currents
of the Islamic tradition -rationalism, Sufism, and Sunnism. Through
this intellectual excavation, he aimed to deconstruct the absolutism of
religious discourse, exposing instances of the conflation between human
interpretation with divine revelation.

To confrontthe pervasiveness of such conflation, which fosters accusations
of disbelief and apostasy as mechanisms for socio-political regulation,
Abi Zayd endeavored to reconceptualize the human dimension—and
thereby the historicity—of interpretation. Yet, in the face of these very
accusations levelled against him, he consistently and repeatedly affirmed
in his writings and public speeches the conviction that the Qur’an is divine
in its revelatory origin but human in its interpretation (ilahiyun tanzilan,
bashariyyun ta'wilan). Highlighting the historicity of interpretation is,
of course, a key idea in the literary school of tafsir pioneered by Shaykh
Amin al-Khili (d. 1966) whose debt Abii Zayd acknowledges frequently
in his work.

1 For an extended biography, see Carool Kersten’s Introduction to the English transla-

tion of Abt Zayd's Critique of Religious Discourse (2018).
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Abii Zayd, however, did not construct a simple binary between divine text
and human interpretation. What is radical about Abii Zayd’s proposal
is his argument that the human dimension extends to the text itself.
He contends that, since the Qur’an descended in Arabic, its language
employs modes of human expression specific to Arab culture at the
moment of revelation. In turn, the centrality of the Qur’an in Muslim
history generated a rich linguistic and literary tradition, the intellectual
significance of which was solidified through the concept of the Qur'an’s
linguistic miracle (i§az al-Qur’an).? This placed theories of language
at the core of the epistemic and ontological foundations of all Muslim
hermeneutics which, according to Abu Zayd, encompass every Islamic
discipline, as all have engaged with the meaning of the Qur’an.

This breadth explains why the scope of Abll Zayd’s oeuvre encompasses
diverse strands of Muslim thought. A unifying thread, however, is his
critical examination of the hermeneutic problem of interpretation,
particularly the dialectic between text and context/reality, whether in
his consideration of classical Islamic thought, contemporary religious
discourse, women and gender, or his own personal crisis. Enfolded within
this examination is his historical study of continuities and ruptures in
how Muslims conceive of and practice interpretation (tafsir/ta’'wil).
This formed his intellectual response to the utilitarian weaponization
of Qur’anic passages in the cultural sphere by both conservative and
reformist hermeneutics alike, which he viewed as engendering polemics
and apologia (2004b).

In the first decade of his career, Abli Zayd devoted his attention primarily
to intellectual history, adopting a historicist lens and combining classical
and modern linguistic approaches—mainly semantics and semiotics—as
his core analytical tools. But language was not just a medium of analysis;
it became a central topic in all his inquiries. Abi Zayd’s aim was not
merely to historicize Muslim theories of language, but also to integrate
and expand upon them within his own hermeneutic framework.

An important point to emphasize in this critical reflection, which
contextualizes Ablu Zayd’s paper “The Women’s Question” within his

2 See for, example, Abl Zayd’s article (2003), The dilemma of the literary approach to

the Qur’an. Journal of Comparative Poetics, 23, 8-47.
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larger project and introduces its translation into Turkish and English for
a wider audience, is that the paper represents a significant instance of
Abii Zayd’s application of the hermeneutic framework he had developed
by the late 1990s. Moreover, as discussed below, the paper complements
this project by providing a succinct outline of his analytical apparatus,
which evolved from this framework and was foundational to his first
three books.

Published between 1982 and 1990, these books constitute a coherent
project of hermeneutic reconstruction. Each provides a historical case
study examining the problematic of interpretation (ta’wil) in a distinct
strand of premodern Muslim hermeneutics. Each pursues a different
inquiry into the interpretative process, collectively offering the formative
insights that underpin his subsequent critique of contemporary religious
discourse, including discourse on women and gender.

The first inquiry, explored in Al-Ittijah al-‘aqli fi'l-tafsir (The Rationalist
Approach in Tafsir, 1982), examines the impact of context on text: how the
interpreter’s a priori conceptions of knowledge, the world and God shape
the interpretive approach and its outcome. The Mu'‘tazili application of
ta’'wil majazi (figurative interpretation) to verses that conflicted with
their anti-anthropomorphic or anti-predestinarian stances provides a
compelling example of how the Qur’anic text is reconciled with external
epistemic and ontological formulations that developed in response to the
turbulent political conflicts of the formative and early classical periods of
Islam. This insight runs throughout Abu Zayd’s historical-critical studies
on both premodern and contemporary Muslim hermeneutics, enabling
him to illustrate the effect of history on interpretation.

Another significant outcome of engaging with Mu‘tazili thought is the
retrieval of a largely forgotten theological distinction between eternal
divine speech (kalam nafsi) and temporal material speech (kalam hissi/
lafzi) which is spoken, written or memorized by people. Whether the
Qur’an consists of both, or of kalam hissi only, became the subject of
intellectual debate between Mu‘tazilis, Ash‘arl and others in relation to
the question of Qur’an’s createdness (Abu Zayd, 1982/2003). Tracing
the interreligious encounters that sparked the question of the Qur’an’s
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createdness, as well as the enduring conceptual nomenclature generated
by the debate on God’s speech across various schools, reveals a complexity
and plurality that starkly contrasts with the oversimplified views of the
Qur’an in contemporary religious discourse.

In addition, studying classical considerations of the eternal/temporal,
and the mental/verbal dimensions of the text, provided a precedent for
Abu Zayd’'s own reconceptualization of the historical and thus human
dimensions of the Qur'an’s textuality, albeit on different theoretical
grounds. His overarching insight, however, is that Muslim conceptions of
the Qur’an, like the concept of its createdness, which he has sometimes
been accused of espousing, are historical constructs.

This is evident in the “Women’s Question,” where Abu Zayd’s critique
of the received meaning of giwamah as a historical construct of male
superiority is based on interrogating the context of revelation and initial
reception. He argues that the paganistic cosmology of Arab culture in the
seventh century denigrated femininity and adhered to attitudes of male
preference. The Qur’an’s polemic against this cosmology for attributing
only daughters to God, was received in the Muslim interpretative tradition
as denouncing the pagan doctrine of divine daughters but not condemning
the normativity of male preference. The Qur’an’s potential to dismantle
this sexism was obstructed through the transference of male preference
onto the Qur’anic notion of giwamah in Q. 4:34, thereby misreading the
verse as a prescriptive legislation rather than a description of a mutable
social reality (See Section E). Within a religious discourse that makes
no distinction between the divine meaning, its material expression, and
human understanding, giwamah becomes an absolute divine decree.

The second inquiry in Falsafa(t) al-ta'wil (The Philosophy of
Interpretation, 1983) inverts the emphasis from a context-to-text
dynamic to a text-to-context one to examine whether text is always
constrained by the context of its interpretation, or if the text possesses the
capacity to direct and shape the interpretative process. In Ibn ‘Arabi, Abl
Zayd identifies a case where the Qur’an’s content extensively constitutes
the interpreter’s concepts and terminology (1983). This is why in this
second instalment of his trilogy, Abii Zayd reorients the methodological



KADEM KADIN ARASTIRMALARI DERGISI | 623

scope from historical criticism to hermeneutic philosophy, to examine the
Sufi iteration of it. He delivers a tour de force study in the ontological,
epistemological and, by extension, the linguistic basis of this example of a
Muslim hermeneutic.

Unlike Mu‘tazilis and their interlocutors, Abu Zayd argues that Ibn ‘Arabi
does not subordinate the Qur’an to a specific, preconceived hermeneutic
stance to resolve any presumed contradiction within it (1983). Rather,
Ibn ‘ArabT’s hermeneutic provides an innovative synthesis of different
intellectual traditions, guided by the deeper meaning of the text. This
synthesis advances a metaphysical phenomenology that maintains the
oneness of truth with the variability of its manifestations and, hence, the
multiplicity of human conceptions of it. This enables Abli Zayd to critique,
from within the broader Islamic tradition, the perceived definitiveness
and universality of transmitted interpretations, while reconstructing a
hermeneutic that humanizes and relativizes reason without denying the
existence and possibility of experiencing universal truth.

At the core of this hermeneutic openness, as Abu Zayd emphasizes, is
Ibn ‘Arab?’s dual conception of existence: the zahir (apparent), which is
determinable and perceptible, and the batin (inner), a deep, spiritual
dimension. The zahir/batin duality of existence is reflected in the
linguistic structure of the revelatory text itself (1983). Interpreting the
text, therefore, necessitates a movement from the apparent level of the
text—encompassing grammatical and linguistic expressions (‘ibara)—to
its deeper meaning for which the linguistic expression is a signal (ishara).

This allows for the transcending and integration of the conventional
tafsir/ta’wil binary by recognizing the layered nature of the text and
framing interpretation as a journey from outward to inward. Importantly,
it is not a unidirectional movement: true knowledge requires avoidance
of exclusive reliance on either side of the text. For Abu Zayd, Ibn ‘ArabT’s
hermeneutic lesson is that knowledge is inherently relative. In other
words, while truth itself is not relative, its manifestations are contingent
upon the time, place, and context in which it is pursued.
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The influence of Ibn ‘Arabi on Abli Zayd’s hermeneutic framework, despite
its importance, has often been overshadowed by the more prominent
focus on Mafhiim al-nass (The Concept of Text), in which Abu Zayd
presents his most radical ideas about the Qur’an and its language. Suffice
it to underscore here that Abu Zayd draws upon Ibn ‘Arabi to reclaim
the concept of ta'wil for reconstructing an open and non-absolutist
contemporary Muslim hermeneutic. He also sets forth the groundwork for
establishing the relativity of human interpretation, not only on the basis
of historicity, but also on the basis of a philosophical account of truth and
knowledge. This makes it possible to argue that the transmitted exegetical
and juristic traditions, often regarded as capturing the objective meaning
of the apparent text, represent only one side of the text (i.e., the zahir or
apparent side) rather than the totality of its true meaning. Far worse, as
he maintains, scholars who have adhered rigidly to the apparent, refusing
to contemplate the deeper meanings of the text, have the mind of a child,
and often misrepresent the apparent level of the text.

A cogent example of such misrepresentation, which Ibn ‘Arabi notes, is
leveraged by Abu Zayd in his discussion of the hijab in the “Women’s
Question.” Ibn ‘Arabi considers the juristic view that the female body is
all ‘awra to be unsubstantiated by the apparent meaning of the Qur’an.
Rather, this meaning of female ‘awra is produced by legalistic modes of
reasoning which re-entrenched the very customs that the Qur’an aimed
to change. Taking direction from Ibn ‘Arabi’s notion of a multi-layered
text, Abli Zayd’s approach to verses on women and gender seeks to reveal
“deeper and more complex levels in the divine discourse” as he points out
in Section D of the paper.

Ultimately, through Ibn ‘Arabi, Abu Zayd illustrates the text’s active role
in shaping the philosophical outlook of the interpreter. This provides
the underpinning for his nuanced hermeneutic stance of non-absolutist
relativism, which rejects the notion of conceiving relativism as the only
absolute. What he draws from Ibn ‘Arabi is that interpretation is relative,
but the text, like existence, is not without an inner truth, and that a
hermeneutic approach that excavates its deeper meaning is possible.

The third inquiry in Mafhim al-nass (The Concept of Text, 1990)
foregrounds the study of the Qur’an itself, particularly conceptions of
its textuality within the traditional Qur’anic sciences (‘ultim al-Qur’an).
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Having examined how context determines interpretation (in the case of
the Mu‘tazilis), which led to the question of whether the text has influence
on the direction of the interpreter’s reading (in the case of Ibn ‘Arabi),
Abii Zayd proceeds to closely interrogate how the Qur’an reflects the
culture of its first recipients (Part I), the meaning-making mechanisms
arising from it (e.g., the distinction between Meccan/Medinan, Part II),
and how Muslim orthodoxy has subverted the role and potential of the
Qur’an (Part III).

It is noteworthy that in each of his three studies Abi Zayd reworks his
methodological emphasis, depending on the question being asked. In
Mafhiim al-nass, he moves away from modern hermeneutic philosophy,
which he sees as overemphasizing the role of the interpreter and
diminishing that of the text. He expands his semiotic and semantic
analysis to consider the communicative structure of the Qur’an’s language
in terms of sender-message-recipient relations. This is exemplified in his
interrogation of wahy (revelation) and prophecy as interactive processes
of communication. Two interrelated propositions are entailed in this
semiotic analysis: i) The Qur'an is communicated in Arabic, a human
language, making use of its linguistic conventions and cultural codes
in order for it to be comprehensible by its first Arab recipients; ii) the
recipients and their Arab culture have played an important role in the
cultural production of the Qur’an’s meaning.® This makes it necessary for
any interpretative endeavor to examine the language and culture of its
seventh century Arab context.

Overall, Mafhiim al-nass consolidates Abii Zayd’s hermeneutic theory
of the Qur’an as consisting of two interlinked aspects: textuality and
contextuality. It is a ‘linguistic text’ (nass lughawi) bound by the language
inwhichitis expressed and, therefore, a product of the pre-Islamic cultural
system within which it emerged. The first proposition is not too far
removed from classical Muslim theories regarding linguistic conventions
(wad), which posit that words and meanings are established through
conventions and agreed upon by people. It is the second proposition,
however, that has been characterized as a secularization of the Qur’an
and, hence, blasphemous in the view of his opponents.

3 This articulation of the Qur’an’s textuality and (historical-cultural) contextuality re-

curs throughout Mahfim al-nass. See, for example, p. 24, p.34, p. 59, p. 66, p. 67,p. 117,
p. 120, and p. 134.
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Reading Mafhtiim al-nass in light of his earlier work on Ibn ‘Arabi, Falsafa(t)
al-ta’'wil helps to clarify Abu Zayd'’s insistence that it is possible to hold
together a theory of language/text as both completely subject to the
rules of human signification and also signaling a divine meaning, without
severing the connection between the Qur’an as text and its divine source.
Human signification depends on linguistic conventions that undergo
change, whereas divine signification does not rely on any convention,
and its meaning is fixed in God’s eternal knowledge. To sum up, if, for
Ibn ‘Arabi, only the spiritually realized (the perfect human being or al-
insdn al-kamil) can grasp something of the true inner meaning of God’s
words, Abl Zayd, in Mafhiim al-nass, considers semiotics to be the path
toward understanding the connection between the surface and deeper
levels of meaning in the Qur’an’s message. Where Mafhiim al-nass departs
unequivocally as an interpretative framework of ta'wil from Ibn ‘Arabi is
in the ontological direction it takes. Abli Zayd did not seek transcendence;
he actively sought to change social reality.

To propose a new conception of the text as a cultural product does not
imply that the meaning of the Qur’an cannot transcend the historical
moment of its inception. Rather, the text has a culturally formative
role (Abu Zayd, 1990). In Falsafa(t) al-ta’wil, an instance of classical
reception brought to the fore the Qur’an’s power to draw the interpreter’s
understanding to a new horizon that was extensively and firmly based
on the text. In Mafhim al-nass, the text, at the moment of its formation,
is shown to not merely mirror the pre-Islamic cultural code; rather, the
Qur’an’s formation simultaneously involved a reformulation of that code,
and the production of a new Arab culture. An illuminating example is his
account of how the concept of jinn is dismantled and reconstituted in the
Qur’an, demonstrating its role in transforming language and culture.*

This insight reverberates throughout the “Women’s Question,” especially
Section F addressing women-related legislations. The broad scope
of this section, covering polygamy, divorce, inheritance, modesty and
the veil, endeavors to show that these different topics need to be
considered collectively and within the Qur’an to trace the arc of the
Qur’an’s treatment of women in the text as a whole. This approach aims

* In Mafhtm al-nass, Abu Zayd devotes a full section to communication with jinn in his

first chapter on wahy.
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to analyse the deeper structure of meaning (ma‘na) in relation to women,
to reconstruct the implication (maghza) of the Qur’an’s message on women
for the contemporary context. By engaging with these implications, the
‘fixed’ and ‘variable’ aspects of the Qur’an’s guidance on women would
become clearer.

Abu Zayd offers a working definition of maghza, but he does not fully
conceptualize it. What he does state is that it is only discernible as an
outcome of a systematic investigation of the language of the text and its
“historical connotations,” i.e., how the Qur’an encodes and responds to
seventh-century Arab gender norms. The maghza represents a deeper
level of the textual meaning that is linked to what the surface level of its
language signifies.

Despite claims of Abli Zayd's secularity and modernism, this hermeneutic
outlook bares a certain convergence with tsili thought in traditional legal
hermeneutics in requiring an empirical basis for interpreting a Qur’anic
text beyond its apparent meaning (what is technically called garina or
textual evidence). Abli Zayd, however, critiques and diverges from the
tradition’s restrictive model of tawil. Rather, he inverts the traditional
model, emphasizing the necessity of ‘tawil’ in all engagement with the
Qur’an to discover the non-apparent maghza. Maghza can, therefore,
be conceived of as the direction of travel® —indicated by the text—for
reconstructing norms in response to the current context in which it is
read. This makes maghza multivocal and open to change, yet not without
solid links to the text itself.

The necessity for grounding the interpretation of maghza in the text is
evident in the methodological protocol Abu Zayd outlines in Section D,
which explains how this direction can be determined. He identifies three
text-critical procedures which he refers to as “The Contextual Reading
Methodology” This is perhaps the most precise and lucid iteration of
how Abu Zayd approaches textual /contextual analysis, making this paper
particularly significant for anyone studying his hermeneutics. The method,

> The root of maghza, GH-Z-W conveys the sense of pursuit, journey or expedition. The
term which comes from the Arabic literary tradition is often used in the context of un-
covering the meaning behind the words, sometimes overlapping with magsad/magqsid
(aim/place of arrival), but with a stronger emphasis on the hiddenness of meaning.
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as he outlines it, combines (i) diachronic analysis (especially how the
order of revelation has shaped the lexical meaning); and (ii) synchronic
analysis, encompassing both the internal textual context —which he calls
the context of “narrative” (the second level)— and the grammatical and
syntactical structures of the text (the third level).®

By applying this protocol to core ontological and legislative gender
questions of the Qur’an, he illustrates that equality is signaled in the
Qur’an’s developmental approach to changing norms. In some cases, the
Qur’an accepted and developed pre-Islamic norms like the pilgrimage,
while in others there was only partial acceptance, which ‘implies’ but
does not spell out what further development is needed (e.g., slavery and
gender equality). With this in mind, Abu Zayd’s paper is perhaps best
read as an exploration of what the Qur’an’s message ‘implies’ in response
to the politicized and polarized context of discussions on Shari‘a and
women’s rights which he encountered.

Evaluating the results of this exploration and reconsidering the
contribution his hermeneutic approach might offer to ongoing discussions
onthe Qur’'an, women, and gender remains an important task. Highlighting
this potential for scholarly engagement is one maghza, as it were, of
translating his paper and providing this accompanying critical reflection.
A few observations on the paper are, nonetheless, worth noting.

Abi Zayd’s actual application of his Contextual Reading Methodology
involves a critical but quite an eclectic examination of the Sunnah and the
exegetical and juristic sources. His textual investigation of the relevant
Qur’anic passages does not provide as much in-depth semantic, semiotic,
or historical-critical analysis of the Qur’an’s language as seen in his
earlier work Mafhiim al-nass. Some parts of the discussion are mostly
reiterative of reformist ideas, drawing mainly on the Egyptian reformer
Imam Muhammad ‘Abduh (d. 1905) and to a lesser extent on the Syrian
intellectual and Qur’an scholar Muhammad Shahrir (d. 2019).

This protocol is an elaboration of Amin al-Khiili's method of literary exegesis of the
Qur’an which introduced ma hawl al-nass, the world surrounding the text, especially
its first reception, and al-nass, the text itself (See al-Khili, 1961). Abii Zayd’s herme-
neutic theorization, however, departs completely from al-Khiill’s progressive evolu-
tionism (Naguib, 2019), and his scheme introduces a text-critical approach that draws
on late 20" century structuralism.
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The reader should bear in mind Abi Zayd’s own historicity in this paper.
At the time of its publication, the academic study of Islam and gender
was in its early stages, and much of what has since become the canon
of Islamic feminist scholarship had either only recently emerged or was
still being developed. Moreover, the concept of ‘gender’ had not yet made
a significant impact on the scholarly discourse in Arabic on women and
equality. This period also marked the height of the Islamic revival and
the growing participation of women in Islamic education and public
expressions of piety.

Against this backdrop, the paper can be seen as offering a vision of the
Qur’an to Muslim women that does not require their pursuit for Islamicity
to result in self-subjugation to a discourse that promotes sexism and
discrimination in the name of religion. It was a bold and urgent critical
intervention at a time when Egyptian and Arab religious discourse was
reconfiguring as Islamically authentic a contemporary (and modern)
form of patriarchy engendered by authoritarian nation-states in the Arab
world. Since then, post-colonial gender scholars have made significant
strides in exposing this connection, particularly regarding how Islamic
law has been codified and overlaid with secular patriarchal norms.’

Concluding Reflections

Toward the end of his career, Abii Zayd (2006) expressed disappointment
in feminist hermeneutics of the Qur’an. The reason for its stagnation,
he argues, is that, like much Muslim hermeneutics —modernist and
traditionalist— the main drive has been to stabilize the variations in
the text by aligning them with a single principle (e.g., equality) that is
arbitrarily deemed universal and foundational. This principle, however,
is subject to the interpreter’s ideology: “For a communist, the Qur’an
would thus reveal communism; for a fundamentalist, it would be a highly
fundamentalist text; for a feminist, it would be a feminist text, and so on”
(2006).

7 Amira Sonbol’s lifelong scholarship has been illuminating on this point, but of particu-

lar note is her article (2005) on History of Marriage Contracts in Egyptin Hawwa, 3(2),
159-196.
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The incisive point of Abi Zayd’s critique; however, is that Islamic
feminist hermeneutics has not succeeded in transcending the theoretical
presuppositions and practices of male-dominated hermeneutics within
the Islamic tradition. In other words, Islamic feminist hermeneutics
lacks a hermeneutic theory, and like much modern hermeneutics, it uses
historicity to invalidate pastinterpretations as relative, yet simultaneously
privileges modern readings as ‘more valid’ (2006).

Abu Zayd’s intellectual provocation to both traditional and modern
hermeneutics on women and gender still stands. Whether a feminist
theory of Qur’anic hermeneutics can evolve from current practices and
applications remains to be seen. What this paper achieves is the initiation
of an important and still-relevant interpretive direction—one that
critically examines how the Islamic tradition has historically understood
the Qur’an’s message on women and gender across various contexts, while
outlining the methodological questions and analytical tools necessary to
engage with this message today.
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Ozet

Bu makale, Islami Arap toplumlarinda kadinin yerini sekillendirmede
dini, kiilttirel ve sosyal yapilar arasindaki girift etkilesimi ele almaktadir.
[¢ve digbaskilarin ortasinda cinsiyetrollerialgilarina etki eden dinin nasil
hukuki ve ahlaki referans oldugu vurgulanmaktadir. Sosyo-politik Arap
manzarasindaki siiregelen yenilgiler ve emperyalist hegemonya, kimlik
bunalimlarini kériiklemis; islAm’1 insanhga ve cinsiyet adaletine bir
anti-kahraman olacak sekilde carpik bir surette resmetmistir. Bu husus,
disardan kinamalarin, icerden de marjinallestirmenin, 6tekilestirmenin
oldugu ikili bir duruma yol acarak, kadinlar iizerindeki baskiy1
siddetlendirmistir. Bu ¢alisma, nesilden nesile intikal etmis geleneklerle
[slami seriat1 birbirinden ayirarak, Kur’an’'in aslinda kast ettigi ile fikhi
yorumlar arasindaki boslugu, kopuklugu ortaya ¢ikarmaktadir. Calisma,
seriatin ashini, kaynagini ¢oéziimleyip esbab-1 niizl gibi baglamsal
metodolojilerden istifadeyle gdstermektedir ki Kur’an'in cinsiyet
rolleri tanimlamalari, yerlesik normlardan ziyade daha ¢ok tarihsel
baglamlar1 yansitmaktadir. Muhammed Abduh gibi diisiiniirlere atifta
bulunan makale, islim’da kadin-erkek esitligini, dini, sosyal ve siyasi
alanlarda paylasilan rollere vurgu yaparak tartismaktadir. Son olarak,
bu ¢alisma, kadini 6tekilestiren gesitli tefsirlere elestiri getirirken, anlati
baglamlariny, dilbilimsel analizi ve vahiylerin inis sirasini da dikkate alan
ve béylelikle islim’da toplumsal cinsiyete yonelik daha derin ve daha
0zgiin bir anlayis sunan metodolojilerin savunuculugunu yapmaktadir.

Anahtar Kelimeler: Kadin, Islim, Feminizm, Kadin Haklari, Misir
feminizmi.
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There are multiple angles from which we can discuss women’s issues,
especially with the complexity of contemporary societal structures on
the one hand, and the interconnection of relationships between societies
in the modern era on the other. The issue of women'’s rights has social,
cultural, and intellectual dimensions within every societal structure. It
also has human dimensions that transcend the boundaries of specific
societal structures.

Added to this complexity in our Arab-Islamic societies is a particular
dimension of “religion,” which still represents a Shari‘a and legal
reference point derived from its ethical and spiritual foundations. Since
the beginning of what is called the Arab Renaissance in the first half of the
19th century, the issue of “women’s education” first, and then “liberating”
her from the stagnant, outdated traditions that hinder the movement of
society as a whole second, has been a priority in the agenda of urgent
renaissance tasks.

Rifa‘a Rafi‘ al-Tahtawi (1801-1873), a religious scholar whose mission in
Paris was to lead the prayers for the members of the military mission,
guide them in matters of their religion, and issue fatwas for them, was
highly impressed by the educated Parisian woman, even those who
dressed in attire that did not include the Islamic hijab, as long as they
preserved their chastity. He says at the end of his book on Paris, Takhlis
al-ibriz fi talkhis bariz (The Refinement of Gold in the Abridgment of Paris):
“The confusion regarding the chastity of women does not come from
whether they cover themselves or expose themselves, but rather from
good or bad upbringing.”

Thus, al-Tahtawimade it one ofhisreligious and national duties to advocate
for women'’s education. He wrote Al-murshid al-amin fi tarbiya(t) al-banat
wa’l-banin (The Reliable Guide in the Education of Boys and Girls). From al-
Tahtaw1, the torch was passed to Muhammad ‘Abduh (1848-1905), then
to Qasim Amin (1863-1908), and finally to al-Tahir Haddad (1930). All of
them, as we will see, started from the same religious reference that the
opponents of equality between men and women in rights and duties also
base their arguments on.
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There is no doubt that the renewed discussion of women’s issues in
the Arab and Islamic world is linked to the growth of the phenomenon
that its proponents usually call the “Islamic Awakening,” while others
call it “Political Islam,” and in Western media, it is labeled as “Islamic
Fundamentalism.” Whatever the label attached to this phenomenon in
its various forms, its presence is central to raising questions that we all
thought the Renaissance discourse had provided decisive answers to,
especially those questions related to women'’s rights in Islamic law.

We may repeat here what is known to all: the Arab existential crisis that
reached its peak with the defeat of June 1967 marks the starting point
of reviewing and questioning everything that had been established
politically, socially, culturally, and intellectually. Thus, the process of
questioning began at all levels. It is a process that has not stopped, and
we do not think it will stop, as the consequences of the defeat continue
to unfold and escalate sharply. As soon as the Arab consciousness came
to terms with the defeat and felt capable of containing it and dealing with
it (October 1973), it discovered that further defeats awaited: the Camp
David Accords between Egypt and Israel, the fragmentation of the Arab
political front, the invasion of Beirut, the First Gulf War, Desert Storm
or the Second Gulf War, the invasion of southern Lebanon, the peace
negotiations—Madrid, Oslo, Gaza, and Jericho, and so on. This succession
of defeats has led to the revival of ethnic and sectarian tensions, which
have taken the form of regionalism on the political level and other forms
of social marginalization and exclusion, including the oppression of
minorities. In all cases, there is an oppressive, authoritarian discourse
that is unable to listen and refuses dialogue, claiming to possess absolute
truth and attributing to itself a higher authority derived from the divine
and sacred. Whether the discourse is political or social, the result is the
exclusion and oppression of the individual, both men and women, with
women and children suffering double oppression in this process.

If we move beyond the Arab reality to the international reality, the
disappearance of the bipolarity—due to the disintegration of the Soviet
Union and the disappearance of pluralism in the global system—has
led to American ‘dictatorship.” A bipolar global system, despite its flaws
primarily seen in polarization and bloc formation, remains far better than
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a unipolar system that allows no room for maneuver and accepts nothing
less than complete submission to the will ofthe American dictator. In order
to give the new dictatorial system a legitimate ideological cover to justify
its control over world management, it declared the ‘end of history, the
end of the era of ideologies, and the beginning of the age of ‘globalization’
This new situation has led to a state of chaos, resulting from the end of
the age of certainties and the beginning of major questions. This chaos
manifested in the emergence of latent and suppressed sectarian and
ethnic conflicts within the international community as a whole, not
only in the societies that were once known as ‘totalitarian regimes.
The cultural and political significance of the concept of European unity,
especially after the achievement of the common European market, implies
the meaning of ‘fencing, that is, creating a barrier between European
peoples and non-European peoples. Walls fall within Europe, and NATO
expands to encircle the Third World outside these walls in order to exert
greater control over its resources and exploit its remaining wealth. In this
context, the concept of ‘international legitimacy’ becomes the legitimacy
of northern interests against the interests of the south. Iraq is besieged
after its destruction, and Libya and Syria are targeted under the pretext
of challenging international legitimacy and supporting terrorism, while
the terrorist practices of the Zionist entity defying international decisions
against Palestinians and Lebanese are met with silence.

This international situation undoubtedly contributes to fueling the
Arab reality with more sectarianism and ethnic tensions that find no
outlet in confronting the true real enemy—backwardness, dictatorship,
and American-Zionist hegemony—so they turn inward, fortified by
their illusions. In the international context in which the term ‘clash of
civilizations’ was coined, and in which Islam was declared the enemy
of the West, Muslims have no choice, due to this challenge, but to rally
around the representatives of Islamic discourse. These representatives
do not merely ignite the fires of popular anger against political imperialist
West, but extend this anger to encompass the entirety of civilization,
culture, and the human heritage absorbed into what is called ‘Western
civilization. In other words, it can be said: if the successive Arab defeats
have re-raised the questions of ‘identity, ‘heritage, and ‘specificity’ from
a mostly sectarian ethnic perspective, the international situation deepens
this perspective.
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The New Questions: Where Do We Stand?

The world is now occupied with issues that far surpass the concerns
of women’s education, their entry into the workforce, equality with
men, and their social responsibility as independent human beings, not
only capable of participating in decision-making but also capable of
leadership and achievement. In this context, where women have begun to
free themselves from the matter of being on par with men and are trying
to express their identity, which is “independent” from that of men yet
equal at the same time, we are still preoccupied with questions regarding
the woman'’s competence and eligibility to enjoy the right of divorce, to
ascend the judicial bench, or to participate independently in political life.
Despite the fact that the Arab feminist movement is over a century old,
and despite women holding ministerial positions in some Arab countries,
as well as women already occupying the judicial bench in Tunisia, Jordan,
Yemen, Syria, and Lebanon, the general discourse in Egypt now seems as
though we are living in the early days of the Renaissance.

It was surprising that one of the Egyptian personal status courts—whose
surprises in recent years have become too many to count—issued a ruling
that obligated a university professor specializing in nuclear research to
comply with her husband’s desire to have children, even at the expense of
sacrificing her research work and her educational role at the university.
The justification for the ruling was based on what the judge perceived
to be the role and main duty of women, which the ruling summarized
as marriage and motherhood: “The family life of the wife comes first in
importance.” The wife had left her husband after a five-year marriage
due to their disagreement over the issue of having children, with the
wife insisting on not having children for fear of the effects of radiation
and chemicals she dealt with in the laboratory on the fetus (The Family
life, 1998). The judge did not consider that a couple’s disagreement over
having children cannot be resolved by a judicial ruling that demands
the wife’s submission, as if she were a biological being without will or
choice. The judge could have given the wife the option to either fulfill
her husband’s wish or opt for divorce, and the same could have been
applied to the husband, as marriage is not a contract of submission.
However, it seems that the judge’s “enslaving” concept of the marriage
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contract stems from his view of it as an Islamic concept. The judge is not
concerned with the role played by the university professor in the fields
of research and education, a role that surpasses in value and importance
the sole dedication to marriage and childbirth. Nor does the judge worry
about the backwardness in scientific knowledge and education that the
Islamic world is suffering from today. He also seems unaware of the
discussions about the crisis of scientific research in Egypt, a debate that
was first raised during Professor Ahmad Zuwayl’s! visit to Egypt and
the celebrations held in his honor for receiving a prestigious scientific
award in the United States, where he works. The debate then intensified
following the nuclear tests conducted by both Pakistan and India, leading
to a series of discussions that soon subsided, only for the discussants to
engage in other debates.

The laws regulating the movement of society, especially in the field of
personal status, still rely on the reference of Shari‘a. However, Shari‘a has
not been legally formulated in a precise manner that allows for limited
interpretation when applying the legal text to the case in front of the
judge. Without achieving this precise legal formulation, the judiciary in
Egypt—especially in the field of personal status—will remain a fragile
structure, with rulings subject to the personal views of the judge,
inevitably influenced by the general social and political climate.

But what about the eligibility of women to become judges? The outcome
of the debate from both supporters and opponents relies largely on the
sayingsofthejurists. The opponentsbasetheirargumentsonthe consensus
of the “majority”—the majority of scholars from the Maliki, Shafiq, and
Hanbali schools—that women are not fit for the judiciary. They consider
manhood a basic condition since the judiciary is part of “guardianship”
or “leadership,” both of which require “manhood.” Supporters, however,
refer to Muhammad ibn Jarir al-Tabari (d. 310/923), the historian,
interpreter, and jurist, and to Ibn Hazm al-Zahir1 (d. 456/1064), both of
whom—along with the position of the Khawarij—state that manhood
is not a condition for assuming the judiciary, and that women have the
right to perform the role of a judge just like men. Some take a middle

1

Professor Zuwayl (1946-2016) was an Egyptian-American chemist awarded the 1999
Nobel Prize in Chemistry for his pioneering work in femtochemistery.
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position between the enthusiasts and the opponents, drawing on the
view taken by the Hanafi jurists, who argue that a woman'’s eligibility for
the judiciary is analogous to her eligibility to give testimony. Based on
this, they permit women to assume judicial duties, but not in criminal
cases (hudud and retribution). However, the reliance on the sayings of the
forefathers is justified by the opponents and the cautious with arguments
that evoke the “natural” differences between men and women, seeing
them as eternal and inherent. Examples include the emotional nature and
weakness of women in contrast to the rationality and strength of men, or
that the work of women in the judiciary—which serves as a prelude to
sitting on the judicial bench—requires, at times, traveling to crime scenes
in remote areas at varying hours of the night and day, which is a hardship
that women cannot bear, and which also conflicts with their family duties?
(Al-Hafiz & Al-Fattah, 1998).

It was expected that the highest religious authority in the country would
support the idea of women working in the judiciary with enthusiasm,
rather than simply giving reluctant approval. However, it is clear that the
Grand Imam sides with the opponents, relying on the same traditional
arguments that discriminate between men and women on the basis of
nature. In an interview with him, the Grand Imam began by announcing
that there is no text in the Qur'an or the Sunnah that prevents women
from ascending to the judiciary. This clear statement was sufficient, but
the Grand Imam continued by pointing out the practical difficulties and
the obstacles of traditions that do not allow women to work efficiently
in the public prosecution. When the interviewer asked, in a conclusive

2 The Egyptian press reflected various opinions during the last six months. However,

several newspapers covered the issue in a manner veiled in mockery. For instance,
in Al-Wafd newspaper (June 25, 1998), an article defending women'’s right to assume
the position of a judge was published under the title “The Woman Judge!”—the
exclamation point inserted by the editor reflects a negative evaluation of the article.
Similarly, Al-Jumhiiriyya newspaper ran an investigation on the subject under the title
“Women’s Talk: Women have been working in the judiciary for 44 years,” while Al-
Ahram published a cartoon of a woman sitting on the judge’s bench, holding a kitchen
utensil instead of a gavel. The peak of ridicule was reached with the title published
by Al-Ahrar newspaper in their investigation, “Excuse me, the Judge is Pregnant.” This
information is sourced from a report prepared by Muhammad Hasan ‘Abd al-Hafiz and
Mahmid ‘Abd al-Fattah for the Egyptian Women'’s Issues Center titled “The Image of
Women in the Egyptian Press.” See a summary of the report in “The Egyptian Woman
in the Eyes of the Press,” Al-Ahdli newspaper, issue no. 895, November 11, 1998, p. 10.
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manner: “So we understand from this that this is a personal opinion of the
Grand Shaykh of Al-Azhar, and not based on religious law?” The Shaykh
immediately replied, “But it is based on jurisprudential and fundamental
principles derived from religion.” Thus, he withdrew with his left hand
what he had previously granted with his right hand, and the final result
is that the quest for enlightenment discourse has fallen into the pit of
justifying “traditions” with religious arguments that cover up their “male-
dominated” distortions (Al- Siba‘, 1998).

“Traditions” usually take on a more refined name, “heritage,” which has
become an obsessive concern since the great defeat. With the rise of the
“political Islam” movement, “heritage” has become synonymous with
Shari‘a, and Shari‘a has been equated with religion itself.

The Term “Shari‘a” Between “Jurisprudence” and
“Religion”

Many researchers distinguish between the concept of “Shari‘a” and the
concept of “jurisprudence.” Shari‘a refers to the universal principles
and rules revealed by God Almighty, while “jurisprudence” represents
the human interpretations and efforts of Muslim scholars throughout
different eras and regions in applying these principles to actual situations.
This distinction is precise, and its formulation, in terms of structure, is
flawless. However, the real issue lies in the criteria for application when
discussing a particular issue, as earlier jurisprudential opinions are
often cited, as we have noted in the previous examples discussed. When
someone asks about the nature of the universal rules and principles that
form the essence of the term “Shari‘a,” the reference is often to the concept
of “universal objectives” (al-maqadsid al-kulliyya), even though these
“objectives” are merely interpretations by scholars of the fundamentals
of Islamic jurisprudence, especially Abii Hamid al-Ghazali (d. 505/1111)
and Abu Ishaq al-Shatibi (d. 790/1388). In other words, at the level of
application, the concept of “Shari‘a” refers to human interpretations and
deductions.

Perhaps the root of the confusion lies in the fact that the concept of Shari‘a

.

or the term “Shari‘a” is not clear because it has not been fully discussed
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from a purely epistemological perspective. There has been a prevailing
belief that Islam is both “‘aqida (creed) and Shari‘a,” meaning it consists
of two parts that can be separated, though they are complementary. The
first partis creed, represented in the belief in the One God, His angels, His
books, His messengers, the Last Day, resurrection, judgment, paradise,
hell, and divine will (gadar) in both its good and bad. The second
part, complementing the creed, because it stems from it, is “Shari‘a,”
represented in the system of commands and prohibitions that regulate
the individual and social behavior of believers, as well as the relationship
of the believing community with other groups, whether within the same
society—Ilike in the case of the Yathrib (Medina) society that included
Jews and polytheists alongside Muslims—or between Muslim and non-
Muslim societies. This understanding is established and widely accepted
among Muslims, both the general public and scholars, and is considered
an unquestionable belief. It is regarded as one of the “immutable” aspects
of faith, and anyone who attempts to open a discussion on it risks being
accused of questioning their faith and belief, and being completely cast
out from the fold of Muslims.

And thereisno harmin holding any intellectual belief, as long as it does not
confuse itself with the certainty of religious faith within the soul. However,
what happened in the second half of the twentieth century was that the
belief in the existence of “Shari‘a,” in the sense of laws and legislations
known in modern societies, and even considering it equal to or superior
in efficiency to those modern laws, led to a state of conceptual confusion.
This belief intertwined with the emotion of religious faith, turning the
idea into a religious doctrine. In this understanding, “Shari‘a” became
the other face of the creed, and Islam was seen as incomplete without
both together. Hence, the implementation of “Shari‘a” became an urgent
demand; without it, Muslim societies were deemed to lose their “Islamic”
identity and turn into “ignorant” societies. This is the notion formulated
by Abt al-A‘la Mawduadi (d. 1399/1979) in the context of the sectarian
political conflict in India on the eve of independence, which led Muslims
in India to strive for separation and establish their own state, which
became Pakistan. This idea was later embraced and spread throughout
the Arab world by the Egyptian thinker Sayyid Qutb (d. 1386/1966) in

a similar context, during the conflict between the Muslim Brotherhood
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in Egypt and the Free Officers movement over sharing political power
after the movement’s success in expelling the king and dissolving all
political parties except the Muslim Brotherhood, thereby monopolizing

governance. Thus, Islam as a creed was no longer sufficient, and “Shari‘a
became an essential component of religious faith.

Butthisstrong, tightbond, which turned “Shari‘a,” or ratherjurisprudential
laws, into a creed and religion, was not the creation of Mawdidi, even
though Mawdudi gave it the form that is now prevalent in both moderate
and extremist religious discourse. The origin of this understanding
actually goes back to the link between the political concept of “caliphate”
and religion. This link was born in the context of the discussion that
took place in the Islamic world after the Turkish Kemalists, at the end
of the first quarter of the twentieth century, first separated the sultanate
from the caliphate and then abolished the caliphate entirely. During this
discussion, political ambitions to occupy the now-vacant position became
entangled with intellectual battles between supporters of the decision,
such as ‘Ali ‘Abd al-Raziq (d. 1386/1966), author of al-Islam wa-usul al-
hukm (Islam and the Foundations of Government), and its opponents, led
by Muhammad Rashid Rida (d. 1354/1935), author of al-Khildfa aw al-
imama al-‘uzma (The Caliphate or the Supreme Imamate). In this conflict,
the al-Azhar institution, in an effort to support King Fu’ad’s aspirations to
ascend the throne of the caliphate, set up a form of inquisition against ‘Abd
al-Raziq and his book, ultimately condemning the man for heresy. Not only
was he removed from his judicial position, but he was also stripped of his
scholarly titles, including the withdrawal of his “scientist”certificate. In
this context, the concept of a “religious state” was crystallized, perhaps
for the first time in the history of Islamic thought, and it remains the focal
point of intellectual struggle since Hasan al-Banna (d. 1368/1949)—a
student of Rashid Rida—founded the Muslim Brotherhood in Egypt in
1928.

To open the closed gate of discussion about the concept of Shari‘a and
its relationship to religion/Islam, it is essential to return to the so-called
original realm of discourse for words and expressions. This realm predates
their transformation into concepts and terms laden with the weight of
historical, social, and political conflicts and their intellectual and cultural
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expressions, along with the semantic accumulations they generate. Such
an analytical return might reveal some of the roots of the confusion that
contemporary religious discourse suffers from. The Qur’an is always
the original realm of discourse for everything that was later integrated
into the system—or rather systems—of Islamic thought through layers
of interpretation and exegesis that shaped concepts and coined terms.
The root word shar‘ appears in the Qur’an only five times: once in the
form of a description in an adverbial phrase asshurra“"—describing the
appearance of fish on the Sabbath for the Bani Isra’il (Q. 7: 163), once
in the infinitive form in the object position as shir‘a, and only once in
the form that is commonly used today as “Shari‘a.” Additionally, the root
word appears twice in the form of a verb, and in both cases, it means to
manifest or make clear the din after it had been hidden and unknown. It
is God who has “laid down for you (people) the same commandment that
He gave Noah, which We have revealed to you (Muhammad) and which
We enjoined on Abraham and Moses and Jesus.”® (Q. 42: 13).

The original linguistic use of the word “Shari‘a” is derived from clearing a
path to water for animals to drink, and from this, the places where animals
descend to water are called shari‘a, shira, and mashra‘a. Therefore, the
meaning of God “has laid down for you the same commandment,” is that
He, the Exalted, has shown you a path and prescribed for you a method.
Hence, the Qur'an mocks the polytheists, for they believe they are on the
correct path, while in fact, they are misguided: “How can they believe in
others who ordain for them things which God has not sanctioned in the
practice of their faith? “ (Q. 42: 21).

It is only natural for religion to be a shir‘a in the sense of a method, a
path, or a road that a person follows. Therefore, the essence and origin
of religion are one, despite the natural differences among people. These
differences should not lead to fighting or bloody conflicts. The Jews are to
follow their Torah, and the Christians are to follow their Gospel. God says:
“But why do they come to you for judgement when they have the Torah
with God’s judgement,” and He says, “So let the followers of the Gospel
judge according to what God has sent down in it. As for Muslims, they

3 The translations of all cited verses from the Qur’an are based on Abdel Haleem, M. A.

S. (2005). The Qur’an: A new translation. Oxford: Oxford University Press.
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are to follow their own book, as God says: “We have assigned a law and
a path to each of you. If God had so willed, He would have made you one
community” (Q. 5:43, Q. 5:47, & Q. 5:48 consecutively). Commentators
have said: “shir‘a means religion, and minhaj means a path. It has also
been said that both shir‘a and minhaj together mean the path, and here,
the path refers to the religion (see Lisan al-‘Arab).” Therefore, when God
addresses Muhammad (peace be upon him) saying, “Now We have set you
(Muhammad) on a clear religious path (Shari‘a), so follow it- “ (Q. 45:18),
it is a command to follow the path, the “Shari‘a” that God has established
for him, and not to follow the laws of desires, which are followed by the
polytheists “ who lack (true) knowledge.” This means that polytheism
is a “Shari‘a” of its own, and Islam is another “Shari‘a” of command.
Similarly, Judaism is a “Shari‘a,” Christianity is a “Shari‘a,” and customs

[Pl

and traditions are also considered a “Shari‘a.

In the Qur’an, there is no distinction between ‘aqida and “Shari‘a,” as

“Shari‘a” refers to the religion in Qur’anic usage. This usage remained
evident until the time of Ibn Rushd (Averroes) (d. 595/1198), who viewed
“Shari‘a” and reason as being like foster sisters, meaning that “Shari‘a”
here refers to religion, not legal rulings. In Safi discourse, there is always
a comparison between “Shari‘a” and hagqiqa, with the distinction being
that “Shari‘a” is a revelation that is based on transmission (narration),
while haqiqa relies on witnessing and observation through the Stfi ascent
journey (mi‘rdj). The distinction between “Shari‘a” and ‘agida, where
the concept of “Shari‘a” became limited to legal rulings, emerged in the
context of contemporary problems. It is true that some proponents of
establishing a religious state based on the implementation of “Shari‘a” law
theoretically differentiate—at least in principle—between “Shari‘a” and
figh, or between what is fixed and what is variable in the structure of the
I[slamic legal system. However, this distinction ultimately leads to limiting
the concept of “Shari‘a” that must be applied to the hudiid mentioned in
the Qur’an, such as the cutting off of hands for thieves, and the flogging
of adulterers, along with the punishment of stoning for married men and
women guilty of adultery—a punishment not mentioned in the Qur’an.
Similarly, there is no mention of the punishment of flogging for alcohol
consumption. It has been said that the punishment of rajm (stoning) is
mentioned in a verse abrogated from the recited text (mansiikha[t] al-
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tilawa), though its ruling remains effective, which is difficult to accept
easily, especially considering the reluctance to critically assess the
narrations claiming that the Prophet (peace be upon him) carried out such
a punishment on a woman. It is also worth considering the possibility that
this punishment was a continuation of customs and traditions that existed
before the legislation of “flogging” As for the punishment for “alcohol
consumption,” there is no disagreement that it is an ijtihad (independent
reasoning) by Muslims, meaning that it is a man-made punishment.

Restricting the concept of Shari‘@ to the application of hudid
(punishments)—which, according to the Prophet’s recommendation,
should be avoided in cases of doubt—is not just a conclusion. The laws
of inheritance, marriage, divorce, guardianship, etc., are already enforced
and applied literally in most Islamic countries. Unfortunately, these are
not applied with an open-minded Qur’anic approach, meaning one that
aligns with the overarching magqasid (objectives) of the Qur’an. Instead,
they are applied based on jurisprudential interpretations and exegeses
that reflect traditions and laws of societies that are outdated. One only
needs to look at the harsh restrictions imposed on a woman’s right to
divorce even when living together becomes impossible, her limited ability
to set conditions in the marriage contract, and her right to work.

The “rulings” (ahkam) found in the Qur’an make up no more than one-sixth
of its verses. So, is Shari‘a confined to this small framework? And does
the “creed”—which some advocates of a religious state consider equal to
Shari‘a—form the foundation of Shari‘a, while it is spread throughout the
structure of the Qur’an, in its stories, parables, lessons, and admonitions?
In other words, in its grand literary structure? These people have reversed
the situation, making the structure a foundation for some of its margins
and minor aspects. The rulings, by nature, are subject to development
and even abrogation. They cannot be on the same level as the structure
that is not subject to abrogation or development. What God prescribed
for Muhammad—Islam—is the same as what He prescribed for the
messengers before him. Religion is one, but the rulings differ depending
on time and place. The theoretical distinction that some make between
“Shari‘a” and “figh” (jurisprudence) quickly disappears in practice in
favor of Figh, with its principles, branches, analogies, assumptions, and
commentaries. And when it becomes “Shari‘a” that must be applied, the
jurist of the time—or rather the student of Figh—becomes a reference for
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fatwas on everything, from issues of menstruation and post-natal bleeding
to matters of democracy and human rights, not to mention cloning and
globalization. In short, the mufti becomes a reference for science, culture,
literature, arts, technology, politics, economics, sociology, psychology,
and philosophy. Is there a solution in Shari‘a for every problem and an
answer to every question? Doesn’'t this assumption ultimately lead to
restricting discussion within the circle of “interpretation” and “counter-
interpretation”?

Heritage and the Problem of Interpretation and Counter-
Interpretation

The concern about the issue of “returning” to “heritage” (al-‘awda ila al-
turath) hasbeen, and remains, the dominant preoccupation in the majority
of responses within Arab discourse to the questions raised by successive
defeats. Three main approaches to dealing with heritage have emerged
from this fundamental concern: The most prominent approach, especially
from a popular and public perspective, is the revivalist Salafi trend. This
approach views heritage, particularly Islamic religious heritage, as a
repository of solutions. It sees it as an expression of a distinct “identity”
and a realization of a unique civilizational project that alone can rescue
the nation from its current crisis and achieve the desired renaissance.
The second approach advocates a complete break with heritage. This
viewpoint considers heritage to be harmful and responsible for some
aspects of the current crisis. It suggests that the solution lies in analyzing
or deconstructing this heritage in order to create an epistemological
rupture that frees us from its harmful influences. Naturally, a third
approach has emerged: the renewal of heritage. This is a syncretic trend,
although it attempts to present itself as one of “reconciliation” between
heritage and modernity by renewing heritage through reinterpreting it to
meet contemporary demands. What interests us in this discussion is the
methodology of the “renewers,” especially in terms of the conflict between
their conclusions and the rigid discourse of the Salafi traditionalists,
despite their agreement on the comprehensive authority of religious
texts.

For example, when the issue of women’s rights in Islam is raised,
defenders of Islam—often the renewers—turn to “ Qur’anic texts” to
demonstrate that Islam granted women rights fourteen centuries before
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modern laws. In this defence, emphasis is placed on texts that affirm
equality, highlighting them. Meanwhile, traditional Salafis argue that
this equality pertains to rewards and punishments in the afterlife; it is a
religious, not social, equality. However, this equality is still conditioned by
affirming the natural differences between men and women, particularly
the biological distinctions. In affirming these differences, they also cite
the Qur’an, without recognizing the context of the Qur'an’s address to
the Arabs. In this disregard for context, both interpretation and counter-
interpretation rely on semantic manipulation of religious texts—whether
from the Qur’an or the Hadith—without considering the nature of these
texts in terms of history, context, composition (in the sense of structure
and formation, not human authorship), language, and meaning. Does this
not call for the researcher to develop a method of understanding the texts
that is capable of freeing Islamic thought from the crisis of interpretation
and counter-interpretation, which has a long history in practice?

It may be useful to present just one example that reveals the dominance
of the approach of interpretation and counter-interpretation in our
contemporary religious culture. This is done on a pragmatic basis that
disregards context at all levels, in addition to the overlap between these
levels. Here, we present the fatwa (religious ruling) that was highlighted
by the French news agency and published by Kuwaiti newspapers,
quoting Shaykh ‘Abd al-‘Aziz bin Baz, the head of the Council of Senior
Scholars and the General Presidency of Scholarly Research and Ifta’ in
Saudi Arabia, entitled “Women’s Work is One of the Greatest Means to
Adultery”:

Taking a woman out of her home, which is her kingdom and her vital
foundation in this life, removes her from her innate nature and the way
God has created her. The call for women to enter fields that belong to men
is a serious threat to Islamic society. One of its greatest consequences
is the mixing of men and women, which is one of the greatest means
leading to adultery, something that destroys society and undermines its
values and morals.*

Undoubtedly, the interest of the French news agency in publishing
this fatwa is not devoid of ideological significance within the broader
campaign to distort the image of Islam and Muslims in Western media

*  Riz al-Yisuf magazine, issue 3553, July 15, 1996, p. 25.
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in general. In the context of the Taliban’s practices in Afghanistan
against women—where they made the issue of women’s “veil” and
confining them to the home a top priority in their reforms—this fatwa
gains particular importance in the aforementioned distortion efforts.
Therefore, it became necessary for a prominent figure representing the
Islamic renaissance (al-nahda al-Islamiyya) movement to respond to this
dangerous fatwa, which poses a direct threat to the image of “civilized”
Islam (al-Islam al-mutahaddir) that some Islamic factions claim to
advocate. In this response, the writer draws on the opinions of Shaykh
Muhammad Rashid Rida, a disciple of Shaykh Muhammad ‘Abduh and
the editor of al-Manar magazine, from which the Imam’s (‘Abduh’s®)
commentary emerged with Rida’s notes. Rida observed that he dedicated
a chapter in his book Huquiq al-Nisa’ f'l-Islam (Women’s Rights in Islam)
to the participation of women and men in religious, social, and political
activities. In the Beirut edition, Shaykh Muhammad Nasir al-Albani
(1914-1999), a scholar of contemporary Salafism, provided commentary
on the book. He was displeased with both the title and the chapter and
added a footnote on the first page stating: “This generalization is clearly
flawed and is, in fact, invalid as it contradicts the generality of the verse
‘And stay in your houses’ (wa-qarn fi buyiitikunn) and what was practiced
by the women of the pious predecessors (salaf salih), who refrained from
involvement in politics. The author of the response counters Shaykh al-
Alban1’s commentary, stating:

In this footnote, the great hadith scholar made two mistakes: First, he
spoke about the generality of the verse ‘And stay in your houses, which
is specifically addressed to the Prophet’s wives, as made explicit in the
Qur’an. Second, his claim that the women of the early pious generations
did not involve themselves in politics is contradicted by the events of the
Prophet’s era and the rightly-guided caliphs, who are considered the best
of the predecessors.®

The verse at the center of interpretive controversy is: “And stay at home,
and do not flaunt your finery as they used to in the pagan past; keep up
the prayer, give the prescribed alms, and obey God and His Messenger.

5 All mentions of the ‘Imam’ hereafter refer to Muhammad ‘Abdubh.

¢ Fahmi Huwaydi, “Normalizing the Relationship of Women with Society,” Al-Ahram

newspaper, July 9, 1996.
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God wishes to keep uncleanness away from you, people of the (Prophet’s)
House, and to purify you thoroughly.” (Q. 33:33). This verse is part of a
group of verses that regulate the relationship between the Prophet and
his wives, beginning with giving them the choice between separation
with grace (divorce) if they desired worldly life and its adornments, or
staying under the Prophet’s care with the promise of great reward in
the afterlife. It ends by instructing them to remain in their homes and
remember what is recited in their houses of “ God’s revelations and
wisdom” (Q. 33:28-34). Without a doubt, the context is one directed at
the Prophet’s wives, but the question remains regarding the “ruling”—the
command to remain in the house. Is it exclusive to the Prophet’s wives, or
should it be applied universally? The question in the language of jurists
and interpreters is whether the relevance lies in the specific cause (the
reason for revelation) or in the generality of the wording. It is clear that
Shaykh al-Albani prioritizes the generality of the wording, while our
writer (Fahmi Huwaydi”) focuses on the specificity of the cause. What is
also clear is that in his preoccupation with defensive interpretation made
him (Huwaydi) overlook the remaining commands in the verse, “Do not
flaunt your finery as they used to in the pagan past; keep up the prayer,
give the prescribed alms, and obey God and His Messenger.” These are
commands that are difficult to confine to a specific group. The focus on
the address at the beginning of Q. 33:32, “O wives of the Prophet, you
are not like anyone among women,” while neglecting the overall narrative
context of the sequence of verses, seems particularly responsible for the
potential for semantic manipulation leading to contradiction and conflict.

Ibn Kathir (1301-1373), in his tafsir (Qur’anic exegesis), holds that
the command to remain in the houses applies to all women and is not
limited to the Prophet’s wives. He shifts the question of generality versus
specificity from the command to remain in the house to the concept of the
“People of the House” (Ahl al-Bayt), about whom God intends to remove
impurity: Does this refer only to the Prophet’s wives, or does it also
include his broader family, especially Fatimah, ‘Ali, and their children?
The disagreement discussed by Ibn Kathir regarding the interpretation

7 Fahmi Huwaydi (1937-) is an Egyptian journalist and Islamic reformist thinker writ-

ing on Islam, democracy and governance. In this section of paper, Abli Zayd uses the
phrase ‘our writer’ to present Huwaydi's views.
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of this term undoubtedly reflects historical disputes between the “Sunni”
and “Shi‘a,” which we will not delve into here. The point here is that the
use of the “generality vs. specificity” binary as a tool for interpretation
and counter-interpretation is not a productive method for uncovering
meaning. This binary—Ilike otherinterpretive dualities such as “abrogating
and abrogated” and “clear and ambiguous”—belongs to the classical
interpretive tools that can generate both meaning and its opposite.

In addition to the ineffective interpretive tools, both our writer and
Shaykh al-Albani use “historical evidence” to support their respective
interpretations. Al-Albani denies women’s participation in political
life, while our writer affirms it. There is no doubt that historical reality,
especially the Battle of the Camel, involving “All ibn Ab1 Talib on one
side and Talha, al-Zubayr, and ‘A’isha on the other, confirms women’s
participation in political conflict. But the absent question is: Does ‘A’isha’s
involvement in the battle against ‘Ali constitute a violation of the Qur’anic
command to remain in the house, especially if the ruling was specific to
the Prophet’s wives? Or did ‘A’isha understand that the command to stay
in the house—unlike the other commands, of course—was temporary
and specific to the Prophet’s lifetime, meaning it was only “specific”
in a temporal sense? Attempting to answer this question presents us
with two possibilities: either the command was “temporary,” or ‘A’isha
committed the sin of “leaving” her home not only in a political sense but
also religiously. In either case, the crisis of interpretation and counter-
interpretation remains, a crisis that stems from—as we will analyze
further—the treatment of the Qur’an as an entirely transcendent text,
detached from its history and the reality in which it was revealed. Our
writer continues citing Qur’anic texts that affirm the concept of equality
between men and women.

It is natural for enlightened individuals to defend women'’s right to work
and to find a legitimate justification for the interaction between men and
women, an interaction that cannot be avoided in work relationships. In
the context of the Kuwaiti National Assembly approving by a majority
of 95% a law prohibiting “mixing” in all educational institutions—from
early stages to university education—the author emphasizes the need to
differentiate between preventing mixing out of respect for traditions and
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prohibiting it on a religious basis.

The claim that “separation is a religious obligation” and that “opposing it
is a call for the violation of God’s commands” and that “anyone advocating
for mixing is in fact calling for disobedience to God and His Messenger
and opposing His Book” is something that cannot be left unchallenged. In
its initial sense, this issue may pertain only to specific societies. However,
when framed in such religious terms, it concerns all Muslims universally.
Therefore, we must examine this matter carefully and place it within its
proper legal framework as we perceive it to be correct. We do not know
of any religious text from the Qur’an or Sunnah that explicitly calls for
the prohibition of men and women mixing. Among our contemporary
scholars, we hardly find any respected jurists advocating for this, except
for scholars of the Salafi school in our time, most of whom we respect
and consider sincere and devoted to the faith. However, their approach
is marked by extremism, which scholars from other jurisprudential
schools, especially the religious revival movement represented by figures
like Jamal al-Din al-Afghani (1838-1897), Muhammad ‘Abduh, Rashid
Rida, Mahmid Shaltit (1893-1963), Muhammad ‘Abdallah Daraz (1894-
1958), and more recently the two scholars Muhammad al-Ghazali (1917-
1996) and Yusuf al-Qaradawi (1926-2022), do not agree with. Only Salafi
jurists have chosen a particularly strict stance toward women, perhaps
because they represent the most jurisprudential school influenced by
Arab traditions that downplayed women'’s role, reduced their activity
and vitality, and considered them a source of temptation that must be
carefully guarded against, surrounded by a dense barrier of warnings and
precautions.?

After citing the Qur’anic texts that extremists rely on—specifically
the verses concerning the Prophet’s wives, which have already been
discussed—and interpreting them using the aforementioned method, the
writer presents their evidence from prophetic hadiths, revealing the flaws
in their interpretations. This way, the interpretation of the hadiths also

8 Fahmi Huwaydi, “With Teachings, Not Decrees,” Al-Ahram newspaper, June 25, 1996.
Among the key sources relied upon by the writer: Yisuf al-Qaradawi, Fatawa mu‘asira:
min hadyy al-Islam (Cairo: Dar al-Wafa’, 1993), vol. 2, p. 286; Muhammad al-Ghazalj,
Al-Mar’a bayn al-rakiid wa al-tajrid (Cairo: Dar al-Shuriiq, 1990); ‘Abd al-Halim Abi
Shuqqa, Al-Mawsti‘a fi tahrir al-mar’a fi ‘asr al-risala (Kuwait: Dar al-Qalam, 1990).
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relies on differences over “meaning” without addressing the “authenticity”
of the hadiths in terms of chain of transmission (sanad) and text (matn).
Furthermore, there is no discussion of whether the narrated text, even
if it is authenticated both in chain and text, is a legal text in the religious
sense or merely descriptive of the traditions of the time. In other words,
are these texts attributed to the Prophet, assuming their authenticity in
both chain and text, merely part of “customs and traditions,” and thus not
obligatory outside their historical and social context? Or are they part
of legislative traditions? It should be noted that the justification for the
legitimacy of mixing is conditioned on it being a collective interaction
without “seclusion.” This interpretation implicitly accepts the validity of
the saying attributed to the Prophet, “When a man and a woman meet in
private, the third one present is Satan,” and even treats it as a legislative
statement

The Contextual Reading Methodology

The methodology of renewal is fundamentally based on what is called
the “contextual reading” method of texts. This approach is not entirely
new; rather, it is a development of traditional methods from the science
of usil al-figh (principles of Islamic jurisprudence) on one hand, and a
continuation of the efforts of the pioneers of the Islamic renaissance—
especially Imam Muhammad ‘Abduh (1849-1905) and Shaykh Amin
al-Khali (1895-1966)—on the other hand. The methodology relies
on the disciplines of ‘wlim al-Qur’an (Qur’anic sciences), particularly
the sciences of asbab al-nuziil (occasions of revelation) and naskh wa
manstkh (abrogating and abrogated verses), in addition to ‘wlim al-
lugha (linguistic sciences) as essential tools for interpretation and
deriving rulings from texts. These tools are among the most important
in the “contextual reading” methodology. While the scholars of usil al-
figh emphasize the importance of asbab al-nuziil to understand the
meaning, contextual reading views the issue from a broader perspective:
the overall historical and social context—specifically the 7th century
CE—in which the revelation took place. This is because this context
allows the researcher to determine, within the framework of rulings and
legislations, for example, what originates from the divine revelation and
what stems from pre-Islamic religious or social customs. Additionally, one
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can distinguish between what Islam fully accepted and developed, such
as pilgrimage (hajj), and what it accepted partially, suggesting the need
for its further development for Muslims, such as the issues of slavery,
women’s rights, and wars.

While the scholars of ustl al-figh believe that asbab al-nuztl does notimply
the temporality of rulings nor restricts them to their specific causes—
establishing the principle of “considering the general wording rather
than the specific cause”—the contextual reading methodology makes
a distinction between the “meanings” and the historical connotations
derived from the context on one hand, and the “implication” that the
meaning conveys in its historical and social context of interpretation on
the other hand. This distinction is crucial, provided that the implication
stems from the meaning and is closely tied to it, just as a result is tied to
its cause, and not a reflection of the interpreter’s personal desires or an
imposition upon the “meaning” itself.

In addition to the broader socio-historical context of the pre-revelation
era, there are several other levels of context that must be considered in
the proposed methodology. Some of these levels include:

The Context of the Order of Revelation

This refers to the chronological order in which the revelation was
revealed, which differs from the order in which the chapters and verses
are recited in the Qur’an. Traditionally, interpreters have tended to
interpret the Qur’an according to the latter order, which overlooks the
fact that the meanings of Qur’anic words evolved over the 20 years during
which the revelation was revealed. The same word in different contexts
may not carry the same meaning. This does not diminish the importance
of the “recitation order”; rather, attention must be given to it in terms of
its aesthetic and psychological impact, as it is the order in which the text
has been received by the general audience. While reading according to the
order of revelation is essential for uncovering meanings and connotations,
reading according to the recitation order reveals the “implication” and
impact. The contextual reading methodology takes both orders into
account in a comprehensive and integrative approach, without neglecting
the differences between them. The historical reading can reveal the
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development of connotations within the structure of the text, such as
from the Meccan to the Medinan periods, but it cannot uncover the overall
connotative impact of the current structure of the Qur’an. Meanwhile, the
sequential reading used by interpreters might succeed in revealing the
overall connotative impact but often overlooks the issue of connotative
development. The task of the renewal methodology is to combine both
the historical and sequential dimensions in the interpretation process.

The Context of “Narrative”

This refers to a broader context that surrounds what might be considered
a legislative command or prohibition, which could appear in a narrative
context or as a description of the conditions of previous nations. It might
also appear in response to critics, attackers, or mockers of the Qur’an or
Muhammad, whether they were from the polytheists of Mecca or from the
People of the Book. The importance of paying attention to the narrative
context lies in enabling the scholar to distinguish between what was
revealed as essential legislation and what was revealed in the context
of polemics® (Al-Zarkeshi, 1972), description, threat, warning, or moral
lessons, etc.

The polemical context, as will be clarified through examples, refers to responding to
critics and mockers using their own logic but in reverse, exposing the internal incon-
sistency of their argument. Imam al-ShafiT noticed this context in his interpretation of
the verse: “(Prophet), say, ‘In all that has been revealed to me, I find nothing forbidden
for people to eat, except for carrion, flowing blood, pig’s meat- it is loathsome- or a
sinful offering over which any name other than God’s has been invoked. ” (Q. 6:145).
He observed that since the disbelievers prohibited what Allah allowed and allowed
what Allah prohibited, the verse came to oppose their purpose, as if it said: “Nothing
is forbidden except what you have prohibited, and nothing is allowed except what you
have allowed.” Al-Shafi‘1 then provided a clarifying example: it is as if someone tells
you, “Don’t eat sweets today,” and you respond, “I will only eat sweets today,” with the
intent of opposition rather than literal affirmation. Quoted from Badr al-Din Muham-
mad ibn ‘Abd Allah al-Zarkashi (d. 794/1392), Kitab al-burhan fi ‘uliim al-Qur’an (Bei-
rut: Dar al-ma‘rifa, 3rd ed., 1972, Vol. 1, pp. 23-24).
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The Level of Linguistic Structure

This is more complex than the grammatical structure, which interpreters
have traditionally focused on. It involves analyzing relationships such as
“separation” or “connection” between grammatical sentences, as well
as “advancement and delay,” “implicit and explicit mention” (omission
and inclusion), and “repetition,” among other key elements that reveal
different levels of meaning. These are the semantic elements that ‘Abd al-
Qahir al-Jurjani (d. 1078) discussed in his important work Dala’il al-i‘jaz
under the concept of Nazm (structure). We have analyzed these in the
light of the science of “stylistics” in an independent study (The Concept of
Nazm, 1984). Beyond this comes the level of grammatical and rhetorical
analysis, which goes beyond traditional rhetoric and utilizes tools from
the sciences of “discourse analysis” and “textual analysis” in their modern
developments. This application reveals deeper and more complex levels
in the divine discourse, which we do not have the space to elaborate
on here. As for the second foundational text, the prophetic Sunna, it is
essential to combine the critique of both matn (content) and isnad (chain
of transmission). It is also important to benefit from all the possibilities
offered by modern methods of textual criticism and documentation in
linguistics and stylistics. Most importantly, it is necessary to open the door
for ijtihad (independent reasoning) to distinguish between what belongs
to the Prophet’s sayings as “Sunna” in its technical sense (i.e., obligatory
to follow as he is the Messenger and Prophet), and his ordinary sayings,
which can be accepted or left behind as he was also a human being.

From the perspective of the aforementioned methodology, we analyze here
the texts related to women and their rights—particularly in the Qur’anic
discourse—through a historical and critical analysis. We will find that
many of the rulings that critics of Islam and Arab-Islamic culture rely on
in the issue of “women’s rights” were historically not legislations brought
by the Qur’an. Therefore, in order to truly understand Islam’s stance on
the issue of “human rights” in general and “women’s rights” in particular,
it is necessary to conduct a historical comparison between the status of
“women’s rights” before Islam and the new rights legislated by Islam.
Between the “pre-Islamic” period and the “post-Islamic” period, there is
a shared space that represents the point of intersection between the old
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and the new. This space serves as a bridge or a passage through which
the new establishes its cognitive acceptance in the consciousness of the
people whom the revelation addresses. This analysis of the differences
between the new message and the transitional zone is what is referred
to as the process of restoring the original meaning of the discourse by
replanting it in the historical context that it has been separated from for
fourteen centuries, leading people to mistakenly believe that everything
the Qur'an mentioned about women is legislation when it is not.

We also critically address the ideological manipulation of religious
meaning concerning women’s rights in some trends of Islamic thought.
These manipulations primarily followed the path of justifying the
“social” context of the Bedouin society, which was hostile not only to
women and their rights but also to the very social existence of human
beings, reducing them to mere cogs in the institution of the “tribe” This
institution has taken various forms throughout history, and some of its
manifestations still exist in certain contemporary Arab societies. This
manipulation of meaning against its original context has dominated the
social and political history of the Arab nation, except for a few exceptions
that must be highlighted to absolve Islam from the betrayal of its values
by its followers. This occurred in the context of the dominance of various
forms of military dictatorships that inherited the institution of the “tribe”
and breathed new life into it. While the pioneers of the renaissance
era attempted to restore the context of meaning to align it with the
implications of the era and history—without contradicting the “original
meaning,” i.e., the “contextual” meaning—the political, social, and cultural
failure, or rather the stagnation, of the renaissance project has reopened
the discussion on issues previously addressed. It is illogical to merely
revive or recall previous answers, as the context has changed, and the
challenges are no longer the same. Therefore, it is necessary to propose
a contextual reading methodology to escape the interpretive crisis that
religious thought is still trapped in.

The Polemical and Descriptive Contexts

By closely analyzing the religious texts related to women, particularly in
the Qur’an, we can confidently assert that “equality” between men and



Women's Question Between the Hammer of Modernity and the Anvil
658 | of Traditions: A Study in the History of Texts /Nasr Hamid Aba Zayd

women represents a fundamental objective of the Qur’anic discourse. The
texts on this matter do not allow for interpretations that go beyond their
direct meanings. It is important to highlight that, unlike the Torah, for
instance, the Qur’an does not portray Eve—the model for womankind—
as the tool of Satan to tempt Adam into eating from the forbidden tree in
disobedience to God’s command. The Qur’an is clear in its equal treatment
of Adam and Eve regarding responsibility and punishment. However,
Muslim interpreters incorporated the biblical version of the story into
their explanations and attributed the blame for the original sin to Eve.'?
As a result, women, in the discourse of extremists throughout periods of
backwardness, have been labeled as symbols of sin and impurity, and the
gateway for Satan. This led to the notion that isolating and concealing
women from social interaction was the solution, not only to protect
them from the temptations of Satan but to protect men as well. With the
exception of some jurisprudential statements and interpretations, we
observe that Islamic thought, as a whole, has been primarily concerned
with the human being and their relationship with God and the world from
both existential and epistemological perspectives, without taking gender
into consideration.

However, because the Qur'an wasrevealed to asocietyinwhich distinctions
between men and women, or between males and females, were part
of their culture and social system, it is natural that these distinctions
are reflected in the Qur’an’s debates with them. But the mistake lies in
treating these polemical expressions as if they were legislative rulings
brought by Islam. This explains the abundance of fatwas and erroneous
interpretations arising from the confusion between polemical and
legislative contexts. Equality between women and men is a core objective
of the Qur’an in two key aspects. The first is equality in the origin of
creation from a “single soul.” Unlike the Torah, which considers Eve a part
of Adam, created from one of his ribs—Ilater referred to as the “crooked
rib” that constantly requires correction through discipline—the Qur’an
emphasizes equality. The second aspect is equality in religious duties and
the consequences that follow, whether reward or punishment, as seen in
the following verses:

10 See the author’s Al-Mar’a fi khatab al-azmah (Cairo: Dar nusus lil-Nashr, 1994), Intro-
duction: “Hawwa bayn al-din wa’l-ustiira,” pp. 11-17.
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1. “People, be mindful of your Lord, who created you from a single soul, and
from it created its mate, and from the pair of them spread countless men
and women far and wide. Be mindful of God, in whose name you make
requests of one another. Beware of severing the ties of kinship: God is
always watching over you.” (Q. 4:1)

2. “Itis He who created you all from one soul, and from it made its mate, so
that he might find comfort in her” (Q. 7:189)

3. “To whoever, male or female, does good deeds and has faith, We shall
give a good life and reward them according to the best of their actions.”
(Q.16:97)

4. “Butanyone, male or female, who does good deeds and is a believer will
enter Paradise, and they will not be wronged by as much as the dip in a
date stone.” (Q. 4:124)

5. “Whoever does evil will be repaid with its like; whoever does good and
believes, be it a man or a woman, will enter Paradise and be provided for
without measure.” (Q. 40:40)

6. “Their Lord has answered them: ‘I will not allow the deeds of any one of
you to be lost, whether you are male or female, each is like the other. I
will certainly wipe out the bad deeds of those who emigrated and were
driven from their homes, who suffered harm for My cause, who fought
and were killed. I will certainly admit them to Gardens graced with
flowing streams, as a reward from God: the best reward is with God. ”
(Q. 3:195)

7. “The believers, both men and women, support each other; they order
what is right and forbid what is wrong; they keep up the prayer and pay
the prescribed alms; they obey God and His Messenger. God will give His
mercy to such people: God is almighty and wise. God has promised the
believers, both men and women, Gardens graced with flowing streams
where they will remain; good, peaceful homes in Gardens of lasting bliss;
and—greatest of all—God’s good pleasure. That is the supreme triumph.”

(Q. 9:71-72)

As for the polemical texts that appear to distinguish between male and
female, they were revealed in the context of responding to the Arab
polytheists who attributed daughters to God, claiming that the angels
were the daughters of Allah. This belief likely stemmed from their
ancient religious traditions, remnants of which still existed when the
Qur’an was revealed. The names of the deities that the Arabs worshiped,
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as mentioned in the Qur'an—al-Lat, al-‘Uzzad, and Mandt—are feminine
names. The evidence that this is a polemical argument lies in how the
Qur’an addresses both the worship of female deities and the attribution
of female angels to God in a single context:

(Disbelievers), consider al-Lat and al-Uzza, and the third one, Manat
—-are you to have the male and He the female? That would be a most
unjust distribution! --these are nothing but names you have invented
yourselves, you and your forefathers. God has sent no authority for them.
These people merely follow guesswork and the whims of their souls,
even though guidance has come to them from their Lord (Q. 53:19-23).

It is logical to assume that pre-Islamic Arab society had long passed the
stage of matriarchy and had become a patriarchal society. The worship
of female deities contradicted the prevailing social norms, where females
were viewed as inferior beings that brought dishonor, as is evident from
the practice of burying baby girls alive. Therefore, the Qur’an considered
the Arabs’ insistence on attributing females to God as a form of disdain,
especially since they based this attribution on a deeply pagan belief that
there was a “kinship” between God and the jinn (Q. 37: 158), which led
to the birth of angels (Q. 37: 151-152). It was natural for the Qur’an to
respond polemically by saying: “In His place the idolaters invoke only
females, and Satan, the rebel.” (Q. 4: 117).

Thus, it is a mistake to interpret the Qur’anic discourse in this context as
demeaning to females. How could it be, when the Qur’an condemns the
Arabs’ practice of burying their daughters alive, whether out of fear of
poverty or disgrace?

1. “They assign daughters to God -—may He be exalted!--and the (sons)
they desire to themselves. When one of them is given news of the birth of
a baby girl, his face darkens and he is filled with gloom. In his shame he
hides himself away from his people because of the bad news he has been
given. Should he keep her and suffer contempt or bury her in the dust?
How ill they judge!” (Q. 16:57-59).

2. “Yet they assign some of His own servants to Him as offspring. Man is
clearly ungrateful! Has He taken daughters for Himself from what He
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creates and favored you with sons? When one of them is given news of
the birth of what he attributes to the Lord of Mercy, his face darkens and
he is filled with gloom—’'Someone who is brought up among trinkets,
who cannot put together a clear argument? —and they consider the
angels, God’s servants, to be female. Did they witness their creation?
Their claim will be put on record and they will be questioned about it.”
(Q. 43:15-19).

3. “Now (Muhammad), ask the disbelievers: is it true that your Lord has
daughters, while they choose sons for themselves? Did We create the
angels as females while they were watching? No indeed! It is one of their
lies when they say, ‘God has begotten. How they lie! Did He truly choose
daughters in preference to sons? What is the matter with you? How do
you form your judgements? Do you not reflect?” (Q. 37:149-155).

4. “What? Has your Lord favoured you people with sons and taken daughters
for Himself from the angels? What a monstrous thing for you to say!” (Q.
17:40).

When we look beyond the texts that appear in a polemical context, we
find other texts presented in a descriptive context. For example, what
is narrated on the tongue of Mary’s mother when she gave birth to her
daughter occurs within a narrative context, which can be seen as an
expression of the speaker’s perspective. The situation was such that the
wife of Imran—who had vowed to dedicate what was in her womb to God—
thought that a female was not suitable for fulfilling the vow. However, the
parenthetical phrase “And Allah knew best what she delivered” negates
this assumption and doubt from the mother’s side:

Imran’s wife said, ‘Lord, I have dedicated what is growing in my womb
entirely to You; so accept this from me. You are the One who hears and
knows all, but when she gave birth she said, ‘My Lord! [ have given birth
to a girl’- God knew best what she had given birth to: the male is not like
the female-'I name her Mary and I commend her and her offspring to
Your protection from the rejected Satan. (Q. 3: 35-37).

The same applies to the concepts of the Arabs, such as the verse:
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The love of desirable things is made alluring for men- women, children,
gold and silver treasures piled up high, horses with fine markings,
livestock, and farmland- these may be the joys of this life, but God has
the best place to return to (Q. 3:14).

Another example of descriptive Qur’anic language, which has been
interpreted as legislative, is the issue of male guardianship (giwama) over
women. This has been understood to mean that men are responsible for
women, with all the responsibilities that come with authority, including
punitive actions such as abandoning or striking the wife, as mentioned in
the verse:

Husbands should take good care of their wives, with (the bounties) God
has given to some more than others and with what they spend out of
their own money. Righteous wives are devout and guard what God would
have them guard in their husbands’ absence. If you fear high-handedness
from your wives, remind them (of the teachings of God), then ignore
them when you go to bed, then hit them. If they obey you, you have no
right to act against them: God is most high and great (Q. 4: 34).

Upon examining the narrations provided by al-Suyiti (d. 911/1505)
regarding the reason for the revelation of this verse, we realize that the
revelation considered the conditions of the people being addressed. One
narration mentions a woman who came to the Prophet (peace be upon
him) complaining that her husband had slapped her, to which the Prophet
responded, “He has no right to do that.” In another narration, the Prophet
ruled that the woman had the right to retaliate by slapping her husband in
return. If this narration is accurate, it reflects the principle of retribution
(qisas) mentioned in the verse:

In the Torah We prescribed for them a life for a life, an eye for an eye, a
nose for a nose, an ear for an ear, a tooth for a tooth, an equal wound for
a wound: if anyone forgoes this out of charity, it will serve as atonement
for his bad deeds. Those who do not judge according to what God has
revealed are doing grave wrong (Q. 5: 45).
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The Prophet’s rejection of the husband’s action clearly affirms the original
principle of “equality” in Islam. However, because the people being
addressed were not yet capable of fully accepting this equality, the verse
of guardianship was revealed.! But the question remains: Does the verse
legislate guardianship, or is it merely describing the prevailing reality of
the pre-Islamic era?

[tis easy for some toinfer—something thathasindeed happened—thatthe
apparent meaning of “God has given to some more than others” suggests
that giwama is based on a divine, absolute preference of the male gender
over the female gender, thus turning guardianship into an unquestionable
divine ruling. However, when we consider the broader Qur’anic context
regarding the concept of divine “preference” of some over others, or the
elevation of some by degrees over others, it becomes clear that this refers
to the observable social and economic differences among people. These
differences are governed by the laws of social dynamics, or what the Qur’an
refers to as divine “laws” that can change due to “If God did not drive
some back by means of others” (Q. 2: 251). According to Ibn Khaldan (d.
808/1406 CE), the founder of the disciplines of philosophy of history and
sociology, this description is meant for reflection and learning. Notice the
wording in the verse: “See how We have given some more than others-
but the Hereafter holds greater ranks and greater favours.” (Q. 17: 21). If
we were to understand that the differences in wealth among people are
divine decrees mandating poverty for some and wealth for others, then it
would not be appropriate for the Qur’an itself to urge the distribution of
wealth and resources, “so that they do not just circulate among those of
you who are rich.” (Q. 59: 7). Thus, we must understand that the divine
elevation of some people over others is merely a descriptive expression—
intended for reflection—of a reality that should be changed to achieve
justice. It is not intended to be a reason for some people to mock or
demean others, as the “lam” letter in the verse is not for causality but for
the outcome (lam al-‘aqgiba). This means that mockery, humiliation, and
all forms of insult are the inevitable consequences of extreme social and
economic disparity. Look at the context of the verse:

1 Jalal al-Din al-Suyuti, Asbab al-nuzil, on the margins of Tafsir al-jalalayn (Beirut: Dar

al-fikr, n.d.), p. 117.
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Are they the ones who share out your Lord’s grace? We are the ones who
give them their share of livelihood in this world and We have raised some
of them above others in rank, so that some may take others into service:
your Lord’s grace is better than anything they accumulate (Q. 43:32).

It is inconceivable that divine justice would intend for some to mock
others because of wealth, status, or power, for “God commands justice,
doing good, and generosity towards relatives.” (Q. 16:90).

Thus, guardianship (giwama) is not so much a legislation as it is a
description of a situation. The preference of men over women is not an
absolute divine decree but rather a statement of a reality that is meant
to be changed in order to achieve original equality. The “degree” that
men have over women is a branch of the principle: “And due to them
(i.e., women) is similar to what is expected of them, according to what is
reasonable” (Q. 2:228), meaning it is based on the customs and traditions
established in society. No one has ever said, nor should anyone say, that
traditions and customs are eternal, absolute divine rulings. Even if we
assume that the description is legislative, the meaning of giwama is not
absolute, blind authority—meaning the man has control and unilateral
decision-making power, with the woman required to offer absolute blind
obedience. The meaning of giwama is to bear the economic and social
responsibility. Is not Allah, the Exalted, described as “The Ever-Living,
the Sustainer (al-Hayy al-Qayytiim) (Q. 2:255, Q. 3:2, Q. 20:111), meaning
the one who maintains and protects existence? He is also the one who
maintains equity (gist), i.e., justice (adl), as mentioned: “He upholds
justice.” (Q. 3:18). He is the one who “stands over every soul marking its
action.” (Q. 13:33). Therefore, giwama is a responsibility borne by the
one who is capable—whether man or woman—or shared between them
depending on the circumstances. Notably, the Qur’an links the reasoning
for guardianship to two factors: preference and the ability to provide
financially. However, it does not definitively specify who is preferred over
whom, leaving it open to interpretation. This suggests that giwama can
be shared or rotated between the two parties (Shahrir, 1997). It may
be useful to ask a rhetorical question in this context: would a man allow
a woman to exercise all the rights of giwdma over him—including the
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authority to “advise,” “abandon in bed,” or “strike”—if she were the one
working and supporting the family while he was unemployed?.

Likewise, we should include in the descriptive context what was narrated
on the tongue of the hoopoe bird regarding the kingdom of Bilgis: “I
found a woman ruling over the people, who has been given a share of
everything- she has a magnificent throne” (Q. 27:23). Any conclusion that
implies the prohibition of a woman ruling from this verse is invalid. Is it
not enough that this woman—according to the Qur’an itself—ruled by
shura (consultation)? She did not make decisions without consulting her
advisors."

12 Fahmi Huwaydsi, in his discussion of women’s involvement in public affairs and the

issue of guardianship (giwdma), states the following, based on discussions at a confer-
ence in Rabat on “Islam and Women'’s Rights”:

On women holding public offices, the stated opinion was that there is no Islamic text
prohibiting it. Regarding giwdma and the degree to which men are said to be preferred
over women, as mentioned in the Qur’an, it was said that this refers to the division
of roles and to the responsibility of financial support borne by men. This preference
does not mean that one person is better than the other, as God has favored some peo-
ple over others in terms of wealth, yet no one claims that this diminishes the value of
those with less wealth. In fact, some hadiths suggest that those with less wealth might
be more virtuous before God than those who possess the wealth of Qariin. On the issue
of nushiiz (rebellion), which some claim justifies the beating of women, it was empha-
sized that nushiiz is to be addressed first with advice, second with abandonment, and
only if neither works, a man may discipline his wife in a way that does not affect her
face, cause her pain, or leave a mark. The scholars agreed that this should be equiv-
alent to a light tap with a miswdk (a small tooth-cleaning stick). Shaykh Shaltit ex-
plained that a woman’s nushiiz is her deviation, and that the husband’s light discipline
protects her from being taken to court and publicly shamed. Shaykh Muhammad al-
Ghazal1 held that in Islamic understanding, nushiiz occurs in two cases: when a woman
becomes haughty towards her husband, to the point that she despises intimacy in the
marital relationship, or when she allows a stranger, whom her husband dislikes, to
enter his home without his knowledge or permission. Both cases require privacy and
should not be dealt with outside the home, nor should a third party be involved.” From
the article “Debate About Women!” Al-Ahram newspaper, year 123, issue 34,087, No-
vember 1998.

13 See Muhammad Shahrir, Min al-huqiq al-mughayyabah lil-mar’a (The Forgotten
Rights of Women), mentioned above, p. 21. Shahrir rightly notes that the hoopoe in
the Qur’an did not object to the fact that she was a queen with guardianship over her
people, but rather to their worship of the sun.
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Legislative Texts: Meaning and Implication
Marriage and Divorce

The legislative texts concerning women are mostly found in the chapter
dedicated to women’s affairs, Surat An-Nisa’ This chapter is the sixth in
the order of the Madinan suras, meaning those revealed in Madinah.!* It
was revealed after the Battle of Uhud in the fourth year of Hijra. Naturally,
it addresses many issues related to women that arose after the defeat
of the Muslims and the martyrdom of many of them, resulting in a
significant number of orphans and widows. In this context, the regulation
of “marriage and divorce” and “inheritance” was introduced. However, it
is essential to understand these rulings considering the opening verses
of the chapter, which emphasize the concept of original “equality” in the
creation and formation of human beings, and in light of the principles of
equality in religious and worldly duties and rulings. After opening the
sura with the statement that both men and women were created from a
“single soul,” from which “He created its mate,” and from them both, Allah
spread “countless men and women,” the sura moves directly in verse 2 to
discuss the rights of orphans. In this context, the subject of marriage is
mentioned:

Give orphans their property, do not replace (their) good things with bad,
and do not consume their property with your own-a great sin. If you fear
that you will not deal fairly with orphan girls, you may marry whichever
(other) women seem good to you, two, three, or four. If you fear that you
cannot be equitable (to them), then marry only one, or your slave(s): that
is more likely to make you avoid bias (Q. 4:2-3).

Both the context of revelation and the linguistic construction—where the
permission is linked to the fear of injustice towards orphans—confirm
that this is not a permanent law but rather a temporary ruling to address
a specific situation. However, the confusion arose because the practice
of “polygamy” was a custom predating Islam that was not subject to any
standards. If Islam attempted to establish some guidelines and rules for
this unregulated custom to limit the exploitation of women and their
treatment as mere property or pleasure, the juristic interpretation of

1 This arrangement is agreed upon by both al-Suyiti in Al-Itqan fi ‘ulim al-Qur’an and

al-Zarkashi in Al-Burhan fi ‘uliim al-Qur’an.
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these guidelines departed from the context of equality and reintroduced
them within the framework of male dominance and control over women’s
fate. It is specifically this juristic interpretation that Imam Muhammad
‘Abdubh criticized in a noteworthy passage:

[ saw in the books of the jurists that they define marriage as a contract
through which a man gains ownership of a woman'’s body. I did not find
a single word that refers to anything other than physical gratification. All
of their definitions are devoid of any reference to the moral duties that
are the greatest expectations two cultured individuals can have of one
another. Yet I found in the Noble Qur’an a statement that truly applies
to marriage and can be used as a definition for it. I do not know of any
law among the nations that have reached the highest levels of civilization
that offers a better definition. Allah Almighty says, “Another of His signs
is that He created spouses from among yourselves for you to live with in
tranquillity: He ordained love and kindness between you.” (Q. 30:21) One
who compares the first definition, given by the jurists, with the second,
revealed by Allah, will see for themselves the degree of degradation that
women have reached in the eyes of our jurists and how this degradation
spread from them to the general Muslim populace. One would no longer
be surprised at the lowly status to which marriage has fallen, where it has
become a contract whose sole purpose is for a man to enjoy a woman'’s
body for his own pleasure. This led to the subsequent secondary rulings
based on this atrocious principle® (‘Imara, 1972).

The Imam continues his critique of the traditions and customs that have
turned exceptions into rules, and what is permissible into obligatory
duties. He does this to address the legitimacy of enacting laws that
restrict the practices of “polygamy” and the “unrestricted freedom of
divorce” available to men without limits or regulations. In his analysis,
he clearly recognizes the nature of the social problems arising from the
chaotic understanding and narrow-minded interpretations of religious
texts. This confusion stems from the failure to distinguish between what
is explicitly stated and what is inferred in the meaning of the texts, as well
as between the general and specific contexts within their structure.

The Imam bases his analysis on an acute awareness of the distinction
between two contexts: the context of the revelation of the texts and

15 Muhammad ‘Abduh wrote this in Al-Waqa’i al-misriyyah, Issue 1055, March 7, 1881.
See Al-A‘mal al-kamila, Vol. 2, p. 72.
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its historical circumstances, and the context of interpretation and the
evolving historical and social realities. Through this approach, he paved
the way for figures like Qasim Amin in Egypt and Tahar Haddad in Tunisia.
The Imam says:

Polygamy is one of the ancient customs that was prevalent when Islam
emerged and widespread in various regions, at a time when women were
considered a special category somewhere between humans and animals.
Polygamy is among those customs that historical experience has shown
to be linked to the social status of women. It is self-evident that polygamy
carries a significant disrespect for women... Thus, God, through His law
conveyed by the Prophet, intended mercy for women, affirming their
rights and establishing just rulings that elevate their status. The matter
is not as European writers claim, that Islam transformed an Arab custom
into a religious mandate. Rather, Europeans based their claims on the
misuse of [slam by Muslims, which is not supported by the true teachings
of the religion... The Qur’an permits polygamy conditionally, requiring
justice. If there is fear of injustice, then the limit is set to one wife. There
is no encouragement for polygamy, but rather a discouragement... Islam
limited the number of wives to four and imposed strict conditions on
those who practice polygamy, to the extent that if they truly understood,
none would marry more than one wife... As for the permissibility of
abolishing this custom, i.e., polygamy, there is no doubt about it. Firstly,
because the condition for polygamy is the assurance of justice, and this
condition is almost always absent. Even if it is found in one in a million,
it cannot be taken as a general rule. When corruption prevails and it
becomes likely that men will not treat their wives justly, the ruler or
the religious authority can prohibit polygamy to preserve the greater
good. Secondly, the widespread mistreatment of wives in polygamous
marriages, denying them their rights to financial support and comfort,
justifies the prohibition of polygamy by the ruler or religious authority to
prevent widespread harm... Thirdly, it has become evident that the root
of corruption and enmity among children stems from the differences
between their mothers. Each child is raised to hate the other, and by the
time they reach adulthood, they become fierce enemies, continuing their
disputes until they ruin their homes with their own hands and those of
others. Thus, the ruler or religious authority may prohibit polygamy to
protect households from corruption. It is not just, however, to prevent a
man whose wife is childless from marrying another to have children, as
procreation is the primary purpose of marriage. If the wife is barren, it is
not right to prevent the husband from taking another wife. In general, it
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is permissible to restrict men from marrying more than one wife unless
there is a proven necessity, as determined by a judge. There is no religious
obstacle to this, only custom prevents it'® (‘Imara, 1972, pp. 84-95).

In addition to that bold proposal, the Imam did not stop at demanding
equality between women and men in the right to request divorce, as well
as addressing the misuse of the unilateral right of men to divorce without
restrictions, by proposing legal regulations requiring that no divorce
should occur without a judge’s ruling. What is particularly notable is that
the Imam’s efforts bore fruit primarily in Tunisia, with the issuance of
the Personal Status Code in 1957. This law criminalized “polygamy” and

16

Ibid., pp. 84, 85, 92, 93, 94, 95. The Shaykh does not tire of reiterating his opinion
whenever the opportunity arises. In his work of Tafsir, he sees that the permission for
polygamy in the verse “you may marry whichever (other) women seem good to you,
two, three, or four. If you fear that you cannot be equitable (to them), then marry only
one.” (Q. 4:3) The fear of injustice applies not only to certainty but also to suspicion
or even the mere imagination of injustice. However, the law may excuse such doubt,
as these matters rarely come with complete certainty. Thus, the one who is permitted
to marry a second wife, or more, is the one who is confident in his ability to act justly,
without hesitation or with only minor doubts about it. Allah also says in another verse
of the same chapter: “You will never be able to treat your wives with equal fairness,
however much you may desire to do so.” (Q. 4:129). This could be interpreted as refer-
ring to justice in the inclination of the heart. If it were not for this, the combination of
the two verses would lead to the conclusion that polygamy is entirely forbidden. The
continuation of the verse says, “do not ignore one wife altogether, leaving her suspend-
ed (between marriage and divorce).” God forgives the servant for what is beyond his
control, like the inclination of the heart. The Prophet (peace be upon him) in his later
years inclined more towards ‘A’isha than his other wives, but he did not give her any-
thing without the consent of the others, and he used to say: “O Allah, this is my division
in what I control, so do not hold me accountable for what I cannot control,” meaning
the inclination of the heart. Anyone who reflects on the two verses will realize that the
permission for polygamy in Islam is very tightly restricted, almost as if it is a necessity
that is permitted only to those who need it and are confident in their ability to act just-
ly and avoid injustice. If one considers this restriction and the harms that result from
polygamy in modern times, one would conclude that it is impossible to uplift a nation
where polygamy is widespread. Thus, scholars must reconsider this issue, especially
the Hanafis, who hold authority and follow the Hanafi school of thought, as they do not
deny that religion was revealed for the benefit and well-being of the people, and that
one of its principles is to prevent harm and hardship. If something causes harm in a
particular era that it did not in previous times, there is no doubt that the ruling must
be changed to fit the present circumstances, based on the principle: “Preventing harm
takes precedence over obtaining benefits.” From this, it becomes clear that polygamy
is absolutely forbidden when there is fear of injustice. Al-A‘mal al-kamila, Vol. 2, pp.
78-83; Vol. 5, pp. 169-170.
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established that the right to request “divorce” is shared between husband
and wife, and divorce could only be granted by a court ruling, ensuring the
rights of the party harmed by the divorce, whether it was the husband or
the wife.!'” In his courageous defence of women’s rights, the Imam found
legal precedents within both the Maliki and Hanafi schools of thought to
support his stance. He argued that there is a consensus that a woman has
the right to stipulate in the marriage contract the condition that she can
divorce herself whenever she wishes. The difference between the Malikis
and Hanafis, according to the Imam, lies in the woman'’s right to divorce
in the absence of such a condition in the marriage contract. While the
Hanafis do not consider her eligible, the Malikis affirm her right to seek a
divorce from the judge in case of harm.

Before delving into the different perspectives, the Imam firmly states a
clear principle:

There is no divorce except before a judge or a ma’ziin (an authorized
official), with the presence of at least two witnesses, following a one-
week waiting period for reflection. Afterward, two arbitrators—one from
the husband’s family and one from the wife’s—must provide a report to
the judge confirming the impossibility of reconciliation and their failure
to mediate between the couple'® (‘Imara, 1972).

However, the practical question that preoccupies the Imam is: how
can this principle be legally implemented in Egypt, where the judiciary
operates under the Hanafi school, which became the official state doctrine
since the Ottoman occupation, and which views women as lacking legal
capacity? The Imam first responds to this legal opinion by refuting it with
logic that is often missing in today’s religious discourse. He says:

No matter how much we restrict divorce, women will never receive
the respect and dignity they deserve unless they are granted the
right to divorce. Fortunately, our precious Shari‘a does not hinder us
from doing what is necessary for women’s progress. We must adopt a
school of thought other than Hanafi because it denies women the right
to divorce under all circumstances. The Hanafi jurists claimed that

17 Refer to our analysis of this law from a Sharia and jurisprudential perspective in
“Women in the Discourse of Crisis,” previously mentioned, Chapter 4.

18 Al-A‘mal al-kamila, Vol. 2, pp. 125-126.
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‘divorce is denied to women because they are characterized by mental
deficiency, religious deficiency, and overwhelming emotions. However,
these reasons are false, as even if that was true of women in the past, it
cannot be true in the future. Furthermore, many men are more deficient
in religion, reason, and emotional control than women. Alternatively, if
the Hanafi school remains in place, every woman who marries should
stipulate that she has the right to divorce herself whenever she wishes
or under specific conditions. This condition is acceptable in all schools of
thought!® (‘Imara, 1972).

There are two reasons why the Imam preferred to continue adhering to the
Hanafl school of thought, despite the fact that the Maliki school “granted
women their rights in this matter and affirmed that they could take their
case to the judge whenever they suffer harm from the husband.” The first
reason is practical, as it is difficult, if not impossible, to change the laws
already applied in the courts. The second reason is the Imam’s concern
that if the Maliki school were applied, there might be a possibility:

The judge may not grant the wife’s request for divorce when her husband
marries another woman, on the grounds that this is ‘permissible’ for
the husband. However, if she stipulates that she can divorce herself
whenever she wishes or when her husband marries another woman,
then the matter would be in her hands?® (‘Imara, 1972).

Therefore, the Imam prefers to remain with the Hanafi jurisprudence
and urges women to stipulate the right to divorce (themselves) whenever
they wish or when their husband marries another woman. He believes
that this solution is “wiser and more decisive. Placing divorce under the
authority of the judge is more likely to restrict it and better preserve the
institution of marriage”*' (‘Imara, 1972).

In addition to the text that the Imam cited from Maliki jurisprudence to
affirm the woman'’s right to request divorce, just as the man can, we would
like to add here, to strengthen the Imam’s position and any reformist
stance within the framework of Islamic Shari‘a, a model of a marriage
contract that was in practice in the 4th century AH (11th century CE)

1 Ibid, pp. 127-128.
20 |bid, p. 129.
21 Ibid, p. 129.
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in Al-Andalus. This exemplary document clearly reveals the rights that
women enjoyed, as specified in the conditions of the marriage contract
in certain Islamic societies. This demonstrates that a woman’s enjoyment
of rights, even to the extent of equality with men, does not conflict with
I[slamic Shari‘a. In other words, it can be said that Islam is not responsible
for the backward status of women in some societies whose people follow
Islam. The phrases of the model marriage contract are as follows:

This is what (Name), son of (Father’s name), of (Family name) has
provided as a dowry for his wife (Name), daughter of (Father’s name),
of (Family name). He provided her with such-and-such amount of
dinars and dirhams, calculated based on the value in circulation in
Cordoba at the time of this contract. This includes both immediate and
deferred payments, with the immediate payment being such-and-such
amount of dinars and dirhams, which were given to (Name) by her
husband (Name), through her father (Name), as she is a virgin under his
guardianship and care. He received the amount on her behalf to prepare
her for her husband, and thus her husband is cleared of the debt. The
deferred portion is such-and-such amount of dinars and dirhams, in the
same specified currency, to be paid later by the groom, deferred for such-
and-such number of years, starting from the month of (Month) in the
year (Year).

(Name), son of (Father’s name), also voluntarily committed to his wife,
(Name), out of his own free will and in order to win her affection and
bring her happiness, that he will neither marry another woman nor take
a concubine or a slave woman. If he does any of these things, the matter
will be in her hands, and the woman he marries will be considered
divorced, and any concubine will be freed for the sake of Almighty God.
Furthermore, the authority over any concubine will be hers: if she wishes,
she may sell her, or if she wishes, she may keep her, or if she wishes, she
may set her free at his expense.

He also committed not to be absent from her for an extended period
of time, whether near or far, for more than six months, except for the
purpose of performing the obligatory pilgrimage for himself. In that case,
he may be absent for three years, provided he informs her in advance of
his journey and his intention to perform the pilgrimage, while continuing
to provide for her needs, including sustenance, clothing, and housing. If
he exceeds either of these time limits, the matter will be in her hands,
and her word will be accepted after the expiration of her time limits,
provided that she remains in her house with the presence of two just
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witnesses who swear by God that he has been absent longer than what
was stipulated for her.?? Then the matter will be in her hands, and she
may wait as long as she wishes without nullifying her condition.

He also committed not to relocate her from her home in the city of (City)
without her permission and consent. If he forces her to relocate against
her will, the matter will be in her hands. If she agrees to relocate and
later requests to return and he does not return her within thirty days of
her request, the matter will be in her hands, and he will bear the cost of
her relocation, both to and from the new place.

He further committed not to prevent her from visiting all her female
relatives and male relatives who are her legal guardians. Likewise, he
committed not to prevent them from visiting her, within the bounds
of what is appropriate and customary between families and relatives.
If he does anything to prevent this, the matter will be in her hands.
He must treat her well and live with her in kindness, as commanded
by God Almighty. In return, she must treat him with the same good
companionship and pleasant living, as God said: ‘And men have a degree
(of responsibility) over them.

(Name), son of (Father’s name), acknowledges that his wife (Name) is
not accustomed to serving herself due to her status and position. He
declared that he is capable of providing her with servants and that his
wealth is sufficient for this, and thus he willingly committed to providing
her with servants.

He married her with the word of God Almighty and according to the
Sunnah of His Prophet Muhammad (peace be upon him). She is to be
with him under the protection of God Almighty and with the rights that
God has established for wives over their husbands, either to keep them
with kindness or to release them with grace. Her father, (Father’s name),
gave her in marriage to him, as a virgin under his guardianship and care,
healthy in body, as God Almighty has entrusted her to him, and granted
him the authority of her marriage contract.

Witnesses to this marriage contract are (Witness 1), son of (Father’s
name), and (Witness 2), son of (Father’s name), who both testified that
they heard and understood what was said by the contracting parties and
recognized them. Both were in a state of sound health and competent

22 In the original text, “they recognize her” was written, but we have corrected it to the

accurate version.
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to act, and this contract was made in the month of (Month) in the year
(Year)?® (Ibn al-‘Attar, 1983).

The issue of “polygamy” is now being reconsidered—sometimes
cautiously, and at other times openly—in a polemical context, particularly
when viewed as being, especially with regard to the religious conditions
stipulated, “morally superior” and less harmful from a social perspective
compared to the chaos of free sexual relationships in the West. There
is no doubt that the comparison relies on the mechanism of “analogy.”
Analogy consists of a base and a derived case. If the analogy is one of
“continuity,” the ruling of the base transfers to the derived case. If the
analogy is one of “difference,” the ruling of the derived case stands apart
from that of the base. In either case, the relationship of similarity between
the base and the derived remains implicit in the process of analogy. The
defense of “polygamy” in such debates relies on the implicit assumption
that the West is the standard against which everything is measured.
This logic is entirely contrary to the project of a cultural renaissance
based on an independent and distinct civilizational foundation—it is, in
fact, its opposite. For analysis here, we have chosen—representing the
mentioned discourse—a thinker who cannot be described as extreme
or rigid, let alone regressive or clinging to the remnants of the past and
tradition. He is someone who raises the issue cautiously, accompanied
by stern warnings that his discourse should not be understood as
advocating for polygamy or as believing in the absolute superiority of
men over women. Our thinker—Professor Mohamed Talbi—begins by
considering “polygamy” as an abnormal situation but poses the question:
[s it better to deal with abnormal situations by allowing adultery or by
allowing polygamy? To justify the implied answer in the structure of the
question, these abnormal cases are elevated from their abnormality to
one of the fixed laws of existence. This elevation is based on two things:
the historical relationship between men and women, a history grounded
in domination that grants men the role of leadership, and the second is
the disparity in sexual appetite between men and women, a disparity that
appears natural from a biological perspective:

2 Tbn al-‘Attar, Muhammad ibn Ahmad al-Umawi (d. 399/1009), Kitab al-watha’iq wa
al-sijillat, edited by P. Chalmeta and F. Corriente, (Madrid: The Spanish-Arab Institute
of Culture, 1983), pp. 7-9.
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The meaning of this ... is that there are fixed constants within the human
family from the beginning of creation until today, which grant the
husband within the marital life the role of leadership, and in a secondary
rank, sexual privileges that take the form of polygamy in some societies
and other forms in others. There are no constants for this continuity and
permanence without justifications and deep reasons, foremost among
them biological reasons, no matter the value of the many additional
reasons... Males do not give birth, that is how biological distribution was
ordained, and biological structure dictated that there be a disparity in
sexual appetite between male and female, observed in all animal groups
and discernible to the naked eye. This disparity in sexual appetite has
repercussions at the level of the human family and its social organization:
including the phenomenon of polygamy, and the search to satisfy this
appetite through financial exchange via what is known as ‘the oldest
profession in the world, a profession that is almost exclusively limited
to women to satisfy the male appetite, and which has no equivalent to
satisfy the female appetite. Is it conceivable that all of this exists without
deep causes—many, no doubt—but at the forefront of them, beyond any
doubt, are the causes tied to biological structure? (Wanis et al., 1992).

Such a presentation of the issue offers more of a justification than an
explanation. Explaining this historical dominance of the male over
the female must begin from the “anthropology” of evolution, not from
“biological” nature. Relying on observations from the animal kingdom—
even if such observations are accurate—and drawing analogies between
humans and animals overlooks the fact that humans are cultural beings.
The result of such an approach is that “polygamy”—an abnormality—
becomes natural law. However, we must acknowledge that this
perspective reduces human existence to that of a biological being, with
no history beyond its natural history and no culture to differentiate its
history from that of other natural creatures. The claim that the “male”
possesses a higher degree of sexual appetite than the female, due to the
female’s preoccupation with reproduction—whether through pregnancy
or nurturing eggs—is a claim without scientific evidence. Furthermore,
basing the argument on the fact that “sex” has become a commodity in
some societies neglects the true problem in those societies and merely
uses these disgraceful conditions as a justification for legitimizing the
exploitation of women. This analysis remains trapped within the prison
of biology, treating it as the “essence” of human existence. As a result, the
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issue becomes one of “male and female,” when in fact the issue is one of
“man and woman,” which is a matter with cultural, social, and historical
dimensions.

Inheritance

In the same context of Surat al-Nisa’ (The Women), and within the
broader framework of affirming the rights of orphans—particularly the
prohibition against consuming their wealth and the necessity to safeguard
it until they reach maturity, which is the age of marriage—the inheritance
rulings are laid out as follows:

Men shall have a share in what their parents and closest relatives leave,
and women shall have a share in what their parents and closest relatives
leave, whether the legacy be small or large: this is an ordained share
by God. If other relatives, orphans, or needy people are present at the
distribution, give them something too, and speak kindly to them. Let
those who would fear for the future of their own helpless children, if they
were to die, show the same concern (for orphans); let them be mindful
of God and speak out for justice. Those who consume the property of
orphans unjustly are actually swallowing fire into their own bellies: they
will burn in the blazing Flame. Concerning your children, God commands
you that a son should have the equivalent share of two daughters. If
there are only daughters, two or more should share two-thirds of the
inheritance, if one, she should have half. Parents inherit a sixth each if
the deceased leaves children; if he leaves no children and his parents are
his sole heirs, his mother has a third, unless he has brothers, in which
case she has a sixth. (In all cases, the distribution comes) after payment
of any bequests or debts. You cannot know which of your parents or your
children is more beneficial to you: this is a law from God, and He is all
knowing, all wise. (Q. 4:7-11).

It is noteworthy that the Qur’an encourages sharing with relatives,
orphans, and the poor—those who have no share in the inheritance—by
giving them charity if they are present at the time of distribution. This is
a significant point that should not be overlooked when analyzing Islam’s
concept of inheritance. The second observation is the Qur’an’s emphasis
on the fact that the relationship of ‘asabiyya (kinship based on paternal
lineage) is not the most important of human relationships. While this
reminder reflects a general Qur’anic stance, its inclusion in the context
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of inheritance verses—where the division is based on ‘asabiyya and
kinship—marks another significant indication that must not be ignored
in analysis. From these two points, it can be inferred that the Qur’an’s
concept of justice in the distribution of wealth and resources in society
extends far beyond the concepts of “zakat,” “charity,” and “inheritance.”
The ultimate aim and objective are that wealth should not “circulate
solely among the rich”—i.e., to be monopolized and hoarded by a select
few. Within this broader understanding, it is necessary to analyze the
meaning of “inheritance” in the Qur’an, and then move from the historical
contextual meaning to the “significance” embedded in that meaning,
which can emerge in our contemporary religious consciousness.

Al-Wahidi (d.468/1075), in his book Asbhab al-nuziil, recounts noteworthy
events, all centered around illustrating the difference between pre-Islamic
customs, where daughters and the weak, meaning young boys, were not
entitled to inheritance, and the legislation brought by the Qur’an. In pre-
I[slamic times, inheritance was exclusively for males capable of fighting,
and women had no share. How could we imagine that women could
enjoy any rights, let alone the right to inheritance, in a society that buried
daughters alive and allowed women to be inherited like property after
their husbands died?

If Islam is the religion that prohibited wa’d (the practice of burying
daughters alive) and deemed it a grave crime, it is also the religion that
forbade depriving women of their inheritance by coercion and obstructing
them from their lawful rights (Q. 4:19-23). Naturally, it was Islam that
established women’s right to inherit from their fathers and husbands,
and even from kalala relatives—brothers and sisters.”* These were all

24 Inheritance of kalala refers to a situation where the deceased has no children to in-
herit from them, and both parents have died before them. In this case, the inheritance
goes to the siblings. The issue of kalalah is mentioned twice in the Qur’an in Surat
al-Nisa’. The first instance appears in verse 12: “If a man or a woman dies leaving no
children or parents, but a single brother or sister (kalala), he or she should take one-
sixth of the inheritance if there are more siblings, they share one-third between them.
(In all cases, the distribution comes) after payment of any bequests or debts, with no
harm done to anyone: this is a commandment from God: God is all knowing and benign
to all.” The second time is in verse 176: “They ask you (Prophet) for a ruling. Say, ‘God
gives you a ruling about inheritance from someone who dies childless with no surviv-
ing parents (kalala). If a man leaves a sister, she is entitled to half of the inheritance; if
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rights introduced by Islam, and they were not easily accepted by the first
Muslims. Their reasoning concerning inheritance specifically was: “We do
not give inheritance to those who do not ride horses, carry burdens, or
fight enemies”?® (Al-Wahidji, n.d.).

Imam Muhammad ‘Abduh observes the contextual dimension of Qur’anic
legislation. Through his analysis of the structural relationships in the
verses, such as conjunctions and repetition, he deduces that the mention
of women’s right to a “share” of what parents and close relatives leave
behind means the well-known obligatory portion (farida). He disagrees
with other interpreters who claim that the verses above represent a
new context, unrelated to what preceded them in the chapter. The Imam
argues that the context is continuous, discussing orphans and their rights,
as indicated by the statement three verses later: “Those who consume the
property of orphans unjustly...” (Q. 4:10).

After detailing the prohibition of consuming the wealth of orphans and
commanding that their wealth be returned to them when they reach
maturity, the Qur'an mentions that inherited wealth, which guardians
preserve for orphans, is to be shared by both men and women, contrary
to the pre-Islamic custom of denying women inheritance. This is another
detail regarding wealth, following the specification of when and under
what conditions it is to be given. The wealth of orphans often comes from
parents and close relatives. Therefore, the verse means that if orphans
inherit wealth from their parents and close relatives, their shares are to
be determined according to the prescribed portions, with no distinction
between men and women in the amount inherited, whether little or
much. This is why the phrase “from what the parents and close relatives
leave behind” is repeated, and the statement, “This is an ordained share”
signifies a specific, guaranteed right that cannot be diminished by
anyone?® (‘Imara, 1972).

she has no child her brother is her sole heir; if there are two sisters, they are entitled
to two-thirds of the inheritance between them, but if there are surviving brothers and
sisters, the male is entitled to twice the share of the female.”

25 Al-Naysabiiri, Aba al-Hasan Ali ibn Ahmad al-Wahidi, Asbab al-nuzil (Cairo: Mustafa
al-babi al-halabi Press, 2nd ed., n.d.), pp. 82-84.

26 Al-A‘mal al-kamila, Vol. 5, p. 177.
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The Imam continues his analysis of the phrase “a son should have the
equivalent share of two daughters,” in relation to the phrase “Concerning
your children, God commands you,” and he interprets it as follows:

It is an explanatory clause with no syntactical significance, and this
expression was chosen to signal the nullification of the pre-Islamic
custom of preventing women from inheriting, as previously mentioned.
Itis as if the inheritance of the female is established and well-known, and
it is mentioned that the male receives twice as much, or that the female’s
share is the original basis in the legislation, and the male’s inheritance is
understood by comparison to it. If this were not the case, it would have
said: ‘The female inherits half the share of the male, and such wording
would neither convey this meaning nor align with the context that
follows, as we can see?’ (‘Imara, 1972).

What is important in this analysis is to pause at the significance of the
“meaning” that the Imam derived from the structure—the meaning that
the Qur’an established the inheritance of the female as the foundational
principle, on which the male’s share is based and understood by reference
to it. This meaning, which the Imam deduced, carries an “implication” in
the socio-historical context, where the male was the standard of value
and its origin. What is this Qur’anic implication if not the creation of
balance between two axes, one of which dominated, controlled, and
monopolized all human, social, and economic value? This is the axis of the
male. Balance can only be achieved by temporarily shifting the focus to
the other axis, that of the female, so that the principle of equality, initiated
in the beginning of the chapter, can be established and spread from the
realm of “religious equality” to that of “social equality.”

The dimensions of equality are further affirmed by making the “obligatory
share” the acknowledgment of women'’s right to inheritance, for this
right is a “duty from Allah,” and thus, it is a “specific, guaranteed right,
with no favoritism, and no one has the right to diminish it,” as explained
by the Imam. This duty becomes the basis on which the male’s share is
determined, not exceeding “twice the share of the female,” and these are
the “limits of Allah” (Q. 4:13).

27 Ibid, p. 180.
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At the end of the chapter, the phrase “the male is entitled to twice the
share of the female” is repeated, followed by the declaration that this is a
clarification from Allah to prevent straying: “God makes this clear to you
so that you do not make mistakes: He has full knowledge of everything.”
(Q. 4:176). To understand the reference to hudiud (the limits of God) as
referring to the female’s share, which should remain limited to half of
the male’s share, contradicts both the meaning and the implication. Yet
this has been the understanding that prevailed and became established,
just as many customs and traditions that Islam sought to change became
entrenched in the name of Islam. The historical context, along with both
the meaning and the implication, clearly shows that the Qur’anic objective
in this legislation—the clarification that prevents straying—was to
“limit” the male’s share, which had previously encompassed everything,
by setting a maximum that could not exceed twice the share of the
female. At the same time, it mandated a share for the female, who had
previously received nothing, with a minimum that could not be less than
half that of the male. Thus, the limitation placed a cap on the chaos and
monopolization, ensuring a portion for those deprived, with the aim of
approaching equality in the sphere of social life. Any effort made toward
achieving this equality, which is a fundamental aim and highest goal of
religious life, is either a legitimate effort or, at the very least, an effort
in line with the overall objectives of the legislation. Any effort contrary
to this aim or any interpretation that remains confined to the historical
moment of the revelation falls into the category of “epistemic error,’
regardless of good intentions and sincere faithfulness.

If the limits set by God, which we should not overstep, are that we must
not give the male more than double the female’s share of inheritance, and
we must not give the female less than half of the male’s share, then these
limits allow for the possibility that an ijtihdd (independent reasoning)
could conclude that equality between males and females does not
violate God’s boundaries?® (Shahrir, 1994). Equality in this sense means

28

See Muhammad Shahrir, The Book and the Qur’an: A Contemporary Reading (Da-
mascus: Dar al-ahali, 6th ed., 1994), p. 358ff. Shahriir’s interpretation is based on a
conceptualization of the structure of the religious text, which primarily relies on dis-
tinguishing between the aspects of nubuwwa (prophethood) and risala (messenger-
hood) in the person of Prophet Muhammad, peace be upon him. According to this
concept, the book that Allah revealed to Muhammad (the Qur’an) contains two main
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equalizing the “maximum” for the male with the “minimum” for the female,
and this does not contradict what God has set as limits. It is evident that
such equality should extend to all areas that have been misunderstood in
Islamic jurisprudence due to the perception that a woman’s value is “half”
that of a man’s, based on the issue of inheritance.

Among these areas is testimony in court and the exclusion of women from
certain jobs for which their educational capabilities qualify them, such as
judgeships. As for what was mentioned in the Qur’an regarding a woman'’s
testimony, it was describing her situation specifically within the context
of “financial transactions” at the time the text was revealed. It was not
intended as an eternal law regarding her status. The misinterpretation of
the verse: “Call in two men as witnesses. If two men are not there, then
call one man and two women out of those you approve as witnesses, so
that if one of the two women should forget the other can remind her” (Q.
2:282) arises from neglecting the narrative context. The verse primarily

books: “The first book, Kitab al-Nubuwwa (The Book of Prophethood), explains the re-
ality of objective existence and distinguishes between truth and falsehood, i.e., reality
and illusion. The second book, Kitab al-Risdla (The Book of Messengerhood), contains
the rules of conscious human behavior and distinguishes between what is halal (per-
missible) and haram (prohibited)” (p. 55). The risala (Messengerhood) level includes
Kitab al-muhkamat (The Book of Clear Verses), which contains laws, rulings, and limits.
These are subject to the dialectic of al-i‘tidal wa’l-inhiraf (moderation and deviation)
or al-istigama wa’l-hanifiyya (uprightness and deviation), a dialectic produced by the
contradictions of human life as studied in sociology and economics. These contradic-
tions always necessitate qualitative and quantitative changes and developments in
legislation and law (p. 447). Shahrir tries to explain this dialectic—clearly evident
in itself—based on what is called the concept of continuous functions in Newtonian
mathematics. Despite the ambiguity surrounding this attempt—to integrate mathe-
matical concepts into the interpretation of Qur’anic laws—the conclusion he reaches
in the end is not much different from our own analysis.

Shahrir returns to the issue of inheritance in the lecture previously mentioned, but
relying on his semantic distinction between the terms in the verse of inheritance—
terms like nasib (share), hazz (portion), and wasiyya (will)—he takes the phrase “God
commands you concerning your children: the male is entitled to twice the share of the
female” out of the category of inheritance because it is in the context of the will. His
evidence for this is that the term nasib always refers to the inherited portion, where-
as hazz only appears in the context of the will, not inheritance. From this analysis,
Shahriir deduces that the meaning of the verse pertains to “the will that Allah wants
us to abide by in our lives.” He confirms this by pointing out that the term hazz is used
in the context of this will, leaving no doubt that this will has no relation to the nasib
(share) in the inheritance (p. 30).
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discusses financial transactions, which women at the time were not
typically familiar with. Now that women have begun to participate in
all fields of work and life, and their expertise equals or surpasses that
of men in many areas, there is no longer any justification for saying that
a woman'’s testimony is worth half that of a man’s. Thus, the claim that
women cannot bear the responsibilities that men bear in the family and
society is merely a repetition of outdated rhetoric from past times?
(Huwaydi, 1998).

Hijab and Awra

In my view, the issue of “clothing” does not warrant all the efforts that are
spent on debating it, whether by the extremists who want to imprison
women in garments that reveal nothing but their eyes, or by those who
seek to interpret the Qur’an in ways that suggest it does not impose a
specific dress code on women. However, what has made this topic a
public issue in recent years is due to two factors: First, the rise of political
movements with Islamic banners, especially after the establishment of
the Islamic Republic in Iran following the success of the revolution led
by the masses against the Shah’s regime. The woman’s attire—headscarf
and nigab—became one of the most significant symbols revived by
this revolutionary wave, representing a “rejection” of the “Western”
symbols and signs associated with the Shah’s rule. The second factor
was a decision by a French court to prohibit Muslim girls who cover their
heads from attending schools, arguing that this dress represents a form
of religious distinction that is not allowed in France’s secular education
system. Naturally, this ruling sparked a strong reaction in the Islamic
world against what was perceived as bias against Islam and as a form of
racial and religious discrimination against Muslims. Adding to this was
the context of the Bosnian civil war, where brutal sexual assaults were
committed against Muslim women, further deepening the Islamic world’s
sense of injury and prompting a stronger commitment to what was
considered a symbol of the distinctive identity of the Muslim woman’s
cultural personality.

The contradictions in the discourse surrounding this issue reach illogical
extremes on both ends. On one side, there are those who define the

29 See Fahmi Huwaydi, “A Talk About Women,” previously cited.
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specifications of Islamic attire for women in such a detailed and precise
manner that it almost resembles the specifications of fashion designers3°
(Al-Mubayyid, 1998). On the other side, there are those who try to find
interpretations of the Qur’anic discourse, particularly what is mentioned
in Suratal-Nurregarding zina (adornment) and ‘awra (intimate parts). The
author defines the meaning of the term the textual occurrences of the term
zina in as referring to “the woman'’s entire body,” to differentiate between
what must be covered of a woman’s body and what can be revealed, i.e.,
to define the concept of ‘awra. The author divides the woman’s body—
adornment—into two parts: the visible adornment, which according
to the interpretation mentioned refers to “what is naturally exposed of
a woman'’s body, i.e., what God has revealed in her creation, such as the
head, abdomen, back, legs, and hands.” The other part is “the non-visible
part of creation, i.e.,, what God has hidden in the structure and design of
a woman. This hidden part consists of the ‘pockets’..which are between
the breasts, under the armpits, the genital area, and the buttocks. These
are all pockets, and it is these pockets that a believing woman must cover.”
Everything else on the woman’s body is considered visible adornment
and does not fall under the concept of ‘awra®' (Shahrir, 1994, pp. 606-
607). Thus, this interpretation soars into the realm of the text, detached
from the context of its place, time, and language; it treats language as
an abstract space, independent of the norms of discourse, usage, and
tradition.

The truth is that the concept of ‘awra (intimate parts) is not a notion
separate from the cultural structure of any society within its social
and historical context. It is not an absolute, fixed concept ingrained in
the collective consciousness of humanity as some might assume. If we
examine the Qur’anic context—without considering the historical context
of its revelation—we might say that awrah refers only to the sexual organs
for living beings and to the corpse of a deceased person. This is how the
term saw’a (shame) is mentioned in the Qur’an in two contexts: the first
is in the story of Adam and Eve, where their saw’a became apparent to
them after eating from the forbidden tree (Q. 7: 20, 22, 26, 27, and Q. 20:

30 See, for example, Muhammad Sa‘ld al-Mubayyid, “To the Unveiled Women First,”

(Doha: Dar al-thaqafa, 1988), pp. 112-114.
31 Muhammad Shahrar, The Book and the Qur’an, previously cited, pp. 606-607.



Women's Question Between the Hammer of Modernity and the Anvil
684 | of Traditions: A Study in the History of Texts /Nasr Hamid Aba Zayd

121). The second context is in the story of the two sons of Adam, where
one Kkilled the other and was unable to cover his brother’s corpse until
God sent a crow to teach him (Q. 3: 31). However, such an interpretation
assumes that the Qur’anic text can be understood outside the pragmatic
linguistic framework of the era in which it was revealed. Additionally, it
overlooks the fact that the internal context of these verses is the depiction
of social life in its early, primitive stages.

Recently, an Egyptian newspaper, Al-Dustiir, raised this issue in a report
titled “The Female Body: Is it ‘Awra?” The newspaper began by presenting
the view of the prominent Sufi mystic Muhyyial-dinb.‘Arabi (d. 638/1240),
who studied Sufism under many masters, including some women. One of
the most significant female figures for Ibn ‘Arabi was Fatima, to whom
he attributed much of his knowledge. He often mentions her in his book
Al-Futihat al-makkiyya (The Meccan Revelations), particularly noting
that she revealed to him, for example, the secrets of the Sirat al-Fatiha
and its references to various spiritual states and stations. She (Fatima)
would even address Ibn ‘Arabi’s mother; saying: O Nur, you are his earthly
mother, and [ am his spiritual mother” It is worth noting here that the
high regard for the figure of Rabi‘a al-‘Adawiyya (d. 185/801) in the
history of Sufism significantly contributed to the positive view of women,
a perspective that characterized mystical and philosophical Sufism, with
the exception of Abii Hamid al-Ghazali (d. 505/1111). Therefore, it is not
surprising that Ibn ‘Arabi rejected the legalistic view of the female body
as ‘awra. The newspaper cites him as he reviews various opinions, before
presenting his own stance, supporting it with evidence to show that it
does not contradict Islamic law:

There are those who say that a woman'’s entire body is awrah except for
the face and hands. Others add that her feet are also not ‘awra. Some
hold that her entire body is awrah. However, in our view, the only ‘awra
in a woman is the two private parts, as God said: “And they began to
cover themselves with leaves from Paradise” (Q. 7:22; 20:121). Thus, He
equated Adam and Eve in covering their ‘awra, which are the two private
parts. If a woman is commanded to cover herself, it is our view that this
is not because her body is ‘awra, but rather it is a legal ruling on modesty.
Covering something does not necessarily mean that it is considered
‘awra.
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Here, Ibn “Arabi relies on the Zahiri school of jurisprudence, which rejects
the “rationalization” of Islamic legal rulings, meaning that it denies that
rulings are based on specificreasons or causes (‘illa). As aresult, this school
rejects the principle of giyds (analogical reasoning), which is accepted by
scholars of other Islamic jurisprudential schools. While jurists from other
schools argue that the legal ruling requiring women to cover their bodies
is based on the idea that the woman’s body is ‘awra (to be concealed), Ibn
‘Arabi rejects this form of reasoning altogether. Additionally, the use of
the dual pronoun in the Qur’anic verse—"They became conscious of their
nakedness” (referring to both Adam and Eve)—3?implies that both of them
share the same ruling. This is the implication of the text, as indicated by
the literal meaning of the words, a meaning that is evident and apparent,
according to the Zahiri methodology.

In the investigative report by ‘Ubada ‘Ali the author sought the opinions
of several scholars on Ibn ‘Arabi’s view, which reveal the dominance of
traditional jurisprudential perspectives in the thinking of contemporary
religious scholars. Therefore, we present them here:

1. Dr. Muhyi al-Din al-Safi, Dean of the Faculty of Fundamentals of Religion
at Al-Azhar University, said: “The fatwa contradicts the prevailing view
that a woman’s ‘awra is her entire body except for her face and hands if
she is free, but for a slave woman, her ‘awra is like that of a man, from
above the knee to below the navel.” (Take note of which era this view is
expressed!)

2. Dr.“AliMar’i, Dean of the Faculty of Shari‘a and Law at Al-Azhar University,
stated: “The term saw’a does not mean ‘awra in the verses Ibn ‘Arabi
cited... The criterion for imposing the hijab is the woman’s femininity and
the need to prevent the allure of the female body from arousing men’s
desires.”

The concept of ‘awra is often associated with the hijab, which many
people confuse with the headscarf or niqab. However, ‘awra more broadly
refers to a complete separation between men and women, a separation
that some insist should be so strict that women are effectively imprisoned

32 This sentence occurs in the context of Q. 20:120-121: “But Satan whispered to Adam,

saying,Adam, shall [ show you the tree of immortality and power that never decays?’
And they both ate from it. They became conscious of their nakedness and began to
cover themselves with leaves from the garden. Adam disobeyed his Lord and was led
astray. “
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behind closed walls, restricting their movement in life from “the womb”
of their mother to “the house” of their husband, and from there to the
grave.®

Returning to Imam Muhammad ‘Abduh once again, we recognize that he
laid the interpretive foundation for the issue of hijab in modern Islamic
thought. This foundation continues to guide the perspective of enlightened
representatives of religious-political movements, as we shall see:

The truth is that wearing the niqab and face veil are not Islamic practices,
neither for worship nor for decorum. Rather, they are ancient customs
that predate Islam and persisted after its advent. This is evidenced by the
fact that this custom is not known in many Islamic countries and remains
prevalent among many Eastern nations that do not follow the religion
of Islam. What Islam prescribes is to cover the chest with the khimar,
as explicitly mentioned in the verse (Q. 24:30-31). There is nothing in it
about partial or full face veils (tabarqu’or niqabs).>*

Imam ‘Abduh believed that the command of hijab, in the sense of ihtijab
(seclusion) from men, was specifically for the wives of the Prophet (peace
be upon him) and not for all women. Contrary to his contemporaries,
he asserted that such hijab is not permissible for women other than the
wives of the Prophet, even as an act of emulation or recommendation. In
his view, this interpretation is based on the following:

Allah’s saying: “You are not like any other women” (Q. 33:32), indicates
that the desire for equality in this ruling was not appropriate. It also
draws our attention to the wisdom in not imposing hijab on other
women—wisdom that we should recognize and respect. It is not right to
neglect these lessons merely to follow an example.®

The Imam outlined several practical reasons for not imposing hijab
on women, except for the Prophet’s wives. These included everyday
matters such as buying and selling, acting as an agent, testifying in court,
or engaging in legal disputes—all of which require the individual to be
identifiable by their face. This would be impossible if women were to
seclude themselves with the nigab or face veil.

8 Al-Dustir Newspaper, 27 August 1997, p. 5.
3% Al-A‘mal al-kamila., Vol. 2, p. 113.
% Ibid, p. 114.
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To sum up: God created this world and empowered humanity to enjoy
its benefits according to their abilities. He set limits for human actions,
which in turn define rights. He equitably established these limits and
rights for both men and women, not assigning an unfair division of
the world between them. He did not designate one side of the earth
for women to enjoy its benefits alone and another side for men to
work in isolation from women. Rather, He made life’s benefits shared
equally between the two, under the authority of their abilities without
discrimination. How, then, can a woman enjoy the opportunities that God
has granted her—life, its experiences, her emotions, strengths, and all
that she has been offered in the shared world between her and man—if
she is forbidden from appearing in front of men, except those who are
her close relatives? Undoubtedly, this is something neither sanctioned by
the law nor permitted by reason (‘Imara, 1972).
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Ozellikle  giiniimiizdeki toplumsal yapmin karmasikligi  ve
modern toplumlar arasindaki i¢ ice ge¢mis iliskiler goz oniinde
bulunduruldugunda kadin meselesini pek ¢ok agidan tartismamiz
miimkindir. Kadin haklar1 meselesi, her toplumsal yapi icinde sosyal,
kiiltiirel ve entelektiiel boyutlara sahip oldugu gibi belirli toplumsal
yapilarin sinirlarini asan insani boyutlara da sahiptir. Miisliiman Arap
toplumlarinda bu karisikliga, ahlaki ve manevi temellerden tiireyen
hukuki ve ser’i bir referans noktasini hala temsil etmekte olan “din” gibi
ozel bir boyut daha eklenmektedir. 19. yiizyilin ilk yarisinda baslayan
ve Arap ronesansi olarak isimlendirilen siirecin baslangicindan itibaren
“kadinlarin egitimi” ve onlarin toplumsal alanda hareket etmesini
engelleyen eskimis ve duragan geleneklerden “kurtarilmasi” meselesi,
acil bir gorev olarak Arap ronesansinin giindeminde 6ncelikli bir yer
edinmistir. Paris’teki askeri heyet liyelerine namazlarinda imamlik
etmek, dini konularda yol gostermek, fetva vermek gibi sorumluluklari
yerine getirmek tlizere Paris’te bulunan Rif’aa Raf’i et-Tahtavi (1801
-1873), tesettiirlii olmadiklar1 halde iffetlerini koruyan egitimli
Paris kadinlarindan olduk¢a etkilenmisti. Tahtavi, Paris hakkinda
yazdig1 Tahlisu’l-ibriz fi Talhisu’l-Paris isimli kitabinin sonunda soyle
demistir: “Kadinlarin iffetine iliskin ortaya c¢ikan karisiklik onlarin
ortilil veya ortiisiiz olmasindan degil, iyi veya kotl bir egitim goriip
gormemelerinden kaynaklanmaktadir”
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Abstract

There are multiple angles from which we can discuss women’s issues,
especially with the complexity of contemporary societal structures on
the one hand, and the interconnection of relationships between societies
in the modern era on the other. The issue of women’s rights has social,
cultural, and intellectual dimensions within every societal structure. It
also has human dimensions that transcend the boundaries of specific
societal structures. Added to this complexity in our Arab-Islamic societies
is a particular dimension of “religion,” which still represents a Sharia and
legal reference point derived from its ethical and spiritual foundations.
Since the beginning of what is called the Arab Renaissance in the first
half of the 19th century, the issue of “women’s education” first, and
then “liberating” her from the stagnant, outdated traditions that hinder
the movement of society as a whole second, has been a priority in the
agenda of urgent renaissance tasks. Rifa’a Rafi’ al-Tahtawi (1801-1873),
a sheikh whose mission in Paris was to lead the prayers for the members
of the military mission, guide them in matters of their religion, and issue
fatwas for them, was highly impressed by the educated Parisian woman,
even those who dressed in attire that did not include the Islamic hijab,
as long as they preserved their chastity. He says at the end of his book
on Paris, Takhlees al-Ibriz fi Talkhees Bariz (The Extraction of Gold in the
Summary of Paris): “The confusion regarding the chastity of women does
not come from whether they cover themselves or expose themselves,
but rather from good or bad upbringing.”

Keywords: Woman, Women'’s rights, Islam, Tradition, Modernism.

Atif/Citation: Abu-Zeid, N. H. (2024). Women'’s Question Between the Hammer
of Modernity and the Anvil of Traditions: A Study in the History of Texts / Nasr
Hamid Abu Zayd. (F. N. Orug, Ed). KADEM Kadin Arastirmalart Dergisi, 10(2),
689-740. (Orjinal eserin yayn tarihi 1999).

! Yiiksek Lisans Ogrencisi, Istanbul Universitesi, fnur360@gmail.com, ORCID:
0000-0001-8661-5257.

Bu makale, Ekim 2024’te Fatmanur Orug¢ tarafindan Kadem Kadin
Arastirmalart Dergisi icin Arapcadan cevrilmistir. Tiim ek bilgiler, késeli
parantez iginde veya dipnotlarla eklidir. Dipnotlar, yalnizca yazara aittir.
Orijinal metin icin, bkz.: Abu-Zeid, N. H. (1999). 4 e 5 3312a) ot 5 jall dpad
wasaill g )i A Al &l Alifs Journal of Comparative Poetics, 19, 29-65.
https://doi.org/10.2307/521927.



KADEM KADIN ARASTIRMALARI DERGISI | 691

Giris

Ozellikle giiniimiizdeki toplumsal yapimin karmagikhgl ve modern
toplumlararasindakiicice gecmisiliskiler g6z 6niinde bulunduruldugunda
kadin meselesini pek ¢ok acidan tartismamiz miimkiindiir. Kadin haklari
meselesi, her toplumsal yapi icinde sosyal, kultiirel ve entelektiiel
boyutlara sahip oldugu gibi belirli toplumsal yapilarin sinirlarini asan
insani boyutlara da sahiptir. Miisliiman Arap toplumlarinda bu karisikliga,
ahlakive manevi temellerden tiireyen hukuki ve ser’i bir referans noktasini
hala temsil etmekte olan “din” gibi 6zel bir boyut daha eklenmektedir. 19.
ylzyilin ilk yarisinda baslayan ve “Arap Ronesansi” olarak isimlendirilen
slirecin baslangicindan itibaren “kadinlarin egitimi” ve onlarin toplumsal
alanda hareket etmesini engelleyen eskimis ve duragan geleneklerden
“kurtarilmas1” meselesi, acil bir gorev olarak Arap Roénesansi’nin
giindeminde 6ncelikli bir yer edinmistir. Paris’teki askeri heyet iiyelerine
namazlarinda imamlik etmek, dini konularda yol gostermek, fetva
vermek gibi sorumluluklari yerine getirmek iizere Paris’te bulunan Rif’aa
Raf’i et-Tahtavi (1801-1873), tesettiirli olmadiklari halde iffetlerini
koruyan egitimli Paris kadinlarindan oldukca etkilenmisti. Tahtavi, Paris
hakkinda yazdig1 Tahlisu’l-ibriz fi Talhisu’l-Paris isimli kitabinin sonunda
soyle demistir: “Kadinlarin iffetine iliskin ortaya ¢ikan karisiklik onlarin
ortiili veya ortiisiiz olmasindan degil, iyi veya kotli bir egitim gortp
gormemelerinden kaynaklanmaktadir”

Boylece et-Tahtavi, kadinin egitimini dini ve milli gérevlerinden biri olarak
kabul edip el-Mursid’ul-emin fi Ta’limu’l-benat ve’l-benin (Kiz ve Erkek
Cocuklarimin Egitimi icin Giivenilir Bir Rehber) isimli kitab1 yazmigtir. et-
Tahtavi’den sonra Muhammed Abduh (1848 - 1905), Kasim Emin (1863-
1908) ve Tahir Haddad (0. 1930) bayrag: teslim almistir. Gérecegimiz
lizere s6z konusu isimlerin hepsi yukiimliltiklerde oldugu gibi haklar
baglaminda da kadin-erkek esitligine karsi ¢ikanlarin argiimanlarini
dayandirdigi ayni dini referans noktasindan yola ¢ikmistir.

Siiphesiz kadin sorununun Arap ve Islam diinyasinda yeniden tartisilmaya
baslanmasi, baz1 kesimlerin “Islami Uyanis”, bazilarinin “Siyasal [slam”,
Bati medyasinin ise “Islami Kéktencilik” olarak isimlendirdigi olgudan
ayrilmasi miimkiin degildir. Bu olgunun varligi, farkl isimlendirmelerle
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hangi sifat yakistirilirsa yakistirilsin, ronesans hareketinin kesin cevaplar
verdigini diiglindiigiimiiz sorulari, o6zellikle Islam hukukunda kadin
haklariyla ilgili sorulari giindeme getirmenin esasini teskil etmektedir.

Herkesin bildigi seyi burada tekrarlayabiliriz: Araplarin varolussal krizi,
Haziran 1967 hezimetiyle zirvesine ulasti. Bu durum, siyasi, toplumsal,
kiiltiirel ve fikrl olarak sabit ve lizerinde anlasilmis olan her seyin
sorgulanmasinin baslangi¢c noktasini temsil etmektedir. Boylece soz
konusu sorgulama siireci her diizey ve asamada baslamistir. Bu siire¢
durmadi ve duracagini da disiinmiiyoruz, ¢iinkii hezimetin sonuglari
keskin bir sekilde artarak ortaya ¢ikmaya devam etmektedir. Arap bilinci,
buhezimetle yiizlesip onu hazmedebilecegini sandigi sirada, Ekim 1973’te
oldugu gibi, cok daha agir yenilgilerin kendisini pusuda bekledigini
fark etti: Misir ve Israil arasindaki Camp David Anlasmasi, Arap siyasi
cephesinin pargalanisi, Beyrutisgali, Birinci Kérfez Savasi, C6l Firtinasi ya
da Ikinci Korfez Savasi, Gliney Liibnan’in isgali, baris goriismeleri, Madrid,
Oslo, Gazze ve Eriha vd. Bu yenilgiler silsilesi, etnik mezhepciligin uyanip
dirilmesine yol a¢mis, siyasi diizeyde bolgeselcilik/ulusalcilik bigimini
almis, toplumsal diizeyde ise cok daha farkli olarak azinliklarin dislanmasi,
marjinallestirilmesi ve baski gormesi gibi sekillerde ortaya ¢ikmistir.
Her durumda, baskici, otoriter, dinlemekten aciz ve diyalogu reddeden,
mutlak hakimiyet sahibi oldugunu iddia eden, kendini kutsal ve semavi
bir kaynaga dayandiran bir sdylem vardir. Ister siyasi isterse de toplumsal
bir sdylem olsun sonuc¢ kadin ve erkek bireylerin dislanmasi, baski altina
alinmasidir. Ustelik bu baski, kadinlar ve cocuklar tizerinde etkisini iki kat
fazla gostermektedir. Arap gercekliginin otesinde uluslararasi gerceklige
donecek olursak, Sovyetler Birligi'nin dagilmasi ve kiiresel diizende
cesitliligin yok olmasiyla birlikte iki kutupluluk ortadan kalkmis ve
Amerikan “diktatérliigii” ortaya cikmustir. Iki kutuplu kiiresel diizen, en
temelde bloklasma ve kutuplasma gibi sorunlari olmasina ragmen higbir
manevraya izin vermeyen ve Amerikan diktatorliigliniin iradesine tam
bir sekilde boyun egmekten daha azini kabul etmeyen tekilci sistemden
cok daha iyidir. Bu nedenle yeni diktatorliik diizeni, diinyay1 tek tarafl
yonetme kararini hakli ve mesru gosterecek bir kilif saglamak maksadiyla;
“tarihin sonunu”, “ideoloji ¢aginin sonunu” ve “kiiresellesme ¢aginin
baslangicini” ilan etti. Bu yeni durum, kesin dogrular déneminin bitmesi
ve biiylik sorgulamalarin baslamasi gibi sonuclari olan kaotik bir duruma
yol acti. Bu kaos, sadece “totaliter diizenler” olarak bilinen toplumlarda
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degil, bir biitiin olarak uluslararasi toplumda gizli ve ortiik etnik mezhepci
catismalarin ortaya ¢ikmasiyla da 6rneklendi. Avrupa Birligi kavraminin
siyasi ve Kkiiltiirel 6nemi, Ozellikle Avrupa Ortak Pazari’min hayata
gecirilmesinden sonra Avrupali ve Avrupali olmayan halklar arasinda
olusturulan bir tiir bariyeri kasteden “cit” anlamini da kapsamaktadir.
Avrupa’'ninicinde bu duvarlar yikilirken Kuzey Atlantik Antlasmas Orgiitii
(NATO), kaynaklari tizerinde daha fazla hakimiyet sahibi olmak ve kalan
zenginliklerini sémiirmek amaciyla Ugiincii Diinya’y1 ¢evrelemek icin
genislemektedir. Bu baglamda “uluslararasi mesruiyet” kavrami Giiney’in
cikarlarina karsin Kuzey’in ¢ikarlarinin mesruiyeti haline gelmistir. Irak,
yikiminin ardindan kusatilirken, Libya ve Suriye uluslararasi mesruiyete
meydan okuma ve terorizmi destekleme bahanesiyle hedef alinirken,
Siyonist varligin, uluslararasi kararlara meydan okuyarak Filistinlilere ve
Liibnanlilara yonelik teror eylemleri sessizlikle karsilanmaktadir.

Bu uluslararasi durum, siiphesiz Araplarin icinde bulundugu durumun
daha fazla etnik mezhepgilikle beslenmesine sebep oluyor; Araplar,
fiili gercek diismanla, yani gericilik, diktatorlik ve Amerikan-Siyonist
hegemonyasiyla yiizlesmenin c¢ikar yolunu bulamadiklar1 icin kendi
iclerine geri doniip vehimlerini gliclendiriyorlar. “Medeniyetler Catismas1”
kavraminin icat edildigi ve Islam’in Batr'nin diismani olarak ilan edildigi
uluslararasi baglamda Mislimanlarin, bu meydan okuma karsisinda
Islami séylemin temsilcileri etrafinda toplanmaktan baska secenekleri
yoktu. S6z konusu temsilciler, Bat'nin emperyalist siyasetine karsi halkin
6fkesini ateslemekle yetinmeyip bu 6fkeyi, medeniyetin, kiltiiriin ve “Bat1
Medeniyeti” olarak isimlendirilen seye gomiilii olan insanlik mirasinin
tamamini kapsayacak sekilde 6zetlemistir. Baska bir deyisle Araplarin
birbirini izleyen hezimetleri, “kimlik”, “miras” ve “6zgullik” sorularini
cogunlukla etnik mezhepcilik perspektifinde alevlendirdiyse uluslararasi
durum da bu perspektifin derinlesmesine katkida bulunmustur.

Yeni Soru: Nerede Duruyoruz?

Diinya artik kadinin egitimi, is glictine katilimi, erkeklerle esitligi, bagimsiz
bir insan olarak sosyal sorumluluklar1 gibi konularin 6tesinde kadinin
sadece karar alma stirecine katilimi degil, ayni zamanda liderlik ve basar1
kabiliyetine sahip olmasi gibi konularla da meggul. Kadinlarin erkeklerle
esit olma meselesinden kurtulmaya basladiklari, kendilerini “erkek”
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kimliginden “bagimsiz”, erkekle esit sekilde ifade etmeye calistiklar1 bu
baglamda biz, hala kadinlarin bosanma hakkindan yararlanmaya, yargi
kiirsiisiine cikmaya veya bagimsiz ve etkin bir bicimde siyasi hayatta var
olmaya yetkin olup olmamalar: gibi meselelerle mesgul oluyoruz. Arap
kadin hareketinin neredeyse bir asir veya daha fazla bir émre sahip
olmasina, bazi Arap tilkelerinde kadinlarin bakanlik pozisyonlarinda
calismasina; Tunus, Urdiin, Yemen ve Suriye gibi tilkelerde kadinlarin bilfiil
yargi kiirsiisiinde bulunuyor olmalarina ragmen, Misir'daki genel sdylem
sanki Arap Ronesans1’'nin baslangicini yasiyormusuz gibi goriiniiyor.

Son yillarda, siirprizleri sayillamayacak kadar ¢ok olan Misir Kisisel
Durumlar Mahkemelerinden®' birinin, niikleer atom arastirmalari
konusunda uzmanhigl olan bir profesoriin, arastirmalarini ve
Universitedeki egitimci roliinii kurban etmesi pahasina dahi olsa,
kocasinin ¢ocuk sahibi olma arzusuna boyun egmesini gerektiren bir
karar vermesi sasirticiydi. Kararin gerekeesi; hakimin “evlilik ve annelik”
olarak 6zetledigi, kadinin gorevi ve temel rolii olarak algiladig1 “Kadinin
aile hayat1 6nem bakimindan ilk sirada gelir” diislincesine dayaniyordu.
Bes yil siiren evliliginin ardindan ¢ocuk konusundaki anlasmazliklari
sebebiyle kocasini terk eden kadin, laboratuvarda ugrastig1 radyasyon ve
kimyasal maddelerin fetiisti etkilemesinden korktugu icin ¢ocuk sahibi
olmamakta 1srar ediyordu (Ceridetu’l-Ahram, 1998). Hakim, ciftin cocuk
sahibi olma konusundaki anlasmazliginin, sanki hi¢biriradesi ya da secimi
olmayan biyolojik bir varlikmis gibi, kadindan boyun egmesini talep eden
bir yarg: karariyla ¢6ziillemeyecegini dikkate almamisti. Hakim, kadina
kocasinin istegini yerine getirme veya bosanma seceneklerini sunabilirdi.
Bu iki secenek ayni sekilde kocaya da sunulabilirdi. Ciinkii evlilik akdi,
boyun egme akdi degildir. Ancak dyle goriiniiyor ki hakimin evlilik akdi
kavramina “kolelestirici” bir anlam yiiklemesi bu akdi Islami bir kavram
olarak gormesinden kaynaklanmaktadir. Hakim, profesoriin arastirma
ve egitim alanlarinda tstlendigi, kendini evlilige ve ¢ocuk sahibi olmaya
adamaktan cok daha degerli ve 6nemli olan roliiyle ilgilenmemektedir.
Islam konusunda hakimi endiselendiren tek sey, diisiincelerini belirli bir
sosyal ve tarihi baglamda iireten bazi fikih alimlerinin goriislerine uyup
uymadigidir. Hakim, giiniimiizde Islam diinyasinin mustarip oldugu egitim
ve bilimsel bilgi liretme konusundaki geri kalmishktan da rahatsizlik

1

Bu mahkemelerin Tiirkiye’'deki karsilig1 “Aile Mahkemeleridir” (Cev.).
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duymamaktadir. Oyle goriiniiyor ki hakim, Dr. Ahmed Zewail'in Misir
ziyaretinde Amerika’da calistig1 sirada bilimsel bir 6diil almasi nedeniyle
yapilan kutlamalar baglaminda ilk kez ortaya ¢ikan Misir’daki bilimsel
arastirma krizi hakkindaki tartismalar1 da takip etmemistir. Pakistan ve
Hindistan'in gerceklestirdigi niikleer denemeler baglaminda alevlenen
bu tartismalar daha sonra bir dizi tartisma halini almis, ardindan
tartismacilarin yeni tartisma alanlarina yonelmesiyle yatismistir.

Misir'da 6zellikle sahsi durumlar alaninda toplumu diizenleyen yasalar,
“seriat” referansina dayanmaya devam ediyor. Ancak bu seriat, kanunun
belirli bir durumda hakim tarafindan uygulanmasina imkan taniyan
sinirh bir ictihat alan1 disinda, hukuki bir sekilde diizenlenmis degil. Bu
kesin ve net hukuki diizenleme saglanmadan, Misir'da o6zellikle kisisel
statii alanindaki yargi, toplumsal ve siyasi iklimden dogal olarak etkilenen
hakimin diistince egilimine bagh olarak zayif ve esnek bir yapida kalmaya
devam edecektir.

Peki ya kadinlarin hakim olmaya uygunlugu? Hem karsit olanlar hem
de destekleyenler, bu tartismanin neticesinde vardiklari sonucu biiyiik
Olciide fakihlerin sozlerine dayandirmaktadir. Karsitlar, kadinlarin hakim
olmaya uygun olup olmadiklari konusundaki gorislerini “cogunluga” yani
icmaya -Maliki, Safii ve Hanbeli fakihlerinin cogunlugunun bu konudaki
goriis birligine- dayandirmaktadir. Bu goriise gore yargi, “velayet” ve
“imametin” bir boliimi olarak goriliir ve bunlarin ikisi i¢cin de “erillik”
temel kosul olarak kabul edilmektedir. Destekleyenler, goriislerini tarihgi,
tefsirci ve fakih Muhammed b. Cerir et-Taberi ve ibn Hazm ez-Zahiri’ye
dayandirmaktadir. Her ikisi de Haricilerin tutumuna ek olarak, erilligin
yargl gorevini listlenmek icin bir sart olmadigini ve kadinlarin da tipki
erkekler gibi yargiclik roliinii yerine getirme hakkina sahip olduklarini
ifade etmektedir. Bazi kimseler ise gorislerini, kadinlarin yargiya
uygunlugunu, sahitlik yapmaya uygunlugu ile kiyaslayan Hanefi fakihlere
dayandirip bu tartismay1 destekleyenler ile karsitlar1 arasinda orta bir
yol se¢mislerdir. Buna dayanarak had ve kisas gibi ceza davalar1 disinda
kadinlarin yargi islerinde calismalarini onaylamaktadirlar. Ancak atalarin
sozlerine duyulan giiven, karsitlar ve muhafazakarlar tarafindan kadin
ve erkek arasindaki “dogal” farkliliklar1 ezeli ve ebedi farkliliklar olarak
one siiren gerekgeleri hakli ¢ikarmaktadir. Erkeklerin rasyonelligi ve
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giicine karsin kadinlarin duygusalligl ve zayiflig1 veya kadinlarin yargi
biinyesinde calismasi - hakimlik koltuguna yiikselmek i¢in bir baslangig
olarak/ yargidaki kariyer basamaginin ilk adimi olarak- ve savciligin,
kimi zaman gece veya giindiiz fark etmeksizin uzak bolgelerdeki sug
mahalline gitmeyi gerektirmesi ve bunun kadinlarin katlanamayacagi bir
zorluk olmasi, 6te yandan s6z konusu durumun ailevi sorumluluklariyla
catismasi bu farkliliklara 6rnek olarak gosterilebilir (Abdul Hafiz & Abdul
Fettah, 1998).

Ulkedeki en yiiksek dini otoritenin, kadinlarin yargida calismasini
isteksizce onaylamakla yetinmesi degil, destekleyenlerin tarafinda yer
almasi1 beklenirdi. Ancak Biiyiik Imam’in3, kadin ve erkek arasindaki
ayrimi fitri temellere dayandiran ayni geleneksel gerekcelere dayanarak
karsitlarin konumunu benimsedigi aciktir. Kendisiyle yapilan bir sdyleside
Biiyiik Imam, Kur’an’da veya siinnette kadinlarin yargi makamina
ylkselmesini engelleyen hicbir metin olmadigini agiklayarak sozlerine
baslamistir. Bu acik ifade yeterliydi, ancak saygideger imam sozlerine,
kadinlarin savci olarak verimli bir sekilde calismasina izin vermeyen
pratik zorluklara ve gelenek kaynakli engellere isaret ederek devam etti.
Soylesiyi yapan kisi kesin bir tavirla, “Yani buradan anliyoruz ki bu el-
Ezher Seyhi’'nin kisisel goriist ve seriate dayanmiyor?” diye sordugunda,
Seyh, hemen soyle cevap verdi: “Ama dinden kaynaklanan fikhi kurallara ve
temel ilkelere dayaniyor” Boylece daha 6nce sag eliyle verdigini sol eliyle
almis oldu. Sonug olarak aydinlanma soylemi, “erilligin” carpikliklarin
orten dini argiimanlarla “gelenekleri” mesrulastirma ¢ukuruna diisti
(Siba’i, 1998). “Gelenek” biiyiik yenilgiden itibaren saplantili bir endise

Misir basinina son alti ay boyunca ¢esitli goriisler yansidi. Ancak bazi gazeteler ko-
nuyu alayci bir iislupla ele aldi. Ornegin, el-Vafd gazetesinde (25 Haziran 1998) ka-
dinlarin yargiclik yapma hakkini savunan bir makale “Kadin Yargi¢!” bashg altinda
yayimlandi. Editoriin, makalenin baslhigina koydugu tinlem isareti makalenin olumsuz
bir degerlendirmesini yansitiyordu. Benzer sekilde el-Cumhuriyye Gazetesi de konuy-
la ilgili bir incelemeyi, “Kadinlar Konusuyor: Kadinlar 44 Yildir Yargida Calisiyor” bas-
Iigiyla yayimlarken; el-Ahram Gazetesi, yargi¢ kiirsiisiinde oturan ve elinde tokmak
yerine mutfak esyasi tutan bir kadin karikatiirii yayimladi. Alayciligin zirvesine ise
“Affedersiniz, Yargic Hamile” baslikli bir inceleme yayimlayan el-Ahrar Gazetesi otur-
du. Bu bilgiler, Muhammed Hassan Abdel Hafiz ve Mahmud Abdel Fettah tarafindan
Misir Kadin Sorunlari Merkezi icin hazirlanan “Misir Basininda Kadin imgesi” bashkh
rapordan alinmistir.

Bundan sonraki tiim “imam” referanslart Muhammad ‘Abduh’a atifta bulunmaktadir.
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haline gelen “miras” gibi daha sofistike bir isim almistir. “Siyasal islam”
hareketinin biiyimesiyle birlikte “miras” seriatla es anlamh hale gelmis
ve seriat da dinin kendisiyle bir tutulmustur.

Fikih ve Din arasinda Seriat Terimi

Bircok arastirmaci “seriat” ve “fikih” kavramlarini birbirinden ayirir;
“seriat”, Yiice Allah tarafindan vahyedilen evrensel ilke ve kurallar: ifade
ederken, “fikih” bu ilkelerin fiill durumlara uygulanmasinda farkli donem
ve bolgelerdeki Miisliiman alimlerin beserl ictihatlarini temsil etmektedir.
Bu kendii¢cinde dogru bir ayrimdir ve formiilasyonu kusursuzdur. Bununla
birlikte, asil mesele, daha 6nce tartisilan érneklerde de belirttigimiz gibi,
daha onceKki ictihadi goriislere siklikla atifta bulunuldugu icin, belirli bir
davay tartisirken ortaya ¢ikan uygulama kriterlerinde yatmaktadir. Bir
soru sahibi, “seriat” teriminin 6ziinii olusturan evrensel kural ve ilkelerin
mahiyetini sordugunda, bu, “makasid” fikih usulii alimlerinin, 6zellikle
Ebu Hamid el-Gazali ve Ebu ishak el-Satibi’nin yorumlarindan ibaret
olsa dahi genellikle “evrensel makasid” (makasid-1 seriat) kavramina
atifta bulunmaktadir. Bagka bir ifadeyle “seriat” kavraminin uygulama
diizeyinde beser yorum ve uygulamalara isaret ettigini gormekteyiz.

Belki de kafa karisikliginin kaynagi, seriat kavraminin ya da “seriat”
teriminin, tamamen epistemolojik bir perspektiften 6zgiirce ve tam olarak
tartisilmadig icin net olmamasidir. islam’in “itikat ve seriat” oldugu, yani
birbirini tamamlasa da birbirinden ayrilabilen iki parcadan olustugu
yontlinde yaygin bir inan¢ vardir. Birinci kisim; tek ve bir olan Allah’a,
meleklerine, kitaplarina, elcilerine, ahiret giliniine, yeniden dirilise,
kiyamete, cennet ve cehenneme, kaderin hayir ve serrine olan inanci
temsil eden itikattir. Itikadin tamamlayicisi olan diger kisim ise; itikattan
kaynaklandigi i¢in, ister Miislimanlarin yani sira Yahudileri ve miisrikleri
de iceren Yesrib toplulugunda oldugu gibi ayni topluluk icinde olsun, ister
Misliiman ve gayrimiislim topluluklar arasinda olsun, inanan grup ile
diger gruplar arasindaki iliskileri diizenledigi gibi inananlarin, bireysel
ve sosyal davranislarini da diizenleyen emir ve yasaklar sistemini temsil
eden “seriat”ti. Bu hem halk hem de alimler arasinda yerlesik ve yaygin
olarak kabul goren bir anlayistir ve sorgulanamaz veya tartisilamaz bir
itikat (inang) olarak kabul edilir. inancin “degismez” yénlerinden biri
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olarak goriilen bu konuda bir tartisma agmaya ¢alisan herkes itikatlarini
ve imanlarini sorgulamakla su¢glanma ve Miisliiman topluluktan tamamen
dislanma tehlikesiyle karsi karsiya kalir.

Ruhun i¢indeki dini inancin kesinligi ile karistirilmadigi stirece herhangi
bir entelektiiel inanca sahip olmanin hi¢bir sakincasi yoktur. Ancak
yirminci ylizyilin ikinci yarisinda yasanan sey, modern toplumlarda
bilinen kanun ve yasalar anlaminda “Seriat”in varligina inanilmasi ve
hatta bunun modern kanunlara esit ya da onlardan daha etkili oldugunun
disiiniilmesi, kavramsal bir karmasaya yol agmistir. Bu inang, dini inang
duygusuyla ic ice gecerek, fikri, dinl bir itikada doniistiirmistir. Bu
anlayigta “Seriat”, inancin diger yiizii haline gelmis; islam, ikisi birlikte
olmadan eksik olarak gorulmistiir. Dolayisiyla, seriatin uygulanmasi
acil bir gereklilik haline geldi, bu olmadan Miisliiman toplumlar “Islami”
kimliklerini kaybedecek ve “Cahiliye” toplumlari haline geleceklerdi.
Bu, bagimsizlik arifesinde Hindistan’daki mezhepsel siyasi catisma
baglaminda Ebu’l-Ala el-Mevdudi tarafindan ortaya atilan ve Hintli
Misliimanlarin ayrilip Pakistan’a doniisen kendi devletlerini kurmak
istemelerine yol acan bir sdylemdir. Bu fikir Arap diinyasinda Misirl
diistiniir Seyyid Kutub tarafindan benzer bir baglamda, yani Misir'da
Misliiman Kardesler’in krali kovmay1 ve Misliiman Kardesler disindaki
tlim siyasi partileri feshetmeyi basarmasinin ardindan Hiir Subaylar
Hareketi ile siyasi iktidarin paylasimi konusunda verdigi miicadele
baglaminda benimsenmis ve yayillmistir. Dolayisiyla, Islam/itikat artik
yeterli olmamis ve “seriat” dinf inancin temel bir bileseni haline gelmistir.

Ancak “Seriat”, daha dogrusu fikhi hiikiimleri, bir itikat ve din haline
getiren bu giiclii ve siki bag, bugiin her ne kadar hem ilimli hem de
asirt dini soylemde yaygin olan seklini el-Mevdudi vermis olsa da, el-
Mevdudi’'nin eseri degildir. Aslinda bu anlayisin kékeni, siyasi bir kavram
olan “hilafet” ile din arasindaki baglantiya dayanmaktadir. Bu baglanti,
yirminci ylizyilin ilk ¢eyreginin sonunda Tiirk Kemalistlerin 6nce saltanati
hilafetten ayirmasi, ardindan da hilafeti tamamen kaldirmasi sonrasinda
Islam diinyasinda yasanan tartisma baglaminda dogmustur. Bu tartisma
baglaminda, bosalan makami doldurmaya yonelik siyasi hirslar, Islam
ve Yonetim Ilkeleri'nin yazari Ali Abdu’l-Razik gibi kararin destekgileri
ile Hilafet ya da Biiyiikk Imamet'in yazar1 Muhammed Resid Riza'nin
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basini cektigi muhalifleri arasinda cereyan eden fikirsel miicadelelere
karismis; Oyle ki el-Ezher kurumu, Kral Fuad'in Halifelik tahtina ¢ikma
hirsin1 desteklemek icin Ali Abdu’l-Razik ve kitaplarina karsi bir teftis
mahkemesi kurmus ve bu mahkeme, Ali Abdu’l-Razik’in kifir olduguna
hiitkmederek onu sadece yargi gorevinden azletmekle kalmamis, ayni
zamanda “bilim adami1” diplomasinin geri alinmasi da dahil olmak tizere
akademik {linvanlarini da elinden almistir. Bu baglamda, “din devleti”
kavrami belki de Islam diisiince tarihinde ilk kez belirginlesmis ve Rasid
Rida'nin 6grencisi Hasan el-Benna’'nin 1928’de Misir'da Miisliiman
Kardesler’i kurmasindan bu yana entelektiiel miicadelenin odak noktasi
olmaya devam etmistir.

“Seriat” kavrami ve bu kavramin din/Islam ile iliskisi hakkinda kapali olan
tartisma kapisini agmak icin, sézciiklerin ve ifadelerin, temel kullanim
alanina donmek gerekmektedir. Bu alan, tarihsel ve sosyo-politik
catismalarin agirhigiyla yiiklii kavram ve terimlere donlismelerinden ve
tirettikleri anlamsal (semantik) birikimlerle birlikte diisiinsel ve kultiirel
ifadelerinden 6nceki alandir. Bu analitik dontisiin, ¢cagdas dini séylemin
mustarip oldugu kafa karisikliginin bazi koklerini ortaya cikarmasi
miimkiindiir. Kur’an-1 Kerim, daha sonra kavramlar1 sekillendiren ve
terimleri icat eden yorum ve tefsir katmanlari araciligiyla islami diisiince
sistemine, daha dogrusu sistemlerine dahil edilen her sey i¢in her zaman
temel kullanim alanidir.

“Ser” (g_4) kok sozcligii Kur’'an-1 Kerim’de sadece bes kez gecer: Bir kez
sifat formunda ve zarf konumunda ‘Ser’an’ (& %) seklinde -israilogullar
icin cumartesi giinii baliklarin ortaya c¢ikisini anlatirken (Araf Suresi:
163), bir kez mastar formunda ve nesne konumunda “Sir'a” (ie_)
seklinde ve yalnizca bir kez glinlimiizde yaygin olarak kullanilan “Seri’a”
(3=4) seklinde gegmektedir. Buna ek olarak, kok sozctik fiil seklinde iki
kez gecer ve her iki durumda da gizli ve bilinmeyen “dini” ortaya ¢ikarmak
veya acgik hale getirmek anlamina gelmektedir. “O, Nih’a buyurduklarini,
sana vahyettiklerimizi, Ibrahim’e, Miisd'ya ve Isd’ya buyurduklarimizi size

din kild1.” (Sura: 13).

“Seriat” sozclglinlin koken anlami, hayvanlarin igmesi icin suya yol
yapmaktan gelmektedir, bu nedenle hayvanlarin suya indigi yerler

N

“Seriat”, ‘Sira’a’ ve “Masra’a” olarak isimlendirilmektedir. “Allah, size din
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kild1” ifadesinin anlami, Yiice Allah’in “size bir yol gostermesi ve sizin
icin bir yontem belirlemesidir”. Bu nedenle Kur’an miisriklerle alay eder,
ciinkii onlar dogru yolda olduklarin1 zannederler. Oysa gercgekte onlar
sapmislardir: “Yoksa onlarin ortak kostuklari tanrilari var da Allah’in izin
vermedigi kurallar1 bunlar i¢in din mi yapiyorlar?” (Sura: 21).

Dinin, insanin benimsedigi “yontem”, yol ve takip ettigi giizergdh
anlamiyla “Seriat” olmasi dogaldir. Bu nedenle din, esyanin tabiati1 geregi
insanlarin farkliligina ragmen hakikatinde ve kokeninde birdir. Bu
farkliliklar savas ya da kanli ¢atismalarla ¢oziilmemeli, Yahudiler kendi
Tevrat’larini, Hristiyanlar da kendi Incil'lerini izlemelidirler. Allah soyle
buyurur: “Icinde Allah’'in hitkmii bulunan Tevrat yanlarinda oldugu halde
seni nasil hakem tayin ediyorlar” (Maide: 43) ve “Incil’e tabi olanlar da
Allah’in onda indirdikleriyle hiikmetsinler” (Maide: 47) Miisliimanlara
gelince onlar kendi kitaplarina tabi olmalidirlar. Allah sdyle buyurur:
“Her birinize bir seriat ve bir yol yontem verdik. Allah dileseydi sizi tek
bir immet yapardi.” (Maide: 48). Miifessirler soyle demistir: “Sir'a (4 %)
din anlamina gelir ve Minhac (z%) bir yol anlammna gelmektedir. Ve
denir ki: ‘Sir'a’ ve Minhac birlikte ‘yol’ anlamina gelir ve burada yol, din
anlamina gelmektedir” (Bkz. Lisanu’l-Arab). Bu nedenle, Yiice Allah’'in
Muhammed’e (s.a.v) hitaben “Sonra seni de bu konuda ilahi vahye dayal
bir yola koyduk. Onu izle, bilmeyenlerin arzularina uyma.” (Casiye: 18)
ifadesi, “bilmeyen” miisriklerin izledigi heva kanunlarina degil, Allah’'in
kendisi icin koydugu “seriat”’a uyma ve onu uygulama emridir. Bu, sirkin
kendi basina bir “seriat” oldugu ve islam’in da bir bagka “seriat” oldugu
anlamina gelir. Benzer sekilde, Yahudilik bir “seriat”, Hristiyanlik bir
“seriat”, gelenek ve gorenekler de bir “seriat” olarak kabul edilir.

Kur'an’da “itikat” ile “seriat” arasinda bir ayrim yoktur, zira seriat,
Kur’an’daki kullanimiyla dindir ve bu kullanim, burhan ile “seriat’in siit
kardes olduguna inanan Ibn Riisd’iin zamanina kadar devam etmistir ve
onun seriatile hiitklimleri degil 'din”i kastettigi agiktir. Tasavvufi séylemde,
karsilastirma daima “hakikat” ile “seriat” arasinda yapilir. ikisi arasindaki
ayrim “seriat”in “nakle” dayali bir “vahiy” olmasi, “hakikat”in ise tasavvufi
“mira¢” yoluyla taniklik ve goézlem olmasi esasina dayanmaktadir.
“Seriat” kavraminin hukuki hiikiimlerle sinirli hale geldigi “seriat” ve
“akide” arasindaki ayrim, cagdas sorunlar baglaminda ortaya ¢ikmistir.
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Seriat hukukunun uygulanmasina dayali teokratik bir devletin bazi
savunucularinin, en azindan teoride, “seriat” ile “i¢tihat” arasinda veya
Islam hukuk sisteminin yapisinda “sabit” ile “degisken” arasinda bir ayrim
yaptiklar1 dogrudur, ancak bu ayrim nihayetinde uygulanabilir “seriat”
kavramini Kur’an-1 Kerim’de bahsedilen “hirsizin ve hirsizlik yapanin
elinin kesilmesi”, zina eden kadinin ve zina eden erkegin “kirbaclanmas1”
gibi cezalarla (hadlerle) ve Kur’an’da bahsedilmeyen, evli olmayan erkek
ve kadinlar icin “recm” cezasiyla veya sarap icenin “kirbaglanmasi”
cezasiyla smirlandirmaya yol agmaktadir. “Recm” cezasinin neshedilmis
bir ayette zikredildigi, ancak hiikkmiiniin ytriirliikte kaldig1 s6ylenmistir
ki, 6zellikle Peygamber’in (s.a.v) bir kadina boyle bir ceza uyguladigini
iddia eden rivayetleri elestirel bir gozle degerlendirme konusundaki
isteksizlik diisliniildiiginde, bunu kolayca kabul etmek zordur. Bu cezanin
“kirbaglama” yasasindan 6nce var olan orf ve adetlerin bir devami olmasi
ihtimali de dikkate alinmaya degerdir. “Sarap” haddine gelince, bunun
Miisliimanlarin bir i¢tihadi, yani konumsal bir ceza oldugu tartismasizdir.

Seriatkavramini, “had” cezasininuygulanmasiylasinirlamak-Peygamberin
tavsiyesine gore siipheli durumlarda bundan kacinmak gerekmektedir-
sadece bir sonu¢ degildir. “Miras”, “evlilik”, “bosanma”, “vesayet” vb.
yasalar zaten cogu Islam iilkesinde harfiyen uygulanmaktadir. Ne yazik
ki bunlar agik fikirli bir Kur’an yaklasimiyla yani Kur’an'in kapsayici
“makasid”1 ile uyumlu bir yaklasimla degil, daha ziyade ¢ag disi kalmis
toplumlarin geleneklerini ve yasalarini yansitan fikhi tefsir ve tevillere
gore uygulanmaktadir. Burada, birlikte yasamanin mimkiin olmadigi
durumlarda kadinin bosanma hakkina getirilen korkung kisitlamalardan,
evlilik anlasmasinda kosullar1 belirleme hakkinin ve ¢alisma hakkinin

kisitlanmasindan bahsetmek yeterli gériinmektedir.

“Ahkam” ayetleri, Kur’an’daki ayet sayisinin altida birini gegmemektedir.
Peki seriat, bu kiiciik ¢erceveyle mi sinirlidir? Bazi din devleti
savunucularinin seriatla es deger gordiigii “Itikat”, Kur'an'in yapisina,
kissalarina, verdigi derslere ve ogiitlerine yayilmisken seriatin temelini
mi olusturmaktadir? Yani kisacasi Kur'an’in hayranlik uyandiran edebi
yapisiyla m1 temsil edilmektedir? Bu insanlar durumu tersine cevirmis,
yapiyl bazi kenar ve kiiciik yonleri i¢in bir temel haline getirmistir.
Clinkii hiikiimler dogalar geregi gelistirilebilir ve hatta nesh edilebilir;
nesh edilmeye ya da gelistirmeye uygun olmayan yapi ile ayni seviyede
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olmalart miimkiin degildir. Allah’in Muhammed’e indirdigi din 6nceki
peygamberlere indirdigi ile aynidir. Din tektir ancak “hiikiimler” zamana
ve mekana gore degismektedir. Bazilarinin “seriat” ve “fikih” arasinda
yaptig1 teorik ayrim, pratikte; usuldi, dallari, kiyasi, benzetmelersi,
varsayimlart ve yorumlariyla “fikih” lehine hizla kaybolur. “Fikih”
uygulanmasi gereken bir seriata doniistliglinde, zamanin fakihi “hayiz
ve nifas” meselesinden “demokrasi” ve “insan haklar1”, hatta “klonlama”
ve “kiiresellesme” meselelerine kadar her konuda fetva verebilecek
bir kaynak haline gelmektedir. Kisacasi mifti, kiiltiir, edebiyat, sanat,
teknoloji, siyaset, iktisat, sosyoloji, psikoloji ve felsefe gibi alanlarda bir
otoriteye doniismektedir. Seriat, her soruna bir ¢6ziim ve her soruya
bir cevap midir? Bu son varsayim, tartismay1 “tevil” ve “karsi tevil” ile
sinirlandirmaya yol agmaz mi1?

Miras ve Tevil Sorunsal1 ve Karsi Tevil

“Miras”a “geri donme” kaygisi, art arda gelen hezimetlerin Arap
soyleminde ortaya c¢ikardigl sorulara verilen yanitlarin ¢oguna baskin
olan bir takint1 haline gelmistir. Bu durum giintimiizde ayni sekilde devam
etmektedir. Bu temel kaygidan hareketle mirasla kurulan iliskiye yonelik
lic ana yaklasim ortaya cikmistir. Kamusal ve popiiler perspektiften
bakildiginda 6ne ¢ikan yaklasim dini uyanisi savunan selefi akimdir. Bu
yaklasim mirasi, 6zellikle Islami mirasi, bir ¢6ziim deposu, “kimligin”
ifadesi, tek basina ulusu mevcut krizinden ¢ikarabilecek ve arzu edilen
ronesansi gerceklestirebilecek essiz bir medeniyet projesinin hayata
gecirilmesi olarak gormektedir. Ikinci yaklasim ise mirastan kopmay1
desteklemektedir. Bu bakis acisi, mirasin varligini zararli bulur ve onu
mevcut krizin bazi yonlerinden sorumlu tutar. C6ziimiin, bizi mirasin
zararli etkilerinden kurtaracak epistemolojik bir kopus yaratmak amaciyla
bu mirasi analiz etmekte veya parcalarina ayirmakta oldugunu o6ne
stirer. Bu baglamda dogal olarak mirasin yenilenmesini savunan ti¢iincii
bir akim ortaya ¢ikmistir. Her ne kadar kendisini miras ile modernite
arasinda bir “uzlasma” olarak sunmaya calissa da bu yapay bir egilimdir
ve mirasi cagdas talepleri karsilamak {izere yeniden yorumlayarak
yenilemektedir. Bu tartismada bizi, “yenilikcilerin” metodolojisi, 6zellikle
de dini metinlerin kapsamli bir kaynak olmalar1 konusunda hemfikir
olmalarina ragmen vardiklari sonuclar ile radikal selefilerin soylemleri
arasindaki tezat ilgilendirmektedir.
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Boylece Islam’da kadin haklar1 konusu giindeme geldiginde islam
savunuculari, genellikle yenilikgiler, islam’in kadinlara modern yasalardan
on dort asir 6nce haklar tanidigini1 gostermek icin “Kur’an metinlerine”
basvurmaktadir. Bubaglamda, esitligi vurgulayan metinler vurgulanmakta
ve One cikarilmaktadir. Gelenekei selefiler, bu esitligin ahiretteki miikafat
(ecir) ve ceza baglaminda bir esitligi temsil ettigini, sosyal degil dini
bir esitlik oldugunu savunmaktadir. Ancak bu esitlik, kadin ve erkek
arasindaki dogal, yaratilistan gelen farkliliklarin, yani aralarindaki
biyolojik farkliliklarin vurgulanmasi kosuluna bagli kalmaktadir. Bu
farkliliklarin vurgulanmasi baglaminda, Kur’an'in Araplara hitabinin
baglami dikkate alinmaksizin Kur’an’dan alinti yapmaktadirlar. Baglamin
bu sekilde goz ardi edilmesinde tevil ve karsi tevil, dini metinlerin
anlamsal manipiilasyonuna dayanmakta ve bu metinlerin tarih, baglam,
yapl, dil ve anlam acisindan dogasini dikkate almamaktadir. Tiim bunlar,
arastirmacinin, islam diisiincesini pratikte uzun bir ge¢mise sahip olan
tevil ve karsi-tevil krizinden ¢ikarabilecek metinleri anlamak ic¢in bir
metodoloji gelistirmeye ¢alismasini gerektirmiyor mu?

Cagdas dini kiltiiriimiizde yorum ve karst yorum yaklasiminin
hakimiyetini ortaya koyan tek bir 6rnek sunmak faydali olabilir. Bu,
her diizeydeki baglami ve bu diizeyler arasindaki ortliismeyi goz ardi
eden pragmatik bir temele dayanmaktadir. Burada Fransiz haber ajansi
tarafindan yayinlanan ve Kuveyt gazetelerinin, Suudi Arabistan Arastirma
ve Fetva Kurulu baskani Seyh Abdu’l-‘Aziz bin Baz’dan alintilayarak
yayinladig1 “Kadinlarin Calismasi Zinanin En Biiyiik Araglarindan Biridir”
baslikli fetvay1 sunuyoruz:

Bir kadini, kralligi ve bu hayattaki temeli olan evinden g¢ikarmak,
onu dogustan gelen dogasindan ve Allah'in onu yaratma seklinden
uzaklastinir. Kadinlarin erkeklere ait alanlara girmesi c¢agris1 Islam
toplumu icin tehlikelidir. Bunun en biyiik etkilerinden biri, kadin ve
erkegin birbirine karismasidir ki bu da toplumu tahrip eden, degerlerini
ve ahlakini zedeleyen zinaya gotiiren en biiyiik vesilelerden biridir (Roz
el-Yusuf, 1996).

Stiphesiz Fransiz haber ajansinin bu fetvay1 yayinlamaktaki ilgisi, genel
olarak Bati medyasinda Islam’in ve Miisliimanlarin imajin1 karalamaya
yonelik daha genis bir kampanya icinde ideolojik bir anlamdan yoksun
degildir. Taliban'in Afganistan’da kadinlara yonelik uygulamalari
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baglaminda, kadinlarin “értiinmesi” ve eve hapsedilmesinin reformlarin
en dnemli 6nceligi haline getirilmesi diistiniildiiglinde, bu fetva sz konusu
karalama cabalarinda ézel bir 6nem kazanmaktadir. Bu nedenle Islami
kalkinma hareketinin bir temsilcisinin, bazi Islami gruplarin savundugunu
iddia ettigi “medeni” Islam imajina dogrudan bir tehdit olusturan
bu tehlikeli fetvay1 yanitlamasi gerekiyordu. Bu yanitta yazar, Seyh
Muhammed Resid Riza'nin -Seyh Muhammed Abduh’un 6grencilerinden
biri ve Abduh’un tefsirini M. Riza'nin notlariyla yayinlayan el-Menar
dergisinin editorii- goriislerine dayanmaktadir. Resid Riza’nin, islam’da
Kadin Haklar1 adli kitabinda kadinlarin ve erkeklerin dini torenlere,
sosyal ve siyasi faaliyetlere katilimina bir bélim ayirdigi goriilmektedir.
Kitabin Beyrut baskisinda, ¢agdas bir Selefi alim olan Seyh Muhammed
Nasir el-Albani, basligi ve boliimiin tamamini begenmemis ve kitabin
ilk sayfasina soyle bir dipnot eklemistir: “Bu genelleme a¢ik¢a hatalidir
ve aslinda gecersizdir, ¢linkii ‘ve evlerinizde oturun’ ayetinin genelligi
ve siyasete karismaktan kacinan dindar seleflerin kadinlari tarafindan
uygulamalariyla ¢elismektedir” Yazarimiz, Seyh el-Albani'nin yorumuna
su sekilde yanit vermektedir:

Bu dipnotta biiyiik hadis alimi iki biiyiik hata yapmistir: Birincisi,
Kur’an’da acik¢a belirtildigi tizere Peygamber’in eslerine 6zel olarak
hitap eden ‘Ve evlerinizde oturun’ ayetinin genelliginden bahsetmistir.
ikincisi, Selef kadinlarinin siyasete karismadigi iddiasidir. Bu, Seleflerin
en hayirlis1 olarak kabul edilen Peygamber donemindeki ve Hulefa-y1
rasidin donemindeki olaylarla celismektedir (Huveydi, 1996).

Yorumsal tartismalarin merkezinde olan ayet sudur: “Evlerinizde oturun
ve daha dnce Cahiliye Donemi’'nde oldugu gibi acilip sagilmayin, namazi
giizelce kilin, zekat1 verin, Allah’a ve resuliine itaat edin. Ey peygamber
ailesi! Allah sizi sadece giinah kirlerinden arindirmak ve sizi tertemiz
yapmak istiyor” (Ahzab: 33). Bu ayet, Peygamber ile esleri arasindaki
iliskiyi diizenleyen bir grup ayetin bir parcasidir ve onlara diinya hayatini
ve onun suslerini istiyorlarsa litufla ayrilma -bosanma- veya obiir
diinyada biiytik 6diil vaadiyle Peygamber’in himayesinde kalma arasinda
secim yapma hakki vererek baslar ve onlara evlerinde kalmalarini
ve evlerinde okunan “Allah’in ayetlerini ve hikmeti” hatirlamalarini
emrederek sona erer (ayetler 28-34). Kuskusuz, baglam Peygamber’in
eslerine yoneliktir, ancak “hiikiim” -evde kalma emri- ile ilgili soru devam
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etmektedir. Bu emir Peygamber’in eslerine mi 6zeldir, yoksa genel olarak
m1 degerlendirilmelidir? Fikih¢ilarin ve tefsircilerin diliyle soru soyledir:
Buradaki ifade niizul sebebi mi yoksa lafzin genelligiyle mi ilgilidir? Seyh
el-Albani'nin terimin genelligine 6ncelik verdigi, yazarimizin ise sebebin
ozelligine odaklandig agiktir. Ayrica yazarin, savunmaci yorumla mesgul
olurken ayetteki diger emirleri goz ardi ettigi de agiktir: “Ve daha 6nce
Cahiliye Dénemi’'nde oldugu gibi acilip sacilmayin, namazi gilizelce kilin,
zekat1 verin, Allah’a ve resuliine itaat edin.” Bunlar, belirli bir grupla
sinirlandirilmasi zor olan emirlerdir. “Ey Peygamber’in esleri, siz kadinlar
arasinda hi¢ kimseye benzemezsiniz” seklindeki 32. ayetin basindaki
hitaba odaklanilmasi ve ayetler dizisinin genel anlati baglaminin
ihmal edilmesi, celiski ve ¢atismaya yol agan anlamsal manipiilasyon
potansiyelinden 6zellikle sorumlu goriinmektedir.

ibn Kesir, tefsirinde evde kalma emrinin tiim kadinlari kapsadigini ve
sadece Peygamber’in esleriyle simirli olmadigim1 savunmaktadir. ibn
Kesir, genellik ve hususilik sorununu, evde kalma emrinden, Allah’'in
haklarinda iffetsizligi ortadan kaldirmayr amacladigi “ehl-i beyt”
kavramina yonlendirir. Ehl-i Beyt'ten kasit Peygamber’in esleri mi yoksa
basta Hz. Fatima, Hz. Ali ve cocuklar1 olmak iizere tiim ailesi midir? ibn
Kesir'in bu terimin yorumlanmasina iligkin tartistig1 ihtilaf siiphesiz
“Stinni” ve “Sia” arasindaki tarihsel anlasmazliklar1 yansitmaktadir ki biz
bu konuya burada girmeyecegiz. Buradaki mesele, “genellik ve hususilik”
ikiliginin, tevil ve karsi tevil icin bir ara¢ olarak kullanilmasinin anlami
ortaya cikarmada etkili bir yontem olmadigidir. Bu ikilik, “nesheden ve
neshedilen” ve “muhkem ve miitesabih” gibi diger yorumsal (hermenétik)
ikilikler gibi hem anlam hem de karsitini tiretebilen klasik yorumsal
araclara aittir.

Etkisiz tevil araclarina ek olarak hem yazarimizin hem de Seyh el-
Albani'nin yorumlarini desteklemek icin “tarihsel kanitlar”1 kullandigini
gormekteyiz. el-Albani, kadinlarin siyasi hayata katilimini reddederken
yazarimiz tam tersine bunu onaylamaktadir. Tarihsel gercekligin, 6zellikle
de bir yanda Ali Ebi Talib, diger yanda Hz. Talha, Hz. Ziibeyr ve Hz.
Ayse arasinda vuku bulan “deve” savasinin, kadinlarin siyasi ¢catismaya
katilimini dogruladigina stiphe yoktur. Ancak eksik olan soru sudur: Hz.
Ayse’nin Hz. Ali’ye kars1 savasa katilmasi Kur’an’'in evde kalma emrinin
ihlali anlamina gelir mi? Ozellikle de bu emir Peygamber’in eslerine 6zgii
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ise? Yoksa Ayse, evde kalma emrinin, elbette diger emirlerden farkl
olarak, gecici ve Peygamber’in yasamina 6zgli oldugunu, yani yalnizca
gecici anlamda “6zel” oldugunu mu anlamisti? Bu soruyu yanitlamaya
calismak bize iki olasilik sunar: ya emir “geciciydi” ya da Hz. Ayse sadece
siyasi anlamda degil dini anlamda da evini “terk etme” konusunda
hataliydi. Her iki durumda da yorumlama ve karsi yorumlama krizi
bulunmaktadir. Bu kriz, daha sonra analiz edecegimiz gibi, Kur’an'in
kendi tarihinden ve vahyedildigi gerceklikten kopuk bir metin olarak ele
alinmasindan kaynaklanmaktadir. Yazarimiz, kadin ve erkek arasindaki
esitlik kavramini vurgulayan Kur’an metinlerinden alinti yapmaya devam
etmektedir.

Aydin insanlarin kadinlarin ¢alisma hakkini savunmalari ve is iliskilerinde
kacinilmaz olan kadin-erkek arasindaki iliskisine mesru bir gerekge
bulmalar1 dogaldir. Kuveyt Ulusal Meclisi'nin %95’lik bir ¢ogunlukla,
ilkogretimden tiniversite egitimine kadar tim egitim kurumlarinda
“karismay1” (karma egitim) yasaklayan bir yasay1 onaylamasi baglaminda
yazarimiz, karigsmaysi, geleneklere sayginedeniyle 6nlemekile dini temelde
yasaklamak arasinda ayrim yapilmasi gerektigini vurgulamaktadir.

“Ayriligin (kadin ve erkegin sosyal hayattaki ayriligi) dini bir zorunluluk
oldugu” ve “buna karsi ¢ikmanin Allah’in emirlerini ihlal etmeye ¢agri
oldugu” ve “karismay1 (kadin ve erkegin sosyal hayatta bir arada olmasi)
savunan herkesin aslinda Allah’a ve Resuliine itaatsizlige ve kitabina kars1
gelmeye cagirdig1” iddiasi tartismasiz birakilamaz. ilk bakista bu mesele
sadecebelirli toplumlariilgilendiriyor olabilir. Ancak, bu tiir diniterimlerle
cercevelendiginde, genel olarak tim Miisliimanlan ilgilendirmektedir.
Bu nedenle onu dogrulamamiz ve dogru oldugunu diisiindigiimiz ser’i
cerceveye oturtmamiz gerekmektedir. Kur'an veya Siinnet'te kadin ve
erkeklerin bir arada bulunmasini agik¢a yasaklayan herhangi bir dini
metin bilmiyoruz. Cagdas hukukcularimiz arasinda bunu savunan bir
hukukcuya rastlamak zordur, ancak zamanimizda Selefi ekoliine mensup
hukukcular harig, ki bunlarin ¢oguna saygi duyuyor ve din konusunda
samimi ve kendilerini dine adamis insanlar olduklarini diisiiniiyoruz.
Ancak onlarin yaklasimi, diger fikih ekollerinden alimlerin, 6zellikle de
Cemaleddin el-Afgani, Muhammed Abduh, Resid Riza, Mahmud Seltut,
Muhammed Abdullah Dirdz ve son zamanlarda iki alim Seyh Muhammed
el-Gazali ve Seyh Yusuf el-Karadavi gibi sahsiyetlerin temsil ettigi dini
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uyanis hareketinin kabul etmedigi asirilikla karakterize edilmektedir.
Sadece Selefi fakihler, belki de kadinlar1 degersizlestiren, etkinliklerini
ve canliliklarini kisitlayan ve onlar1 kalin bir yasaklar ve engeller citiyle
cevrelenmesi ve korunmasi gereken bir fitne kaynagi olarak géren Arap
geleneklerinden en c¢ok etkilenen ictihat ekoliinii temsil ettikleri icin,
ozellikle kadinlar konusunda sert bir durus sergilemeyi tercih etmislerdir
(Huveydi, 1996).

Yazar, radikallerin dayanak gosterdigi Kur’an metinlerini -Peygamber’in
esleriyle ilgili daha oOnce tartisilan ayetleri- alintiladiktan ve ayni
yaklasimla yorumladiktan sonra, yorumlarindaki hatalar1 ortaya koyarak
hadis-i serif delillerini aktarmaktadir. Boylece hadislerin yorumlanmasi,
hadislerin senedi ve metin a¢isindan “giivenirliligi” ele alinmadan “anlam”
farkliliklarina dayanmaktadir. Dahasi, rivayet edilen metin hem sened
hem de metin agisindan sahih olsa bile, dini anlamda hukuki bir metin
mi yoksa yalnizca donemin geleneklerini aciklayici nitelikte bir metin mi
oldugu tartisiilmamaktadir. Bagka bir deyisle, sened ve metin bakimindan
sahih olduklar1 varsayimiyla Hz. Peygamber (s.a.v)’e atfedilen ve “stinnet”
olarak nitelenen bu metinler, “o6rf ve adetlerin” bir parcasi midir, bu
nedenle tarihsel ve sosyal baglamlari disinda zorunlu degil midir?
Yoksa Hz. Peygamber’in yasamayla ilgili uygulamalar1 midir? Kadin ve
erkegin bir aradaliginin mesruiyetinin gerekcesinin, bunun “halvet”
olmaksizin toplumsal baglamda bir aradalik kosuluna bagh olduguna
dikkat edilmelidir. Bu yorum, Peygamber’e atfedilen “Bir erkekle bir
kadin bas basa kaldiginda, orada bulunan ii¢iincii kisi seytandir” s6ziiniin
gecerliligini dolayli kabul eder ve hatta bunu yasama ifadesi olarak ele
alir.

Baglamsal Okuma Yontemi

Yenileme yontemi, temel olarak metinlerin “baglamsal okumas1” olarak
adlandirilan yaklasima dayanmaktadir. Bu yaklasim tamamen yeni
degildir; daha ziyade, bir yandan “Usul-i Fikih"ta geleneksel yontemlerin
gelistirilmesi, diger yandan da basta Imam Muhammed Abduh ve Seyh
Emin el-Huli olmak iizere islami rénesansin énciilerinin ¢abalarinin
bir devamidir. Metodoloji, yorumlama ve metinlerden hiikiim ¢ikarma
icin temel araglar olarak “dil bilimleri” disiplinlerine ek olarak “Kur’an
Bilimleri” disiplinlerine, 6zellikle de “esbab-1 niizul” ve “nesh ve mensuh”
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bilimlerine dayanir. Bu araglar “baglamsal okuma” yonteminin en
onemli araclar1 arasindadir. Usul alimleri anlami anlamak i¢in “esbab-1
niizul”un 6nemini vurgularken, baglamsal okuma meseleye daha genis
bir perspektiften bakar: Genel tarihsel ve sosyal baglam, 6zellikle vahyin
gerceklestigi MS 7. yiizyll. Ciinkii bu baglam, arastirmaciya, 6rnegin
hiikiimler ve yasalar ¢ercevesinde neyin ilahi vahiyden, neyin Islam éncesi
dini veya sosyal geleneklerden kaynaklandigini belirleme imkan verir.
Bununla birlikte Islam’in hac gibi tamamen kabul ettigi ve gelistirdigi
konular ile kismen kabul ettigi “kolelik”, “kadin haklar1” ve “savaslar” gibi
Misliimanlar i¢in gelistirilmesi gerektigi diisiiniilen konular arasinda
ayrim yapilabilir. Usul alimleri, “esbab-1 niizul”tin hiikiimlerin zamansal
oldugu anlamina gelmedigine ve onlar1 6zel sebeplerle sinirlamadigina
inanip “lafzin genelliginin 6zel sebepten daha 6nemli oldugu” ilkesini
tesis etmektedir. Baglamsal okuma yontemi, bir yandan baglamdan
tliiretilen “anlamlar” ve tarihsel deliller ile diger yandan anlamin,
yorumun toplumsal tarihsel baglaminda isaret ettigi “cikarim” arasinda
bir ayrim yapmaktadir. Bu ayrim, ¢cikarimin anlamdan kaynaklanmasi ve
ona siki sikiya baglh olmasi, tipki bir sonucun nedenine bagli olmasi gibi,
yorumcunun kisisel arzularinin bir yansimasi veya “anlam”in kendisine
bir dayatma olmamasi kosuluyla cok 6nemlidir.

Vahiy 6ncesi donemin genel sosyo-tarihsel baglamina ek olarak, 6nerilen
yaklasimda dikkate alinmasi gereken baska baglam diizeyleri de vardir.
Bu diizeylere 6rnek olarak asagidakiler verilebilir.

Niizul Sirast Baglami: Bu, vahyin indirildigi kronolojik siray1 ifade eder ve
Kur’an-1 Kerim’deki béliimlerin ve ayetlerin okunus sirasindan farkhdir.
Miifessirler genellikle Kur’an’in yorumuna bu diger sirayla yaklasmislardir
ki bu yaklasim, Kur’an kelimelerinin yirmi yillik vahiy siireci boyunca
anlam bakimindan evrim gecirdigi gercegini g6z ardi etmektedir; Kur’an’a
ait bir kelime farkli yerlerde ayn1 anlama gelmek zorunda degildir. Bu,
“tilavet sirasinin” oOnemini kiicimsemek anlamina gelmez. Aksine,
Kur’an’in psikolojik ve estetik etkisini ortaya ¢ikarma perspektifinden
ele alinmalidir. Clinkii bu, genel okuyucu kitlesinin ufkunda sabitlendigi
siradir. Niizul sirasina gore okumak, anlamlari ve c¢agrisimlari ortaya
cikarmak icin gerekliyse, tilavet sirasina gore okumak da “6zi” ve “etkiyi”
ortaya ¢ikarmaktadir. Baglamsal okuma yontemi, iki baglami aralarindaki
farklar1 goz ardi etmeden, kapsamli ve biitiinlestirici bir yaklasimla ele
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almaktir. Tarihsel okuma, 6rnegin Mekke déoneminden Medine donemine
kadar metnin yapisi icindeki anlamsal gelisimi ortaya ¢ikarabilir, ancak
Kur’an'in mevcut yapisinin genel anlamsal etkisini ortaya ¢ikaramaz. Bu
arada, tefsir alimleri tarafindan kullanilan sirali okuma, genel anlamsal
etkiyi ortaya ¢ikarmada basarili olabilir, ancak genellikle anlamsal gelisim
konusunu gozden kacirir. Yenileme yonteminin gorevi, yorumlama
stirecinde hem tarihsel hem de dizisel boyutlari birlestirmektir.

Anlati Baglami: Bir 6nceki asamay1 takip eden asama olan “anlati”
baglami, kissalar baglaminda veya onceki milletlerin durumlarinin
tasviri baglaminda veya ister Mekkeli miisrikler olsun ister Kitap ehli
olsun Kur’an’a ve Hz. Peygamber’e meydan okuyan, saldiran ya da alay
edenlere cevap verme baglaminda olmak iizere emredilen bir yasa veya
yasak oldugu diisiiniilen seyi cevreleyen daha genis bir baglami temsil
etmektedir. Anlatinin baglamina dikkat etmenin dnemi, arastirmacinin
burada detaylandirilamayacak alt seviyeleri iceren esas ve temel olarak
“yasama” olan ile “tartismaci” (Zerkesi, 1972)* “aciklayic1’” “tehdit ve

” o

uyar1” “ibret ve 6giit” vb. olan arasinda ayrim yapmasini saglamaktir.

Dilsel Yapi Diizeyi: Dilsel yap1 diizeyi, miifessirlerin 6nem verdigi gramatik
yapl (nahiv) diizeyinden daha karmasiktir, ¢linkii gramatik climleler

T

arasindaki “fasl” veya “vasl” gibi iliskileri ve “takdim ve tehir”, “idmar ve
izhar”, “tekrar” vb. iligkileri analiz etmekle ilgilenir. Bunlar Abdiilkahir
el-Ciircani'nin énemli eseri Delaili’'l-I'caz’da “Nazm” kavrami altinda ele
aldig1 semantik unsurlardir. Biz bunlar1 miistakil bir ¢alismada “islup
bilimi” 1s181nda analiz ettik (Ebu Zeyd, 1994). Bunun 6tesinde geleneksel
retorigin sinirlarinda durmayan, “sdylem analizi” ve “metin analizi”

araclarint cagdas uygulamalarinda kullanan gramer ve retorik analizi

*  Tartisma baglami, 6rneklerle acikliga kavusturulacagi tizere, elestirmenlerin ve alay-
cilarin kendi mantiklarini tersinden kullanarak argiimanlarinin i¢ tutarsizligini ortaya
koyup cevap vermek anlamina gelir. imam Safit Enam Suresi'nin 145. ayetini yorum-
larken bu baglama dikkat ¢cekmistir. “De ki: ‘Bana vahyolunan Kur’an’da bir kimse-
nin yiyecekleri arasinda les, akitilmis kan, domuz eti -ki o siiphesiz necistir- ya da Al-
lah’tan bagkasi adina kesilmis bir (murdar) hayvandan baska, haram kilinmis bir sey
bulamiyorum.” imam Safif; kafirlerin, Allah’in helal kildigim1 haram, haram kildigini
helal saydiklar1 i¢in, bu ayetin, “Senin haram kildigindan bagska hi¢bir sey haram de-
gildir ve senin helal kildigindan baska hic¢bir sey de helal degildir” dercesine onlarin
maksadina ters diistiigiint bulgulamistir. Safii daha sonra agiklayici bir 6rnek vermis-
tir: Birisinin size, “bugiin tath yemeyin” demesi ve sizin de gercek anlamiyla degil sirf
muhalefet olsun diye “Bugiin sadece tath yiyecegim” diye cevap vermeniz gibi.
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diizeyi takip yer almaktadir. Bu uygulama ilahi s6ylemde daha derin ve
daha karmasik seviyeleri ortaya ¢ikarir ki burada bunu detaylandiracak
yerimiz bulunmamaktadir. ikinci temel metin olan Hz. Peygamber’in
stinnetine gelince, hem “metin” hem de “sened” elestirisini birlestirmek
esastir. Dilbilim ve {tslupbilim alanlarindaki modern metin tenkidi
ve belgeleme yontemlerinin sundugu tiim imkanlardan faydalanmak
gerekmektedir. En 6nemlisi, Peygamber’in (s.a.v) terminolojik anlamda
“stinnet” kavramina giren, yani bir peygamber ve elci oldugu icin uyulmasi
zorunlu olan sé6zleri ile bir insan oldugu i¢cin kabul edilebilecek veya terk
edilebilecek siradan sozlerini birbirinden ayirmak icin ictihat kapisini
acmak gerekmektedir.

Yukarida deginilen yontem perspektifinden, burada kadinlar ve haklariyla
ilgili metinleri, 6zellikle Kur’an sdylemi cercevesinde, tarihsel ve elestirel
bir analiz ettigimizde Islam’i ve Arap-islam Kkiiltiiriinii elestirenlerin
“kadin haklar1” konusunda dayandiklari hiikiimlerin birgogunun tarihsel
olarak Kur’an tarafindan getirilmis yasalar olmadigini goérmekteyiz.
Bu nedenle, islam’in genel olarak “insan haklar1” ve 6zel olarak “kadin
haklar1” konusundaki tutumunun dogruluguna ulasmak i¢in, “kadin
haklarinin” Islam’dan énceki durumu ile Islam’in yasalastirdig1 yeni haklar
arasinda tarihsel bir karsilastirma yapilmahdir “Islam éncesi” dénem ile
‘Islam sonras’ dénem arasinda, eski ile yeni arasindaki kesisme noktasini
temsil eden ortak bir alan vardir. Bu alan, vahyin hitap ettigi insanlarin
bilincinde yeninin bilissel kabuliinii tesis ettigi bir koprii ya da gegit islevi
gormektedir. Yeni mesaj ile gecis donemi arasindaki farklarin bu sekilde
analiz edilmesi, séylemin on dort asirdir kopuk oldugu tarihsel baglamina
yeniden yerlestirilerek orijinal anlaminin yeniden kazandirilmasi
stireci olarak tanimlanmakta ve bu durum, Kur’an’da kadinlar hakkinda
bahsedilen her seyin yasa oldugu yanilgisina sebep olmaktadir.

Ayrica Islami diisiincenin baz1 yénelimlerinde kadin haklarina iliskin dinf
anlamin ideolojik manipiilasyonunu da elestirel bir sekilde ele aliyoruz.
Bu manipiilasyonlar dncelikle, sadece kadinlara ve onlarin haklarina degil
aynl zamanda insanlarin sosyal varolusuna da diisman olan ve onlar1
“kabile” kurumunun sadece bir “dislisi” haline getiren Bedevi toplumunun
“sosyal” baglamini mesrulastirma yolunu izlemistir Bu kurum tarih
boyunca ¢esitli bicimler almistir ve bazi ¢agdas Arap toplumlarinda bazi
tezahiirleri hala mevcuttur. Anlamin orijinal baglamindan koparilarak
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bu sekilde manipiile edilmesi, islam’i, onu benimseyenlerin degerlerine
ihanetinden arindirmak icin vurgulanmasi gereken birkac¢ istisna
disinda, Arap ulusunun sosyal ve siyasi tarihine hakim olmustur. Bu
durum, “kabile” kurumunu miras alarak canlilik kazandiran cesitli askeri
diktatorliik bicimlerinin hakimiyeti baglaminda meydana gelmistir. Eger
kalkinma (rénesans) déneminin onciileri, caga ve tarihe uygun, “orijinal
anlam”la celismeyen, yani ’baglamsal” bir “cikarim”a ulasmak icin
anlamin baglamini yeniden ele almaya ¢alismislarsa, kalkinma (réonesans)
projesinin; siyasi, sosyal ve kiiltiirel olarak basarisizliga ugramasi, daha
dogrusu bocalamaya baslamasi, daha dnce giindeme getirilen sorunlarla
ilgili tartismay1 yeniden a¢gmistir. Gegmis cevaplari, geri getirmek veya
yeniden kullanima agmak mantikl degildir, ¢iinkii baglam ve karsilasilan
zorluklar artik ayni degildir. Bu nedenle, dini diisiincenin hala icinde
sikisip kaldigr yorumsal ¢ikmazi asmak igin baglamsal bir okuma
yaklasimi 6nerme ihtiyact dogmustur.

Tartismaci Baglam ve Betimleyici Baglam

Ozellikle Kur'an’da kadin meseleleriyle ilgili dini metinleri dikkatle
arastirarak, kadin ve erkek arasindaki “esitligin” Kur’an sdyleminin
temel hedefini temsil ettigini kesin bir bicimde séylemek miimkiindiir.
Bu konudaki metinler, dogrudan anlamlarinin 6tesine gegen yorumlara
izin vermemektedir. Ornegin Tevrat'tan farkli olarak Kur’an'in Havva'yl
-kadin cinsinin 6rnegi- Allah’in emrine itaatsizlik ederek yasak agactan
yemesi icin Adem’i ayartan Seytan’in bir araci olarak tasvir etmedigini
vurgulamak énemlidir. Kur’an, Adem ve Havva’y1 hem sorumluluk hem
de ceza bakimindan esit tutma konusunda agiktir. Ancak Miisliiman
miifessirler, Incil'deki hikayeyi tefsirlerine dahil etmis ve giinahin
sorumlulugunu Havva'ya yliklemistir (Ebu Zeyd, 1994). Boylece kadinlar,
geri kalmislik donemleri boyunca radikallerin séyleminde giinahin, kotii
islerin ve Seytan’a acilan kapinin sembolii haline gelmistir. Bu durum,
kadinlar1 sadece Seytan’in ayartmalarindan korumak icin degil, ayni
zamanda erkekleri de korumak icin toplumsal alandan uzaklastirip tutsak
etmenin ¢6ziim oldugu fikrine yol agmistir. Bazi fikhi ifadeler ve yorumlar
haricinde, Islam diisiincesinin bir biitiin olarak insan, insanin Allah ve
diinya ile iliskisi meselesiyle cinsiyete bakmaksizin hem varolussal hem
de epistemolojik perspektiflerden ilgilendigini gérmekteyiz.
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Ancak Kur’an, kadin ve erkek ya da disil ve eril arasindaki ayrimlarin
kiiltiirlerinin ve sosyal sistemlerinin bir parcasi oldugu bir topluma
indirildigi icin, bu ayrimlarin Kur’an’in onlarla yaptig1 tartismalara
yansimasi dogaldir. Ancak hata, bu polemik ifadelerinin sanki Islam’in
getirdigi yasal hiikiimlermis gibi ele alinmasindan kaynaklanmaktadir.
Bu, polemik ve yasama baglamlar: arasindaki karisikliktan kaynaklanan
fetvalarin ve hatali yorumlarin bollugunu agiklamaktadir. Kadin-erkek
arasindaki “esitlik” Kur’an-1 Kerim'in amaclarindan temel bir amacg
olarak iki a¢idan ortaya ¢ikmaktadir: Bunlardan ilki, Havva'yr Adem’in
bir pargasi olarak goéren, Havva'nin Adem’in kaburga kemiklerinden
birinden yaratildigr ve daha sonra her zaman disiplinle diizeltilmesi
gereken egri kaburga kemigi oldugu séylenen Tevrat'in aksine, “tek bir
nefesten” yaratihsin kékeninde bulunan esitliktir. ikinci husus, asagidaki
metinlerde gérdiglimiiz gibi, dini ylikiimliiliiklerde ve bunun sonucunda
ortaya cikan miikafat veya cezada esitliktir:

Ey insanlar! Sizi bir tek nefisten yaratan ve ondan da esini yaratan,
ikisinden bir¢ok erkek ve kadin iiretip yayan rabbinize itaatsizlikten
sakinin. Adin1 anarak birbirinizden dilek ve istekte bulundugunuz Allah’a
saygisizliktan ve akrabalik haklarina riayetsizlikten de sakinin. Siiphesiz
Allah sizin lizerinizde gozetleyicidir (Nisa: 1).

Sizi bir tek candan yaratan, kendisiyle mutlu olsun diye ondan da esini
yaratan O’dur (Araf: 189).

Erkek olsun kadin olsun, kim inanmis bir insan olarak diinya ve dhirete
yararli isler yaparsa kesinlikle ona giizel bir hayat yasatacagiz ve
boylelerinin ecirlerini de muhakkak surette yapmis olduklarinin daha
glizeliyle verecegiz (Nahl: 97).

Erkek olsun, kadin olsun her kim iman etmis olarak diinya ve ahiret
icin yararl iyi isler yaparsa iste onlar da cennete girerler ve zerre kadar
haksizliga ugratilmazlar (Nisa: 124).

Kim bir kotilik yapmissa sadece o kotiiligiiniin miktarinca ceza
gorecektir; kim de -erkek olsun kadin olsun- inanmis bir kisi olarak
diinya ve ahirete yararl is yapmissa iste boyleleri de cennete girecekler,
orada kendilerine hesapsiz nimetler verilecektir (Mii’'min: 40).

Rableri onlarin dualarina soyle karsilik verir: “Stiphesiz ben, erkek olsun
kadin olsun -ki birbirinizden meydana gelmissinizdir- sizden bir sey
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yapanin emegini asla bosa ¢ikarmam. Hicret edenlerin, yurtlarindan
¢ikarilanlarin, benim yolumda eziyete ugratilanlarin, savasanlarin ve
oldirtlenlerin, iste onlarin glinahlarin1 elbette silecegim. Andolsun
ki, Allah katindan bir miikdfat olarak onlar1 altindan irmaklar akan
cennetlere koyacagim. Siiphe yok ki nimetin giizeli Allah’in katindadir!
(Al-i imran: 195).

Miiminlerin erkekleri de kadinlari da birbirlerinin velileridir; iyiligi
tesvik eder, kotiiliikten alikoyarlar, namazi kilarlar, zekati verirler, Allah
ve resuliine itaat ederler. iste onlar1 Allah merhametiyle kusatacaktir.
Kuskusuz Allah mutlak gii¢ ve hikmet sahibidir. Allah miimin erkeklere
ve mlimin kadinlara iginde ebedi olarak kalmak iizere altindan irmaklar
akan cennetler ve adn cennetlerinde giizel meskenler vaat etmistir.
Allah’'in rizasi ise hepsinden biiyiiktiir, iste biiyiik bahtiyarlik da odur
(Tevbe: 71-72).

Erkek ve kadin arasinda ayrim yapiyor gibi goériinen tartismali metinlerine
gelince, bunlar meleklerin Allah’'in kizlar1 oldugunu iddia ederek Allah’a
disilik atfeden Arap miisriklerine cevap baglaminda indirilmistir. Bu
inanc biiyiik olasilikla onlarin eski dini geleneklerinden kaynaklaniyordu
ve Kur’an vahyedildiginde bu geleneklerin kalintilar1 hald mevcuttu.
Araplarin taptigl ve Kuran'da adi gegen tanrilarin isimleri yani “Lat’,
“Uzza” ve “Menat” disil isimlerdir. Bunun bir tartisma argimani oldugunun
kaniti, Kur’an'in hem disi ilahlara tapinmay1 hem de disi meleklerin Allah’a
atfedilmesini tek bir baglamda ele almasinda bulunmaktadir:

Gordlinliz degil mi (aciz durumdaki) Lati, Uzza'y1 ve ligiinciisii olan
digerini, Menat1? Erkek cocuklar size de kizlar O’'na éyle mi? Ama o
takdirde bu insafsizca bir taksim! Bunlar sizin ve atalarinizin putlara
taktig1 bos isimlerden ibarettir. Allah onlara dyle bir yetki ve giic¢
vermemistir... Ahirete inanmayanlar meleklere disi varliklarin isimlerini
veriyorlar. Oysa onlarin bu konuda bir bildikleri yok; sadece zanna
uyuyorlar. Zan ise asla gercek bilginin yerini tutamaz (Necm: 19-28).

Islam éncesi Arap toplumunun anaerkillik asamasini ¢oktan gectigini ve
ataerkil bir toplum haline geldigini varsaymak mantiklidir ¢linkii kadin
ilahlara tapinmak, “kiz cocuklarinin diri diri gomiilmesi” uygulamasindan
da anlasilacag tlizere, kadinlarin utang¢ veren asagl varliklar olarak
goriildiigi hakim sosyal normlarla celismektedir. Bu nedenle Kur’an,
Araplarin Allah’a disilik atfetme konusundaki israrlarini, 6zellikle de
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Tanr1 ile cinler arasinda meleklerin dogumuyla sonuclanan (Safat: 151-
152) bir “akrabalik iliskisi” (Safat: 158) oldugu seklindeki putperest bir
diistinceye dayandiklari icin, bir tiir asagilama olarak degerlendirmistir.
Kur’an'in buna tartismaci bir sekilde soyle cevap vermesi dogaldi: “Onlar
Allah’t birakip birtakim disi putlardan medet umuyorlar; baskasindan
degil, isyankar seytandan dilekte bulunuyorlar” (Nisa: 117). Dolayisiyla,
Kur'anin bu baglamdaki soylemini kadinlar1 asagilamak olarak
yorumlamak yanlistir. Kur’an, Araplarin yoksulluk ya da utang korkusuyla
kiz cocuklarin diri diri gdmme uygulamasini kinarken bu nasil olabilir?

Yine onlar -hasa- “Kizlar Allah’'indir” diyorlar. Akillarinca begendikleri de
kendilerinin oluyor! Onlardan birine bir kiz miijdelendiginde, 6fkelenerek
yuzii mosmor Kesilir. (Aklinca) verilen mijdenin kotiligliinden dolay:
halktan gizlenir. Béyle bir al¢altici duruma ragmen onu yaninda mi1 tutsun
yoksa topraga mi gémsiin! Gorin iste, ne kotii yargida bulunuyorlar!
(Nahl: 57-59).

Kimi kullarmmi O’nun bir parcgasi saydilar. Siiphesiz insan apacik bir
nankdr! Yoksa O, yarattiklar1 arasindan kizlar1 kendisinin saydi da erkek
¢ocuklari size mi ayirdi? Onlardan biri, Rahman’a yakistirdig: (kiz ¢ocugu)
ile mijdelenince ofkeye kapilarak yilizii mosmor olur. “Miicadelede
basarisiz olarak 6mriint siislenmekle gecirecek olan kiz ¢ocugu mu?”
diye 6fkeyle sorar. Rahman'in kullar1 olan melekleri disi saydilar. Yoksa
yaratilislarina tanik mi oldular? Tanikliklar1 kaydedilecek ve bundan
sorguya cekileceklerdir. (Zuhruf: 15-19)

Simdi onlardan sunu cevaplamalarini iste: Kizlar rabbinin de erkek
cocuklar onlarin mi! Yoksa biz, gézlerinin 6niinde melekleri disi olarak
m1 yarattik? lyi bilin ki onlar, sirf kendi uydurmalar olarak, “Allah cocuk
sahibi oldu!” diyorlar. Onlar katiksiz yalancidirlar. Allah, kizlar1 oglanlara
tercih mi etmis! Ne oluyor size? Nasil yargida bulunuyorsunuz? Hig
diistinmiiyor musunuz? (Saffat: 149-155).

Rabbiniz erkek ¢ocuklari size verdi de kendisi meleklerden kiz ¢ocuklar
mi edindi? Gergekten siz ok agir bir séz soyliiyorsunuz! (Isra: 40).

Polemik baglaminda zikredilen metinlerin 6tesine gecersek, betimleyici
bir baglamda sunulan bagka metinler de buluruz. Ornegin, Meryem’in
annesinin onu dogururken soyledikleri, konusmacinin ifadesi olabilecek
bir baglam olan anlat1 baglaminda zikredilir. Durum &yle bir hal almistir
ki, karnindakini Allah’a adayacagina dair yemin eden Imran’in karnisi, kiz
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cocugunun buyeminiyerine getirmek i¢in uygun olmadigini diisiinmiistiir.
Ancak “Ve Allah onun ne doguracagini daha iyi bilirdi” ifadesi bu varsayimi
ve anne tarafinin stiphesini ortadan kaldirmaktadir:

Bir zamanlar imran'in karis1 soyle demisti: “Rabbim! Karnimdakini
kayitsiz sartsiz sana adadim, benden kabul buyur; kuskusuz sensin
her seyi isiten, her seyi bilen. Onu dogurunca dedi ki: “Rabbim! Onu
kiz dogurdum. -Oysa Allah onun ne dogurdugunu daha iyi bilmektedir-
erkek de kiz gibi degildir. Ben onun adin1 Meryem koydum, iste ben onu
ve soyunu kovulmus seytana karsi senin korumana birakiyorum.” Bunun
lizerine rabbi ona hiisniikabul gésterdi ve onu giizel bir sekilde yetistirdi
(Al-i imran: 35-37).

Ayni durum, Araplarin kavramlarinda oldugu gibi Allah'in sozleri icin de
gecerlidir:

Nefsani arzulara, (6zellikle) kadinlara, ogullara, y1gin yigin biriktirilmis
altin ve giimiise, soylu atlara, sagmal hayvanlara ve ekinlere duskiinliik
insanlara cekici kilinmistir. Iste bunlar diinya hayatinin gecici
menfaatleridir. Halbuki varilacak giizel yer, Allah'in katindadir (Al-i
imran: 14).

Kur’an'in betimleyici baglami kapsaminda yasama olarak degerlendirilen
bir baska konu ise erkeklerin kadinlar iizerindeki velayeti (kavvam)
meselesidir. Bu, erkeklerin kadinlardan sorumlu oldugu ve ayette de
belirtildigi gibi esini -terk etmek veya dovmek gibi- cezalandirici eylemler
de dahil olmak tzere otoritenin getirdigi tiim sorumluluklara sahip
oldugu seklinde anlasilmistir:

Allah'in, (iki cinse) birbirinden farkli 6zellik ve liituflar bahsetmesi
ve mallarindan harcama yapmalar1 sebebiyle erkekler kadinlarin
yoneticisi ve koruyucusudurlar. Sadliha kadinlar Allah’a itaatkardir;
Allah'in korumasina uygun olarak, kimsenin gormedigi durumlarda
da kendilerini korurlar. (Evlilik hukukuna) bas kaldirmasindan endise
ettiginiz kadinlara 6giit verin, onlar1 yataklarda yalniz birakin ve onlari
dovin. Eger size itaat ederlerse artik onlarin aleyhine baska bir yol
aramay1n; ¢linkii Allah yiicedir, biiytiktiir (Nisa: 34).

Suyuti'nin bu ayetin nilizul sebebine iliskin aktardig1 rivayetleri
inceledigimizde, ayetin muhatap aldig1 insanlarin durumlarini goz
ontinde bulundurdugunu fark ederiz. Bir rivayette, kocasinin kendisine
tokat attigindan sikdyet ederek Peygamber’e (s.a.v) gelen bir kadina
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Peygamber’in “Bunu yapmaya hakki yok” cevabini verdiginden bahsedilir.
Bagka bir rivayette ise Peygamber, kadinin kocasina tokat atarak
karsilik verme hakkina sahip olduguna hiikmetmistir. Eger bu rivayet
dogruysa, ayette bahsedilen kisas ilkesini yansitmaktadir: “Tevrat'ta
isréilogullarl'na, ‘Cana can, goze goz, buruna burun, kulaga kulak, dise
dis... Yaralamalarda da kisas vardir. Kim kisasi bagislarsa bu kendisi i¢in
bir kefaret olur. Ve her kim Allah’in indirdigi ile hiikmetmezse iste onlar
zalimlerin ta kendileridir’ diye yazdik.” (Maide: 45) Peygamber’in kocanin
bu eylemini reddetmesinin, islam’daki orijinal “esitlik” ilkesinin agik bir
gostergesi olduguna siiphe yoktur, ancak muhataplar heniiz bu esitligi
tolere edemedikleri icin velayet ayeti (kavvam ayeti) nazil olmustur
(Suyuti, t. y.). Ancak soru sudur: Ayet velayeti yasalastiriyor mu yoksa
Islam éncesi donemdeki durumun gergekligini mi anlatiyor?

Bazilar i¢in “Allah’in bazilarim1 digerlerine tstiin kilmasi1” ifadesinin
zahirl anlamindan, erkeklerin, kadinlara veli tayin edilmesinin mutlak
ilahf tercihe dayandigi; velayetin, tartismaya kapali ilahf bir hiikiim haline
geldigi sonucunu ¢ikarmak kolaydir ki gercekten de boyle olmustur. Ancak
bazilarinin digerleri iizerinde veli olmasina veya bazilarinin digerlerine
nispetle farkli derecelerde yiikseltilmis olmasina iliskin ilahi tercihin,
Kur’an genel baglami g6z 6ntinde bulunduruldugunda, insanlar arasindaki
sosyal ve ekonomik farkliliklara atifta bulundugu goriilmektedir. Bu
farklhiliklar, sosyal dinamikleri diizenleyen yasalara yon veren yani
“stinnetler” altinda Kur’an sdylemi kapsamina giren diizenlemelerdir.
Bunlar Allah’'in “insanlarin bir kismi ile diger kismini engellemesi”
(Bakara: 251) hitkmii baglamindaki degisime kabil ilahi sosyal yasalardir.
Bu acgiklama, felsefe, tarih ve sosyoloji bilimlerinin kurucusu ibn
Haldun’un anlayisina gore bir 6giit ve diisiinmeye sevk etme amaghdir.
Ayetteki “bakin” fiili dikkat cekmektedir: “Baksana, biz insanlarin kimini
kiminden nasil farkli kilmisizdir. Elbette ahiretteki dereceler ve farkliliklar
daha biiyiik olacaktir” (isra: 21). Eger insanlar arasindaki farklihklarinin
bazilarina fakirligi, bazilarina da zenginligi emreden ilahi hiikiimler
oldugunuanlayacakolsaydik, o zaman Kur’an’'in bizzat kendisinin “(servet)
icinizden sadece zenginler arasinda doniip dolasan bir sey olmasin diye”
ayetiyle zenginlik ve kaynaklarin dagitimini tesvik etmesi uygun olmazdi.
(Hasr: 7). Bu nedenle, bazi insanlari digerlerine {istiin tutmasinin, adaleti
saglamak icin degistirilmesi gereken bir gercekligin yalnizca betimleyici
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bir ifadesi oldugunu anlamamiz gerekmektedir. Ayetteki “J” harfi sebep
bildirmek (ta’'lil lami1) icin degil, sonu¢ (lamu’l-akibe) bildirmek icin
olmasi, bazi insanlarin digerleriyle alay etmesi veya asagilamasi i¢in
bir neden olmasini amaglamaktadir. Bu da alay, asagilama ve her tiirli
hakaretin asir1 sosyal ve ekonomik esitsizligin kag¢inilmaz sonuglari
oldugu anlamina gelmektedir. Yiice Allah’in su ayetindeki baglama bakin:
“Rabbinin rahmetini paylastirmak onlara mi diismiis? Diinya hayatinda
onlarin gecimliklerini biz paylastirdik. Bir kismi digerini istihdam etsin
diye kimini kiminden derecelerle tstiin kildik. Rabbinin rahmeti onlarin
biriktirdiklerinden daha hayirlidir” (Zuhruf: 32). Allah'in ilah1 adaletinin,
-servet, mevki veya glic nedeniyle- bazilarinin digerleriyle alay etmesini
istemesi diisiiniilemez. “Muhakkak ki Allah adaleti, ihsani, akrabaya karsi
comert olmay1 emreder.” (Nahl: 90).

Dolayisiyla, velayet (kavvam) bir durumun tanimi oldugu kadar bir yasa
degildir. Erkeklerin kadinlara tercih edilmesi mutlak bir ilahi hiikkim
degil, asil esitlige ulasmak icin degistirilmesi gereken bir gercekligin
ifadesidir. Erkeklerin, kadinlarin tstiindeki derecesi biitiintiin bir dalidir:
“Kadinlarin, makul ve mesru ol¢ililerde 6devlerine denk haklar1 vardir”
(Bakara: 228). Yani toplumda yerlesik orf ve adetlere dayanmaktadir. Hig
kimse gelenek ve goreneklerin mutlak, ebedi, ilahi hiikiimler oldugunu
soylememistir ve sdylememelidir. Tanimlamanin yasal bir tanimlama
oldugunu varsaysak bile, “kavvame”nin anlami -erkegin kontrol etmesi
ve tek tarafli karar verme yetkisi anlaminda- mutlak kor otorite ve
kadinin mutlak itaati -yine kor bir bicimde- degildir. “Kavvame”nin
anlami, ekonomik ve sosyal sorumlulugun tstlenilmesidir; Allah, “Hayy
ve Kayyum” degil midir? (Bakara: 266; Al-i imran: 266; Al-i Imran: 2;
Taha: 111), varlig1 koruyan ve gozeten, adaleti yerine getiren yani adil
olan (Al-i imran: 18) ve “Herkesi hak ettigine gore yonetip gézeten” (Ra'd:
33), dolayisiyla velayet (kavvame), erkek ya da kadin her iki tarafin da
listlenecegi ya da durum ve sartlara gore her ikisinin de paylasacagi bir
sorumluluktur. Kur’an velayetin gerekcesini iki unsura baglar: tercih ve
ekonomik yetkinlik. Bununla birlikte, kimin kime tercih edilecegini kesin
olarak belirtmez ve yoruma acik birakir. Bu durum, velayetin iki taraf
arasinda paylasilabilecegini veya dontlisimlii olarak kullanilabilecegini
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ostermektedir (Sahrur, 1997).° Bu baglamda kiskirtici bir soru sormak
faydali olabilir: Erkek issizken calisip aileyi gecindiren kadin olsaydi,
erkek kadina “6giit verme” “yatakta terk etme” veya “dovme” yetkisi de
dahil olmak iizere “velayetin (kavvame)” tiim haklarini kullanmasina izin
verir miydi? (Huveydi, 1998).°

Ayni sekilde, Belkis'in krallig ile ilgili olarak Hiidhiid kusunun dilinde
anlatilanlar1 da betimleyici baglama dahil etmeliyiz: “Onlar1 bir kadin
hiikklimdarin yonettigini gérdiim; kendisine her imkan verilmis; bir de
muhtesem taht1 var” (Neml: 23). Bu ayetten bir kadinin hiitkmetmesinin

5 Imam Muhammed Abduh daha énce velayette esitlik kavramini teyit etmis ve dul an-

nelerin erkek cocuklar1 ya da kendi ifadesiyle erkekler tizerinde vasi olarak hareket et-
tiklerini drnek géstermistir. Diyor ki: ‘Seriatimizin halifelik, liderlik (Imamet) ve bazi
durumlarda sahitlik gibi erkekleri kadinlara tercih ettigi durumlari inceledigimizde,
bunlarin higbiri kadinin kisisel hayati veya 6zgiirligi ile ilgili degildir. Yargiclar, bu
sinirh konularda kadinlar1 sadece ailevi rolleri icinde tutmayi diisiinmiis ve kamusal
gorevleri erkeklere ayirmistir. Bu dogal ayrim, kadinlarin ilerlemesini ve hak ettikleri
mertebeye ulasmasini engelleyen hig¢bir seyin olmadig1 Avrupa’daki modern uygarhk-
ta da islemeye devam etmektedir. Islam hukukunun kadinlara tanidig1 medeni hakla-
rin gercek maksadini anlayan hi¢bir akli basinda Kkisi -bir erkek ¢ocugun vasisi olma
ehliyeti da dahil olmak lizere- kadinlar1 bu haklar1 kullanmaktan mahrum birakan ge-
lenekleri desteklemez.

Fehmi Huveydi, kadinlarin kamu islerine katilim1 ve velayet (kavvame) konusunu tartisir-
ken, Rabat’ta “Islam ve Kadin Haklar” konulu bir konferanstaki tartismalara dayanarak
sunlart belirtmektedir: Kadinlarin kamu gorevlerinde bulunmalarmni yasaklayan herhangi
bir Nass yoktur. Kur’an’da bahsedilen, erkeklerin “kavvame” olmasi ve kadinlardan bir
derece iistlin tutulmasi meselesi, aslinda rollerin diizenlenisine ve erkeklerin iistlendigi mali
sorumluluga atifta bulunmaktadir. Bu tercih bir kisinin digerinden daha iyi oldugu anlamina
gelmez, ¢linkii Allah bazi insanlart zenginlik agisindan digerlerinden istiin kilmistir, ancak
kimse bunun daha az zengin olanlarin degerini azalttigini iddia etmemektedir. Aksine, bazi
Hadisler, Allah katinda, daha az servete sahip olanlarin Karun servetine sahip olanlardan
daha faziletli olabilecegine isaret etmektedir. Bazilarinin kadinlarin déviilmesini hakl: ¢1-
kardigini iddia ettigi niisuz (aile i¢i gegimsizlik) konusunda, niisuzun ilk olarak nasihatle,
ikinci olarak da terk ile ele alinmasi gerektigi, ancak her ikisi de ise yaramazsa, bir erkegin
karisini, yiiziine dokunmadan, canini1 yakmadan veya tizerinde iz birakmadan terbiye ede-
bilecegi vurgulanmustir. Alimler bunun misvakla (kiigiik bir dis temizleme ¢ubugu) hafifce
vurmaya esdeger olmasi gerektigi konusunda hemfikirdir. Seyh Saltut, bir kadinin niisuzu-
nun onun sapmasl oldugunu ve kocanin hafif bir disiplin uygulamasinin onu mahkemeye
cikarilmaktan ve toplum &niinde utandirilmaktan korudugunu agiklamistir. Seyh Muham-
med el-Gazali’ye gore Islami anlayista niisuz iki durumda ortaya ¢ikar: Bir kadinin, evlilik
bagini zedeleyecek kadar kocasina kars1 kibirli davranmasiyla ya da kocasinin hoslanma-
dig1 bir yabancinin, onun bilgisi ve izni olmadan eve girmesine izin vermesiyle. Her iki
durum da mahremiyet gerektirdiginden, ev disinda ele alinmamali ve Giglincii bir taraf dahil
edilmemelidir.
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yasak olduguna delil olan herhangi bir sonug ¢ikarmak gecersiz olacaktir.
Bu kadinin -Kur’an'in kendisine gore- “sura” (danisma) ile hilkmetmesi
yeterli degil midir? Nitekim O, danismanlarina danismadan Kkarar
vermemisti (Sahrur, 1997).7

Kanuni Metinler: Anlam ve Kapsam
Evlilik ve Bosanma

Kadinlara dair kanuni metinler cogunlukla kadin meselelerine dair
konular yer alan Nisa Suresi'nde bulunmaktadir. Bu sure, Medine’de nazil
olan surelerin altincisidir ve Uhud Savasi'ndan sonra, Hicret'in dérdiincii
yilinda indirilmistir.® Dogal olarak, Miislimanlarin maglubiyetinden ve
birgok sehit verilmesinden sonra ortaya c¢ikan, énemli sayida yetim ve
dul kadinla ilgili birgok konuyu ele almaktadir. Bu baglamda, “evlilik ve
bosanma” ile “miras” diizenlemeleri getirilmistir. Ancak bu hiikiimleri
surenin giris ayetleri 1s181nda anlamak 6nemlidir; bu ayetler, insanligin
yaratilis ve olusumundaki temel “esitlik” kavramini vurgulamakta ve
dini ve diinyevi gorevler ile hiikiimler baglaminda esitlik ilkelerini éne
cikarmaktadir. Sure, erkek ve kadinin “bir tek nefisten” yaratildigi, o
nefsin esinin de ondan yaratildig1 ve Allah’in bu ikisinden “bir¢ok erkek
ve kadin” yaydig: ifadesiyle basladiktan sonra, ikinci ayette dogrudan
yetimlerin haklarina deginmektedir. Bu baglamda evlilik konusu su
sekilde ele alinmistir: “Yetimlere mallarini verin ve temiz olani, pis
olanla degistirmeyin. Mallarin1 kendi maliniza katip yemeyin. Siiphesiz
bu, biiytik bir giinahtir. Eger yetimlere karsi adaletsizlik yapmaktan
korkuyorsaniz, size helal olan kadinlardan ikiser, iicer, dorder olmak
tizere nikahlayin. Fakat adalet yapamamaktan korkuyorsaniz, o zaman bir
tane alin ya da sahip olduklarinizla yetinin. Bu, haksizlik yapmamaniz icin
daha uygundur” (Nisa: 2-3).

Hem indirilis baglami hem de iznin yetimlere karsi adaletsizlik
korkusuna baglandig dilsel yapi, bunun kalic1 bir yasa degil, belirli bir
durumu ¢6zmek icin verilen gecici bir hiikiim oldugunu dogrulamaktadir.
Ancak “cok eslilik” uygulamasi, Islam éncesinde herhangi bir standarda

Sahrur hakli olarak Kur’an’daki Hiidhiid'iin halki tizerinde vesayet sahibi bir kralice
olmasina degil, giinese tapmalarina itiraz ettigini belirtmektedir.

Bu diizenleme hem I-itkan fi ‘Ulumu’l-Kur’an’da Suyuti, hem de el-Burhan fi ‘Ulu-
mu’l-Kur’an’da Zerkesi tarafindan kabul edilmektedir.



Gelenegin Cekici ile Modernitenin Orsii Arasinda Kadin Meselesi:
720 | Metinlerin Tarihi Uzerine Bir inceleme / Nasr Hamid Abu-Zeid

tabi olmayan bir gelenek oldugu i¢cin kafa karisikhg1 ortaya cikti. Islam,
kadinlarin somiiriilmesini ve onlarin miilk veya zevk araci olarak
goriilmesini sinirlamak adina bu diizensiz gelenege bazi kurallar ve
rehberlik getirmeye c¢alissa da bu rehberligin fikhi yorumu, esitlik
baglamindan uzaklasarak erkek hakimiyeti ve kadinlarin kaderi izerinde
kontrol cercevesinde yeniden ele alinmistir. imam Muhammed Abduh’un
dikkat cekici bir pasajda elestirdigi tam da bu fikhi yorumdur:

Fakihlerin kitaplarinda evliligi, bir erkegin bir kadinin bedenine sahip
olmasini saglayan bir soézlesme olarak tanimladiklarini goérdim.
Bu tanimlarda bedensel tatminden baska bir seye atifta bulunan
tek bir kelime bulamadim. Tanimlarinin higbiri, iki kiiltiirli bireyin
birbirlerinden bekleyebilecekleri en biiylik ahlaki sorumluluklara
dair herhangi bir atif icermemektedir. Fakat Kur’an-1 Kerim'de, evlilige
gercekten uygulanabilecek ve evlilik icin bir tanim olarak kullanilabilecek
bir ifade buldum. Uygarlikta en yiiksek seviyelere ulasmis milletler
arasinda, daha iyi bir tanim sunan bir yasa bilmiyorum. Yiice Allah séyle
buyuruyor: ‘Kendilerinde huzur bulasiniz diye size, kendi tiirtiniizden
esler yaratmasi da O’nun (varliginin ve kudretinin) delillerindendir.
Araniza sevgi ve merhamet koydu’ (Rum Suresi: 21). Fakihlerin
verdigi ilk tanimi Allah'in vahyettigi ikinci tanimla karsilastiran kisi,
fakihlerimizin goziinde kadinlarin ne dereceye kadar algaltildigini ve
bu alcaltilmanin genel Miisliiman halk arasinda nasil yayildigini1 kendi
gozleriyle gorecektir. Evliligin disiirildiigi diisiik statiiye, yani yalnizca
bir erkegin bir kadinin bedeninden kendi zevki icin faydalanmasini
saglayan bir sozlesme haline geldigine artik sasirmaz. Bu durum, bu
igrenc ilkeye dayanan ikincil hiikiimlerin ortaya ¢ikmasina yol agmistir
(Abduh, 1881).

Imam, istisnalar1 kural haline getiren ve helal olam zorunlu gérevler
haline dontstiiren gelenekleri elestirisini siirdiirmektedir. Bu elestiriyi,
“cok eslilik” ve erkeklerin herhangi bir sinirlama veya diizenleme
olmaksizin sahip oldugu “sinirsiz bosanma 6zgirligi” uygulamalarini
kisitlayan yasalarin mesruiyetini sorgulamak amaciyla yapmaktadir.
Imam, dini metinlerin kaotik bir anlayisa dayali ve dar bakis acisiyla
yorumlanmasinin neden oldugu toplumsal sorunlarin dogasini net bir
sekilde fark eder. Bu karmasiklik, metinlerin anlaminda acik olan ile
cikarimsal olan arasindaki ayrimi yapamamaktan, ayrica genel ve 6zel
baglamlar arasindaki farki anlamamaktan kaynaklanmaktadir.
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Imam, analizini iki baglam arasindaki ince ayrimin bilinci {izerine kurar:
metinlerin indirilis baglami ve tarihsel kosullari ile yorum baglami ve
degisen tarihsel ve toplumsal gerceklikler. Bu yaklasimiyla, Misir>da
Kasim Emin ve Tunus>ta Tahir Haddad gibi sahsiyetlerin dniinii agmistir.
Imam soyle der:

Cok eslilik, Islam ortaya ciktiginda yaygin olan ve cesitli bolgelerde
goriilen eski geleneklerden biridir. O doénemde kadinlar, insan ile
hayvan arasinda 06zel bir kategori olarak kabul edilirdi. Cok eslilik,
tarihsel deneyimin de gosterdigi gibi, kadinlarin toplumsal statiisiiyle
dogrudan iliskilidir. Cok esliligin kadinlara 6nemli bir saygisizlik tasidigi
asikardir... Bu nedenle, Allah, Peygamberi aracilifiyla iletilen kanunuyla
kadinlara merhamet etme, haklarini teyit etme ve statiilerini ytlikselten
adil hiikiimler getirme niyetindeydi. Avrupali yazarlarin iddia ettigi
gibi, Islam’in Arap gelenegini dinf bir zorunluluk haline getirdigi dogru
degildir. Aksine, Avrupalilar iddialarini Miisliimanlarin islam1 yanls
kullanmasina dayandirdilar; bu, dinin gercek oOgretileri tarafindan
desteklenmez... Kur'an, ¢ok eslilige adalet sartiyla izin vermektedir.
Adaletsizlikten korkuluyorsa, tek esle sinirlama getirilir. Cok eslilik tesvik
edilmez; aksine caydirici bir yaklasim vardir... islam, es sayisin1 dérde
sinirlandirmis ve ¢ok esliligi uygulayanlara kati kosullar koymustur; éyle
ki gercekten anlayan biri olsa birden fazla kadinla evlenmeye tesebbiis
etmezdi. Cok esliligin kaldirilmasinin caiz olup olmadigina gelince,
bunda siiphe yoktur. Birincisi, ¢ok esliligin sart1 olan adaletin temini
neredeyse her zaman yoktur. Bir milyonda bir ihtimalle saglansa bile
bu, genel bir kural olarak alinamaz. Bozulma yayginlasip erkeklerin
eslerine adaletli davranmamasi olasi hale geldiginde, hiikiimdar veya
dini otorite, genel iyiligi korumak amaciyla ¢ok esliligi yasaklayabilir.
ikincisi, cok esli evliliklerde eslerin kétii muameleye maruz kalmasi ve
nafaka ve rahatlama haklarinin ¢ignenmesi, yaygin zarari dnlemek i¢in
hiikiimdarin veya dinf otoritenin ¢ok esliligi yasaklamasini hakl ¢ikarir...
Ugiinciisii, bozulmanin ve ¢ocuklar arasindaki diismanhgin kékiiniin,
anneleri arasindaki farkliliklardan kaynaklandig1 asikardir. Her ¢ocuk,
digerine karsi nefretle biyiitiiliir ve yetiskinlik ¢agina geldiklerinde
siddetli diismanlar haline gelirler; anlasmazliklar1 devam ederek hem
kendi evlerini hem de baskalarinin elleriyle yikilmalarina neden olur.
Bu nedenle, hiikiimdar veya dini otorite, aileleri yozlasmaktan korumak
icin ¢ok esliligi yasaklayabilir. Ancak, ¢cocuksuz bir erkegin ¢ocuk sahibi
olmak icin baska bir kadinla evlenmesinin 6nlenmesi adil degildir;
zira lireme, evliligin asil amacidir. Kadin kisirsa, kocasinin baska bir es
almaktan alikonulmasi dogru olmaz. Genel olarak, bir erkegin baska
bir kadinla evlenmesinin yasaklanmasi, bir zorunluluk olmadig: siirece
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mumkiindiir; bu zorunluluk, bir hdkim tarafindan belirlenmelidir. Buna
dair dini bir engel yoktur, sadece gelenekler bunu engeller (Imara,
1972).°

Imam, bu cesur énerinin yam sira, kadin ve erkegin bosanma talep
etme hakkindaki esitligini talep etmekle yetinmemistir; ayn1 zamanda,
erkeklerin smirsiz tek tarafli bosanma hakkini kétiiye kullanmalarina
kars1 hukuki diizenlemeler onererek, bir hakim Kkarari olmaksizin
hicbir bosanmanin gerceklesmemesi gerektigini savunmustur. Ozellikle
dikkat cekici olan, Imam’in ¢abalarinin 1957 yilinda Tunus>ta ¢ikarilan
Kisisel Statii Kanunu ile sonu¢ vermis olmasidir. Bu kanun, “cok esliligi”
su¢ saymis ve “bosanma” talep etme hakkini hem kocaya hem de ese

9

Seyh, firsat bulduk¢a goriisiinii tekrarlamaktan yorulmaz. Tefsirinde, ¢ok egslilige
izin veren “..begendiginiz kadinlardan ikiser, ticer, dérder nikahlayin...” (Kur’an, 4:3)
ayetindeki ¢ok eslilik izninin, ayetin sonundaki “Haksizlik etmekten korkarsanz tek
kadin veya miilkiyetinizde bulunan cariye ile yetinin...” sartiyla sinirlandirildigini dii-
stinmektedir. Adaletsizlik korkusu sadece kesin bir durum i¢in degil, ayn1 zamanda
adaletsizlik siiphesi ve hatta sadece adaletsizlik vehmi i¢in de gegerlidir. Ancak, bu
konularda nadiren tam bir kesinlik s6z konusu oldugundan, yasa bu tiir bir stipheyi
mazur gorebilir. Bu nedenle, ikinci veya daha fazla esle evlenmesine izin verilen Kkisi,
tereddiit etmeden veya bu konuda sadece kii¢iik siipheler duyarak adil davranma ye-
teneginden emin olan kisidir. Allah ayn1 surenin bir baska ayetinde de séyle buyurur:
“Ne kadar iizerine diisseniz de kadinlar arasinda adil davranmaya gii¢ yetiremezsiniz”
(Kur’an, 4:129). Bu, kalbin egilimindeki adalete atifta bulunuldugu seklinde yorum-
lanabilir. Eger bu olmasaydj, iki ayetin birlesimi ¢ok esliligin tamamen yasak oldugu
sonucuna gotiiriirdii. Ayetin devaminda, “Oyleyse birine tamamen meyledip digerini
geride birakmayin” denmektedir. Allah kulu, kalbin meyli gibi kendi kontrolii disinda
olan seylerden dolay1 affeder. Peygamber (s.a.v.) son zamanlarinda Aise’ye diger esle-
rinden daha fazla meyletti, ancak digerlerinin rizasi olmadan ona bir sey vermez ve
soyle derdi: “Allah’im, kontrol ettigim seylerde benim payim budur, kontrol edemedi-
gim seylerden dolay1 beni sorumlu tutma.” Burada kastedilen kalbin egilimidir. Bu iki
ayet iizerinde diisiinen herkes, Islam’da cok eslilie verilen iznin ¢ok siki bir sekilde si1-
nirlandirildiging, sanki sadece ihtiyaci olan ve adil davranma ve adaletsizlikten kagin-
ma yeteneklerinden emin olanlara izin verilen bir gereklilik oldugunu fark edecektir.
Bu kisitlama ve modern zamanlarda ¢ok esliligin yol actig1 zararlar g6z 6ntinde bulun-
duruldugunda, ¢ok esliligin yaygin oldugu bir ulusu kalkindirmanin imkansiz oldugu
sonucuna varilabilir. Bu nedenle, dlimler, 6zellikle de Hanefi mezhebini takip eden ve
otoriteyi elinde bulunduran Hanefiler, dinin, insanlarin maslahat1 ve hayri igin indi-
rildigini ve en temel ilkelerinden birinin zarar1 énlemek oldugunu inkar etmedikleri
icin bu konuyu yeniden gézden gecirmelidirler. Eger bir sey belirli bir ¢agda dnceki
¢aglarda olmayan bir zarara neden oluyorsa, “zarar1 6nlemek, fayda elde etmekten 6n-
celiklidir” ilkesine dayanarak hiikmiin mevcut kosullara uyacak sekilde degistirilmesi
gerektigi konusunda siiphe yoktur. Buradan, adaletsizlik korkusu oldugunda ¢ok esli-
ligin kesinlikle yasak oldugu ortaya ¢ikmaktadir.
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taniyarak, bosanmanin yalnizca mahkeme karariyla gergeklesebilecegini
ve bosanmadan zarar goren tarafin ister koca ister es olsun, haklarinin
korunmasini saglamistir (imara, 1972). Kadin haklarin1 cesurca
savunurken, Imam, hem Maliki hem de Hanefi mezheplerinde kendi
durusunu destekleyen yasal dayanaklar bulmustur. Evlilik s6zlesmesine
kadinin diledigi zaman kendisini bosayabilecegi sartinin eklenmesi
halinde, bu hakkin kadin tarafindan kullanilabilecegi konusunda bir
goriis birligi oldugunu savunmustur. imam’a goére, Maliki ve Hanefi
mezhepleri arasindaki fark, bu sartin evlilik s6zlesmesinde yer almamasi
durumunda kadinin bosanma hakkina sahip olup olmadig1 noktasinda
ortaya ¢ikar. Hanefiler bu durumda kadini uygun gérmezken, Malikiler
kadinin zarar gormesi halinde hakimden bosanma talep edebilecegini
kabul eder. Imam, farkli goriislere gegmeden once su temel ilkeyi acikca
ortaya koymaktadir:

Bosanma ancak bir hakim ya da “me’zun” (yetkili bir gérevli) huzurunda,
en az iki tanigin katilimiyla ve bir haftalik diisiinme stiresinin ardindan
gerceklesir. Sonrasinda, birisi kocanin ailesinden, digeri esin ailesinden
olmak iizere iki hakem, arabuluculukta basarisiz olduklarini ve
uzlasmanin imkansiz oldugunu onaylayan bir raporu hakime sunmalidir
(imara, 1972).

Ancak, Imam’1 mesgul eden pratik soru sudur: Kadinlarin yasal
kapasiteden yoksun oldugu gortisiine sahip ve Osmanli ilhakindan bu
yana devletin resmi doktrini haline gelen Hanefi mezhebi altinda yargi
sistemiyle isleyen Misir’da bu ilke nasil yasal olarak uygulanabilir? imam,
bu yasal goriise dncelikle mantik yoluyla itiraz ederek, giinimiiz dini
soylemlerinde genellikle eksik olan bir mantigi ortaya koymaktadir.
Soyle der:

Bosanmay1 ne kadar kisitlarsak kisitlayalim, kadinlar kendilerine layik
saygiveitibariaslagérmeyeceklerdir, ta ki onlarabosanma hakki taninana
kadar. Neyse ki, degerli seriatimiz, kadinlarin ilerlemesi i¢in gerekli olani
yapmamizi engellememektedir. Kadinlara tiim kosullarda bosanma
hakkini tanimayan Hanefi mezhebi disinda bir mezhebi benimsemeliyiz.
Hanefi fakihleri, ‘Kadinlara bosanmanin yasak oldugunu, ¢iinkd onlarin
akil, din ve duygusal kontrol bakimindan eksik olduklarini’ 6ne siirdiiler.
Ancak bu gerekgeler yanhstir; gecmiste kadinlar icin dogru olsa bile,
gelecekte dogru olamaz. Dahasi, bir¢ok erkek, akil, din ve duygusal kontrol
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acisindan kadinlardan daha eksiktir. Alternatif olarak, Hanefi mezhebi
devam edecekse, evlenen her kadin kendisini bosama hakkina sahip
oldugunu ya da belirli kosullarda bunu yapabilecegini sart kogsmalidir.
Bu kosul, tiim mezheplerce kabul edilmektedir (imara, 1972).

Imam, Hanefi mezhebinde kalmayi tercih etmesinin iki nedeni oldugunu
belirtir. Ik neden, pratik bir zorunluluktur, ¢iinkii mahkemelerde
uygulanan yasalar1 degistirmek zor, hatta imkansizdir. ikinci neden
ise, Maliki mezhebi uygulanacak olursa, su ihtimalin dogabilecegi
konusundaki endisesidir:

Hakim, kadinin bosanma talebini, kocasinin bir baska kadinla evlenmesi
durumunda, bunun kocaya ‘caiz’ oldugu gerekgesiyle reddedebilir. Ancak,
kadin evlilik s6zlesmesine diledigi zaman ya da kocasi bagka bir kadinla
evlendiginde kendisini bosama hakkini sart kosarsa, mesele kendi elinde
olur (Iimara, 1972).

Bu nedenle, Imam Hanefi fikhinda kalmay: tercih eder ve kadinlarin
diledikleri zaman ya da kocalar1 bagka bir kadinla evlendiginde bosanma
hakkini sart kosmalarini tesvik eder. Bu ¢o6zlimiin “daha akillica ve daha
kesin” olduguna inanir. Bosanmanin hakim yetkisi altinda olmasi, onu
daha fazla sinirlayacak ve evlilik kurumunu daha iyi koruyacaktir (Vanis
vd., 1992).

Imam’in, kadinin tipki erkek gibi bosanma talep etme hakkini onaylamak
icin Maliki fikhindan alintiladig1 metne ek olarak, Imam’in konumunu ve
Islami Seriat cercevesindeki her tiirlii reformcu durusu giiclendirmek
adina, Hicri 4. ylizyilda (Miladi 11. yiizyilda) Endiiliis’te uygulanmis bir
evlilik s6zlesmesi 6rnegini burada eklemek isteriz. Bu 6rnek belge, kadinin
belirli islam toplumlarinda evlilik sézlesmesinde belirtilen kosullara gore
sahip oldugu haklari acik¢a ortaya koymaktadir. Bu, kadinlarin erkeklerle
esit diizeyde haklardan yararlanmasinin islam Seriati ile celismedigini
gostermektedir. Baska bir deyisle, Islam»1 takip eden bazi toplumlarda
kadinlarin geri kalmis durumundan Islam sorumlu tutulamaz. Model
evlilik s6zlesmesindeki ifadeler su sekildedir:

Falan'in oglu Falan, karisi, Falan'in kizi Falan’a mehir olarak su kadar
miktarda dinar ve dirhem saglamistir; bu miktar, bu s6zlesmenin yapildig
donemde Kurtuba’da gecerli olan deger iizerinden hesaplanmistir. Bu
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miktar hem pesin hem de vadeli 6demeleri kapsamakta olup, pesin
0deme, Falana esi Falan tarafindan babasi Falan aracilifiyla verilmistir;
zira kendisi, velayeti ve bakimi altindaki bakiredir. Babasi, kiz1 i¢in
gerekli hazirliklar1 yapmak iizere bu miktari onun adina almis ve boylece
damat bu borg¢tan arinmistir. Vadeli kisim ise s6zlesmede belirtilen ayni
para birimiyle, Falan tarafindan 6denecek olup, su aydan itibaren su yila
kadar vade ile verilecektir.

Falan’in oglu Falan, tamamen kendi istegi ve esinin sevgisini kazanmak
ve onu mutlu etmek amaciyla, baska bir kadinla evlenmeyecegini, cariye
veya kole edinmeyecegini gonulli olarak taahhiit etmistir. Eger bu
fiillerden herhangi birini yaparsa, mesele esinin kararina birakilacaktir;
bu durumda, evlendigi kadin bosanmis sayilacak, her cariye Allah rizasi
icin azat edilmis olacaktir. Ayrica cariye tizerindeki yetki de esine ait
olacaktir: isterse onu satabilir, isterse yaninda tutabilir, isterse masraflari
kocasi tarafindan karsilanmak {izere serbest birakabilir.

Ayrica, zorunlu olarak kendisi icin hac gorevini yerine getirmek
disinda, yakin veya uzak bir yere alti aydan fazla siireyle ondan ayri
kalmayacagini taahhiit etmistir Bu durumda, li¢ yil siiresince ayri
kalabilir; ancak yolculuga ¢ikacagina ve hac gorevini yerine getirecegine
dair esine 6nceden bilgi vermelidir. Bu siirede, esinin ge¢imini, giyimini
ve barinmasini saglamaya devam edecektir. Eger belirtilen siirelerden
herhangi birini asarsa, mesele esinin kararina birakilacak ve taniklik
etmek icin iki adil sahidin huzurunda, belirlenen siireyi astigin1 yemin
ederek!® dogrulamalar1 kosuluyla, esin sozii gegerli sayilacaktir. Bu
durumda, es, sarti gecersiz kilmadan diledigi kadar bekleyebilir.

Ayrica, esinin rizasi ve izni olmadan onu [Sehir] sehrindeki evinden
tasimayacagina dair de taahhiitte bulunmustur. Eger onu zorla, istegi
disinda baska bir yere tasimaya zorlarsa, mesele esinin kararina
birakilacaktir. Esi tasinmayi kabul eder ve daha sonra geri donmeyi talep
eder, ancak kocasi bu talep lizerine onu otuz giin i¢inde geri getirmezse,
mesele esinin kararina birakilacak ve kocasi, hem yeni yere tasinma hem
de geri doniis masraflarini karsilayacaktir.

Erkek, kadinin biitiin kadin akrabalarini ve erkek akrabalarini ziyaret
etmesine engel olmamaly, aileler ve akrabalar arasinda uygun olan sinirlar
dahilinde onlarin da kendisini ziyaret etmesine engel olmamalidir. Ancak
bunlardan herhangi birini yaparsa mesele kadinin elindedir. Yiice Allah’'in
emrettigi gibi ona iyi davranmali ve onunla iyilik icinde yasamalidir.

10

Burada tespit ettigimiz gibi onun dogru oldugunu biliyorlardi.
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Buna karsilik kadin da ona ayni sekilde iyi davranmali ve hos bir yasam
stirmelidir. Yiice Allah’in soéyle buyurdugu gibi: “Erkeklerin de kadinlar
lizerinde bir derecesi vardir.

Falan’in oglu Falan, esi Falan'in statiisii ve konumu nedeniyle kendisine
hizmet eden biri olmadigini anlar (bilir). Kendisinin ona hizmetci
saglayabilecegini ve mal varliginin bunun igin yeterli oldugunu beyan
ederek kendi istegiyle ona hizmetgi saglamay: taahhiit etmistir.

Erkek, Allah Azze ve Celle’'nin sozii ile Peygamber’i Hz. Muhammed
(s-a.v)’in stinnetine uygun bir bicimde evlenmistir. Kadin, Allah Azze
ve Celle’'nin kadinlar icin erkekleri zorunlu tuttugu iyilikle tutmak veya
litufla serbest birakmak gibi haklarla Allah’in korumasi altinda onun
esi olacaktir. Babasi (falan kisi), onu Yiice Allah'in kendisine emanet
ettigi gibi, bedenen saglikli, himayesi ve bakimi altinda bir bakire olarak
onunla evlendirdi ve evlilik akdinin yetkisini ona verdi. Bu evlilik akdinin
sahitleri Falan kisinin oglu falan ve Falan kisinin oglu falandir. Her
ikisi de s6zlesme yapan taraflarin soéylediklerini duyup anladiklarini
ve onlar1 tanidiklarini ifade etmislerdir. Her ikisi de saglik durumlari
yerinde ve cezai ehliyete sahiptir. Bu s6zlesme su yilin su ayinda

yapilmistir (Emevi, 1983).

Ancak “cok eslilik” meselesi, 6zellikle 6ngortilen dini kosullar acisindan,
Bati’daki serbest cinsel iliskiler kaosuna kiyasla ahlaki agidan “daha
iyi” ve toplumsal acidan daha az zararh olarak goriildiigiinde, polemik
baglaminda -bazen temkinli, bazen de agik¢a- yeniden ele alinmaktadir.
Karsilastirmanin “kiyas” mekanizmasina dayandigina siiphe yoktur, kiyas,
“asil” ve “fiir0”dan olusmaktadir. Eger kiyas, “kiyas-1 idtiradi” kiyas ise
asilin hiitkmi flruya aktarilir, eger kiyas, “kiyas-1 muhalafe” ise fiirunun
hiitkmii asilin hitkmiinden bagimsizdir. Her iki durumda da asil ile fiiru
arasindaki benzerlik iligkisi kiyas siirecinde ortiik olarak kalir. Tartisma
baglaminda “cok esliligin” savunulmasi, Bati'nin kiyas olgilitii olarak
alindig1 ortiik bir varsayima dayanmaktadir. Bu mantik, bagimsiz ve
6zglin bir medeniyet temeline dayanan kiltiirel bir ronesans (kalkinma)
projesine tamamen aykiridir; aslinda tam tersidir. Burada analiz i¢in -s6z
konusu sdylemi temsilen- bagnaz ya da radikal, gerici ya da ge¢misin ve
gelenegin kalintilarina bagh olarak nitelendirilemeyecek bir duistintr
sectik. Kendisi, sOyleminin c¢ok egsliligi savundugu ya da erkeklerin
kadinlar tizerindeki mutlak tistiinliigline inandig1 seklinde anlasilmamasi
gerektigine dair sert uyarilarda bulunarak konuyu ihtiyath bir sekilde



KADEM KADIN ARASTIRMALARI DERGISI | 727

%3]

giindeme getiren biridir. Profeséor Mohamed Talbi, “cok esliligi” istisnai
bir durum olarak degerlendirmekte ancak su soruyu sormaktadir:
Istisnai durumlari, zinay1 yasallastirma yoluyla mi1 yoksa ¢ok evliligi
yasallastirma yoluyla mi ¢6zmemiz daha iyidir? Sorunun yapisinda ortiik
bir bicimde var olan cevabi gerekgelendirmek icin bu istisnalar varolusun
degismez yasalarindan birine dontstiiriilmektedir. Bu durum iki seye
dayanmaktadir: erkeklerle kadinlar arasindaki iliskinin tarihi, erkeklere
liderlik roliinii veren tahakkiime dayali bir tarih, ikincisi ise erkeklerle
kadinlar arasindaki cinsel istah esitsizligi ki bu esitsizlik biyolojik a¢idan
dogal goriinmektedir:

Bunun anlamu... yaratilisin baslangicindan giintimtize kadar insanlarin
ailesi kapsaminda, evlilik hayati icinde kocaya liderlik roli ve ikincil
olarak bazi toplumlarda ¢ok eslilik, bazilarinda ise baska bicimler alan
cinsel ayricaliklar veren sabit degismezler oldugudur. Bu siirekliligin
ve kaliciligin sabitleri bulunmamaktadir; gerekgeleri ve derin nedenleri
arasinda biyolojik nedenler 6n plandadir, bunlara eklenen bir¢ok
nedenin degeri ne olursa olsun... Erkek hi¢bir surette dogurmaz,
biyolojik dagilim bu sekilde diizenlenmistir ve biyolojik yapi, tiim hayvan
gruplarinda gozlemlenen ve ¢iplak gozle fark edilebilen, erkek ve disi
arasinda cinsel istahta bir esitsizlik olacak sekilde diizenlenmistir. Cinsel
istahtaki bu esitsizligin insan ailesi ve sosyal yapilanmalar diizeyinde
yansimalari vardir: Bunlar, ¢ok eslilik olgusu ve bu istahin “dlinyanin en
eski meslegi” olarak bilinen, erkek istahini tatmin etmek i¢in neredeyse
sadece kadinlarla sinirl olan ve kadin istahini tatmin etmek icin higcbir
es degeri olmayan bir meslek araciligiyla maddi tatmin edilmesi arayisi
gibi durumlardir. Tim bunlarin derin nedenleri olmadan var olmasi
diistntlebilir mi? Siiphesiz bir¢ok neden var, ama bunlarin en basinda
biyolojik yapiya bagli nedenler gelmektedir (Vanis vd., 1992).

Konunun bu sekilde sunulmasi, bir a¢iklamadan ¢ok bir gerekce
sunmaktadir. Erkegin kadin tUzerindeki bu tarihsel egemenligini
aciklamak, “biyolojik” dogadan degil, evrimin “antropolojisinden”
baslamalidir. Hayvanlar dleminden gézlemlere dayanmak -bu gozlemler
dogru olsa bile- ve insanlar ile hayvanlar arasinda kiyasa dayali bir
iliski kurmak, insanlarin kiiltiirel varliklar oldugu gercegini goz ardi
etmektedir. Boyle bir yaklasimin sonucu, -bir istisna olan- “cok esliligin”
dogal yasa haline gelmesidir. Ancak boyle bir goriisiin insan varligini,
dogal tarihinden baska bir tarihi ve kendi tarihini diger dogal varliklardan
ayiran bir kiiltiri olmayan biyolojik bir varliga indirgedigini kabul
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etmeliyiz. “Erkegin disiden daha ytliksek derecede cinsel istaha sahip
oldugu, bunun nedeninin de disinin hamilelik ya da yumurta kuluckalama
araciligiyla “lireme” ile uzun siireli mesguliyeti oldugu ifadesi bilimsel
olarak dayanaksizdir. Baz1 toplumlarda “Cinsel iliskinin” bir is haline
geldigi gercegine dayanmak da bu toplumlardaki gercekligi goz ardi
etmekte ve sadece bu utanc verici durumlari kadinlarin asagilanmasinin
yasallastirilmasi i¢in bir gerekce olarak kullanmaktadir. Bu analiz, biyoloji
hapishanesinde sikisip kalmakta ve onu insan varolusunun “6zii” olarak
ele almaktadir. Sonuc¢ olarak, mesele “erkek ve disi” meselesi haline
gelmektedir; oysa mesele “kadin ve erkek” meselesidir ve bu da kiiltiirel,
sosyal ve tarihsel boyutlari olan bir meseledir.

Miras

“Nisa” Suresi ile ayni baglamda ve o0zellikle yetimlerin haklarinin
vurgulanmasi ve mallarinin yenmesinin yasaklanmasi ve olgunluk cagina
ulastiklarinda -evlilik ¢agina- kendilerine iade edilmek tizere muhafaza
edilmesinin gerekliligi baglaminda miras hiikiimleri asagidaki gibidir:

Anne babanin ve yakinlarin biraktiklarindan erkeklere pay vardir;
yine anne babanin ve akrabanin biraktiklarindan kadinlara da pay
vardir; azindan ¢ogundan, belli pay. (Varis olmayan) yakinlar, yetimler
ve yoksullar miras taksiminde hazir bulunurlarsa bundan, onlari da
riziklandirin ve onlara giizel s6z sdyleyin. Geriye eli ermez, gilicii yetmez
cocuklar birakmis olmalar1 halinde onlar hakkinda endise duyacak
olanlarin (baskalarinin yetimleri icin de) kalpleri sizlasin; Allah’tan
sakinsinlar ve dogru soz soylesinler. Yetimlerin mallarini haksiz olarak
yiyenler siiphesiz karinlarina ancak ates dolduruyorlar. Zaten onlar
alevlenmis atese gireceklerdir. Allah size, cocuklariniz hakkinda, erkege
iki kadin pay1 kadar (vermenizi) emreder... Babalariniz ve ogullarinizdan
hangisinin fayda bakimindan size daha yakin oldugunu bilemezsiniz.
Bunlar Allah tarafindan konmus paylardir; siiphesiz Allah ilim ve hikmet
sahibidir (Nisa: 7-11).

Kur’an’in, mirast olmayan yakin akrabalari, yetimleri ve yoksullar,
miras paylasimi sirasinda hazir bulunduklarinda ihsanda bulunarak
mirasa dahil etmeye tesvik etmesi, Islam’in miras kavramini analiz
ederken ihmal edilmemesi gereken énemli bir isarettir. Ikinci énemli
nokta ise Kur’an’in -baba soylu- “akrabalik” iliskisinin, insan iliskilerinin
en onemlisi olmadigina dair yaptig1 vurgudur. Eger bu uyar1 genel bir
Kur’ani durusu temsil ediyorsa, Kur’an'in bunu miras ayetleri baglaminda
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-ki bu ayetlerde miras paylasimi akrabalik ve hisimlik iligkilerine
dayanmaktadir- zikretme istegi, analizde ihmal edilememesi gereken bir
baska isarettir. Bu iki noktadan hareketle, Kur’an’in toplumdaki servet ve
kaynaklarin dagitimindaki adalet anlayisinin “zekat”, “sadaka” ve “miras”
kavramlarinin ¢ok 6tesine uzandigl sonucuna varilabilir. Nihai amag ve
hedef; servetin “yalnizca zenginler arasinda dolasmamasi”, yani belirli
bir azinligin tekelinde olmamasidir. Bu daha genis anlayis cercevesinde,
Kur’an’daki “miras” kavraminin anlamini analiz etmek, daha sonra tarihsel
ve baglamsal anlamdan, ¢agdas dini bilincimizde ortaya ¢ikabilecek olan

bu anlama gémiilii 6nemine ge¢cmek gerekir.

el-Vahidi, Esbab-1 Nuzul isimli kitabinda hepsi de kiz c¢ocuklarinin
ve zayiflarin, yani erkek cocuklarin miras hakkina sahip olmadig:
Islam 6ncesi gelenekler ile Kur'an'in getirdigi yasalar arasindaki farki
gostermeye odaklanan dikkat ¢ekici olaylar anlatir. islam éncesi ddnemde
miras sadece savasabilen erkekler icindi ve kadinlarin hi¢bir pay1 yoktu.
Kiz ¢ocuklarini diri diri gébmen ve kocasi dlen kadinlarin bir esya gibi
miras birakilmasina izin veren bir toplumda kadinlarin birakin miras
hakkini, herhangi bir haktan yararlanmasini nasil hayal edebiliriz? Eger
Islam, “kiz cocuklarinin diri diri gémiilmesini” yasaklayan ve bunu biiyiik
bir sug¢ olarak kabul eden din ise, ayn1 zamanda kadinlarin zorla miras
almasini veya onlara baski yapilmasini da yasaklayan dindir (Nisa: 19-
23). Dogal olarak kadinlarin, babalarindan ve kocalarindan miras alma
haklarinin yani sira erkek ve kiz kardeslerinden kalan kelale! mirasini

1 “Kelale” mirasi, 6len Kisinin, miras birakacak ¢cocugunun olmadigi ve ebeveynlerinin

her ikisinin de kendilerinden dnce 6ldiigii bir durumu ifade eder. Bu durumda miras
kardeslere kalir. Kur’an-1 Kerim’'de Nisa Suresi'nde iki kez Kelale konusundan bah-
sedilmektedir. Ilki 12. ayette gecmektedir: “Yapacaklari vasiyetten ve borctan sonra,
eslerinizin, ¢ocuklar1 yoksa, biraktiklarinin yarisi sizindir. Cocuklar1 varsa biraktikla-
rinin dortte biri sizindir. Cocugunuz yoksa sizin de yapacaginiz vasiyetten ve borg¢tan
sonra, biraktiginizin dortte biri onlarindir. Cocugunuz varsa biraktiginizin sekizde biri
onlarindir. Eger bir erkek veya kadinin, annesi, babasi ve ¢ocuklar1 bulunmadigi hdlde
mali (diger) mirasgilara kalirsa ve bir erkek yahut bir kiz kardesi varsa, vasiyetten ve
borgtan sonra her birinin pay: altida birdir. Bundan fazla iseler ligte bire ortaktirlar.
Kimse zarar gormesin; Allah’'in hiitkmii budur. Allah her seyi bilendir, hilim sahibidir”
ikincisi ise 176. ayette ge¢cmektedir: “Senden fetva istiyorlar. De ki: “Allah, babas ve
¢ocugu olmayan kimsenin mirasi hakkindaki hiikkmii séyle agikliyor: Eger ¢cocugu ol-
mayan bir kimse 6liir de onun bir kiz kardesi bulunursa, biraktiginin yarisi bunundur.
Eger (0len) kiz kardesin ¢ocugu yoksa erkek kardes de ona varis olur. Kiz kardesler
iki tane olursa, biraktiginin iigte ikisi onlarindir. Eger erkekli kadinl daha fazla kardes
varsa, erkegin hakki iki kadin pay1 kadardir. Yanilmayasiniz diye Allah size agiklama
yapiyor. Allah her seyi bilmektedir”
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alma hakkini tesis eden Islam’dir. Tiim bunlar Islam’in getirdigi haklardir
ve ilk Miislimanlar icin bunlar1 kabul etmek kolay olmamistir. O dénem
insaninin 6zellikle miras konusundaki mantig1 suydu: “Ata binmeyene,
yuk tasimayana ve diismanla savasmayana mirasci olmayiz” (Vahidi, t.y.).

Imam Muhammed Abduh, Kur>ani yasalarin baglamsal boyutuna dikkat
cekmekte ve ayetlerdeki bagla¢ ve tekrar gibi yapisal iliskileri analiz
ederek, kadinlarin ebeveynlerinin ve akrabalarinin biraktiklarindan “pay”
alma hakki hiikmiiniin “farz” anlamina geldigi sonucuna varmaktadir.
Imam, yukaridaki ayetlerin suredeki énceki ayetlerle ilgisi olmayan yeni
bir baglami temsil ettigini savunan miifessirlere katilmamaktadir. imam,
lic ayet sonra gelen “Yetimlerin mallarini haksiz olarak yiyenler...” (Nisa:
10) ifadesinin de gosterdigi gibi, baglamin yetimler ve onlarin haklariyla
ilgili oldugunu ifade etmektedir.

Kur’an, yetimlerin mallarin1 yemeyi yasaklamasini ve erginlik ¢agina
geldiklerinde mallarinin kendilerine iade edilmesi emrini ac¢ikladiktan
sonra, velilerin yetimler icin sakladiklar1 miras mallarinin, islam éncesi
kadinlarin mirastan mahrum birakilmasi geleneginin aksine hem
erkekler hem de kadinlar tarafindan paylasilacagindan séz eder. Bu,
malin ne zaman ve hangi kosullar altinda verileceginin belirtilmesinin
ardindan, malla ilgili baska bir aciklamadir. Yetimlerin mallar1 genellikle
ebeveynlerinden ve yakin akrabalarindan gelmektedir. Bu nedenle eger
yetimlere anne -baba ve akrabalari tarafindan miras kalmasi durumunda,
kadin ve erkek arasinda paylastirilmasinda azlik veya cokluk bakimindan
bir fark yoktur; bu nedenle “anne-babanin ve yakin akrabalarin geride
biraktiklarindan” ifadesi tekrarlanmis ve “belirlenmis bir pay” ifadesiyle
de hi¢ kimse tarafindan eksiltilemeyecek belirli, garantili bir hakki ifade
edilmektedir (Imara, 1972).

Imam, “Allah size ¢ocuklariniz hakkinda emreder” ifadesiyle ilgili olarak
“erkege iki kadinin pay1 kadar” ifadesini analiz etmeyi siirdiirtir ve bunu
su sekilde yorumlar:

Bu, sozdizimsel bir 6nemi olmayan agiklayici bir climledir ve bu ifade,
daha 6nce de belirtildigi gibi, kadinlarin miras almasini engelleyen islam
oncesi gelenegin iptal edildigine isaret etmek icin se¢ilmistir. Sanki
kadinin mirasi sabit ve malumdur ve erkegin, kadinin mirasinin iki
katini aldigindan bahsedilmektedir veya kadinin pay1 miras kanununda
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asildir ve erkegin mirasi buna kiyasla anlasilmaktadir. Eger durum béyle
olmasaydi, “Kadin erkegin yaris1 kadar miras alir” denilirdi ki boyle bir
ifade ne bu anlami ifade eder ne de goriildiigl tizere sonraki baglamla
uyum saglardi (Imara, 1972).
Bu analizde 6nemli olan, Imam’in yapidan ¢ikardigi “anlam” olan Kur’an’in
kadinin mirasini, erkegin payinin da kendisine kiyasla tanimlandigy, sabit
ve malum hiikmiinde olmasi iizerinde durmamizdir. Imam’in ¢cikardigi bu
anlam, erkegin, temel ve standart oldugu sosyo-tarihsel baglamda 6nemli
bir “amac¢” tasimaktadir. Bu Kur’ani ima, biri tiim insani, toplumsal ve
ekonomik degerlere hiitkmeden, onlari kontrol eden ve yoneten iki eksen
arasinda denge kurulmasi degilse nedir? S6z konusu egemen eksen, erkek
eksenidir. Denge ancak odagin gecici olarak diger eksene, kadin eksenine
kaydirilmasiyla saglanabilir, boylece surenin basinda baslatilan esitlik
ilkesi tesis edilebilir ve “dini esitlik” alanindan “sosyal esitlik” alanina
yayilabilir. Esitligin boyutlari, kadinlarin miras hakkini tesis etmenin
“farz olmas1” ile daha da vurgulanmaktadir, ¢iinkii bu hak “Allah>in
bir farzidir” ve bu nedenle imamyin agikladigl gibi “hi¢bir kayirmanin
olmadig1 ve kimsenin onlardan bir sey alamayacagi belirli ve kesin bir
haktir”. Bu farz, erkegin payinin “iki kadinin payimni” gegcmeyecek sekilde
belirlenen bir temele dontisiir. Bunlar “Allah’in sinirlar1” (Nisa: 13) haline
gelmektedir.

Surenin sonunda “erkege, iki kadinin pay1 kadar pay vardir” ifadesi
tekrarlanir ve bunun ardindan Allah’in yoldan sapmay1 6nleme maksath
beyani gelir: “Yanilmayasiniz diye Allah size agiklama yapiyor. Allah her
seyi bilmektedir” (Nisa: 176). Allah’in “sinirlan” ifadesiyle kastedilenin
kadinin payinin, erkegin payinin yarisiile sinirlikalmasi oldugunu anlamak
hem anlama hem de amaca aykiridir. Ancak Islam’in degistirmeye ¢alistig:
bu anlay1s, daha sonra islam adina yerlesik ve hakim hale gelen pek ¢cok
gelenek ve orf gibi hakim ve yerlesik hale gelmistir Hem anlam hem
de amacg ile birlikte tarihsel baglam, Kur’an'in bu yasamadaki amacinin
-sapmay1 Onleyen aciklama- daha oOnce her seyi kapsayan erkegin
payini, kadinin payimin iki katin1 gegemeyecek bir iist sinir belirleyerek
“siirlamak” oldugunu acikca gostermektedir. Aynmi sekilde daha once
hi¢bir sey alamayan kadin i¢in de erkeginkinin yarisindan az olamayacak
bir asgari pay belirlenmesini zorunlu kilmaktadir. Boylece, sinirlama
kaosa ve tekellesmeye bir sinir koyarak, sosyal yasam alaninda esitlige
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yaklasmak amaciyla yoksun birakilanlar i¢in bir pay saglamaktadir. Dini
hayatin asil amaci ve yiice hedefi olan bu esitligi saglamaya yonelik her
ictihat mesru bir ictihattir ya da baska bir deyisle, yasamanin genel
amaglariyla ayni yonde bir ictihattir. Bu amaca aykir1 her tiirlti ictihat veya
vahyin inmis oldugu tarihsel anla sinirli kalan her tiirlii yorum, iyi niyet ve
halis bir imandan bagimsiz olarak “bilissel hata” kapsamina girmektedir.

Allah'in koydugu ve asmamamiz gereken sinirlar, erkege kadinin iki
katindan fazla miras pay1 vermememiz ve kadina da erkegin paymnin
yarisindan azini vermememiz gerektigi seklindeyse, bu simirlar
miictehidin, erkek ve kadin arasindaki esitligin Allah’in sinirlarin ihlal
etmedigi sonucuna varmasina izin verir. Bu anlamda esitlik, erkek icin
“Uist sinir’1n kadin igin “alt sinir’n esitlenmesi anlamina gelir. Bu durum,
Allah’in belirledigi sinirlarla celismemektedir (Sahrur, 1994).12 Boyle bir
esitligin, miras meselesi temelinde kadinin degerinin erkegin degerinin
“yaris1” oldugu algis1 nedeniyle Islam hukukunda yanhs anlasilan tiim
alanlar1 kapsamasi gerektigi agiktir.

12 Sahrur’un yorumu, dncelikle Hz. Muhammed’in sahsinda “ntibiivvet” ve “risalet” yon-

leri arasinda ayrim yapmaya dayanan dini metnin yapisina iliskin bir kavramsallas-
tirmaya dayanmaktadir. Bu kavrama gore, Allah’in Hz. Muhammed’e vahyettigi kitap
olan Kur’an, iki ana kitaptan olusmaktadir: Birinci kitap, nesnel varligin hakikatini
aciklayan ve hak ile batili, yani hakikat ile vehmi birbirinden ayiran Niibiivvet Kita-
br'dir. ikinci kitap ise bilingli insan davramisinin kaidelerini iceren ve helal ile haram
arasinda ayrim yapan Risalet Kitabr'dir. (s. 55). “Risalet” diizeyi; yasalardan, hiikiim-
lerden ve hadlerden olusan “Muhkem Ayetler Kitab1’n1 icerir. Bunlar “itidal ve sapma”
ya da “dogruluk ve sapma” diyalektigine tabidir; bu diyalektik, sosyoloji ve ekonomide
incelendigi lizere insan hayatinin geliskileri tarafindan tretilir. Bu geliskiler her za-
man mevzuat ve hukukta niteliksel ve niceliksel degisiklikleri ve gelismeleri gerekli
kilar (s. 447). Sahrur, Newton matematiginde “siirekli tiirevler” olarak adlandirilan
kavrama dayanarak bu diyalektigi kendinde a¢ik olan seklinde agiklamaya ¢alisir. Bu
girisimi ¢evreleyen belirsizlige ragmen (Kur’an yasalarini matematiksel kavramlarla
yorumlama ¢abasi1) Sahrur’un ulastigi sonug bizim tahlilimizden ¢ok da farkli degildir.
Sahrur, konferansinda daha 6nce degindigi miras meselesine geri doner, ancak miras
ayetindeki terimler -nasib (pay), hazz (servet) ve vasiyet (vasiyet) gibi terimler- ara-
sinda yaptigl anlamsal ayrima dayanarak, “Allah size, cocuklariniz hakkinda, erkege iki
kadin payi kadar (vermenizi) emreder.” ifadesini “vasiyet” baglaminda oldugu i¢in mi-
ras kapsamindan ¢ikarir. Bu konudaki delili, “nesib” teriminin her zaman miras kalan
kisma atifta bulunmasi, “hazz” teriminin ise miras degil vasiyet baglaminda yer alma-
sidir. Sahrur bu tahlilden, ayette kastedilenin “Allah’in uymamizi istedigi 6giit” ile ilgili
oldugu sonucunu ¢ikarir. Bunun, “hazz” teriminin vasiyet baglaminda kullanildigina ve
bu vasiyetin mirastaki nasip (pay) ile hi¢bir iliskisi olmadigina stipheye yer birakmak-
s1zin teyit edildigine isaret eder.
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Bu alanlar arasinda yargi 6niinde “sahitlik” ve egitim almalar1 gérmeleri
halinde calismalari miimkiin olan hakimlik gibi bazi islerde ¢alismalarinin
engellenmesi yer almaktadir. Kur’an’da kadinlarin sahitligi hakkinda
soylenenler, 6zellikle ayetlerin vahyedildigi zamanda kadinin durumunu
“mali islemler” baglaminda agiklamaktadir. Bu kadinin durumuna iliskin
yapilmis ebedi bir diizenleme degildi. “Erkeklerinizden iki sahidi de tanik
tutun. Sahitler iki erkek olmazlarsa, riza gostereceginiz sahitlerden bir
erkekle -biri yanilirsa digerinin ona hatirlatmastii¢in- iki de kadin olsunlar”
(Bakara: 282) ayetinin yanlis anlasilmasi, anlati baglaminin goéz ardi
edilmesinden kaynaklanmaktadir. Ayet esas olarak s6z konusu donemde
kadinlarin asina olmadiklar1 mali islemlerden bahsetmektedir. Artik
kadinlar is ve yasamin her alanina katilmaya basladiklarina, kadinlarin
yetkinliginin erkeklerin yetkinlikleriyle esit olduguna ve bir¢ok alanda
onlar1 gectigine gore, sahitliklerinin erkeklerin sahitliginin yarisi kadar
oldugunu soéylemenin bir anlami yoktur. Dolayisiyla, kadinlarin ailede
ve toplumda erkeklerin Ustlendigi sorumluluklar1 iistlenemeyecegini
soylemek, gecmis zamanlara ve donemlere ait bir sdylemi tekrarlamak
anlamina gelmektedir (Huveydi, 1998).

Tesettiir ve Avret

Benim goriisiime gore “kiyafet” meselesi, ister kadinlar1 goézlerinden
bagka hicbir seyi gostermeyen kiyafetlere hapsetmek isteyen bagnazlar,
ister Kur’an1t kadinlara belli bir kiyafet dayatmadigini iddia edecek
bicimde yorumlamaya calisanlar tarafindan tartismak icin harcanan
cabalar1 hak etmemektedir. Ancak son yillarda bunu kamusal bir sorun
haline getiren iki sey olmustur: Birincisi, 6zellikle iran’da Sah rejimine
kars1 kitlelerin onciililk ettigi devrimin basariya ulasmasiyla islam
Cumbhuriyeti'nin kurulmasi, bunun akabinde islami sancakli siyasi
hareketlerin ytkselisidir. Kadin kiyafetleri -basortiisii ve pege- Sah’in
yonetimiyle iliskilendirilen “Batili” isaret ve sembollerin “reddinin”
bir ifadesi olarak bu devrimci dalga tarafindan canlandirilan en 6nemli
isaret ve sembollerden biriydi. Ikincisi ise bir Fransiz mahkemesinin,
s0z konusu kiyafetin Fransa'nin laik egitim sisteminde izin verilmeyen
bir tir dinf ayrimi temsil ettigini ileri siirerek baslarini 6rten Miisliiman
kizlarin okullara gitmesini yasaklayan kararidir. Dogal olarak bu karar,
Misliimanlara karsi bir tiir irk ve din ayrimciligi olarak algilanmis ve
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Islam aleminde giiglii bir tepkiye yol agmistir. Buna Bosna’daki i¢ savas
baglamini ve Miisliman kadinlara yonelik acimasiz cinsel saldirilar
da eklersek, Islam aleminin yaralanmiglik duygusunun boyutunu ve
ozellikle Miisliman kadinin uygar kisiliginin, ayirt edici kimliginin bir
isareti olarak kabul edip onurunu daha tutucu bir bigimde savundugunun
farkina variriz.

Bu konudaki celiskili sdylemler her iki ucta da mantiksiz uglara
ulagsmaktadir. Bir tarafta, kadinlar icin Islami kiyafet kurallarinin
ozelliklerini neredeyse moda uzmanlarin1 andiracak kadar ayrintili ve
kesin bir sekilde tanimlayanlar varken, (Miibeyyid, 1988) diger tarafta
Kur’an soyleminin, ozellikle de “Nur” Suresi’'nde siislenme (ziynet) ve
avretle ile ilgili olarak bahsedilenlerden yorumlar ¢ikarmaya ¢alisanlar
vardir. Yazar, Nur Suresi'ndeki ayetlerde gecen “ziynet” teriminin
anlamimi “kadin viicudunun tamami” olarak tanimlamakta ve kadin
vicudunda oOrtiilmesi gereken yerlerle agikta birakilabilecek yerleri
birbirinden ayirmakta, yani avret kavramini tanimlamaktadir. Yazar
kadinin bedenini -ziynetini- iki kisma ayirir: S6zl edilen yoruma gore
bu, “kadinin bedeninden yaratilis geregi goriinen, yani Allah’in kadinin
yaratilisinda gosterdigi bas, karin, sirt, bacaklar ve eller gibi yerlerdir”
Digeri ise yaratilis geregi goriinmeyen, yani Allah’'in kadinin yapisinda ve
tasariminda gizledigi yerlerdir. Bu gizlenen boliimler mahrem yerlerdir
(cuyub)... Bunlar; gogiislerin arasi, koltuk alti, genital bolge ve kalgalardir.
Bunlarin hepsi mahrem yerlerdir (cuyub) ve bu mahrem yerlerin
ortiilmesi miimin bir kadin i¢in farzdir. “Kadinin viicudunun geri kalan
kismy, ‘avret’ kavramina girmeyen goriiniir bir ziynettir” (Sahrur, 1994).
Bdylece, bu yorum metnin alanina yiikselir, yer, zaman ve dil baglamindan
kopar; dili, sdylem, kullanim ve gelenek baglamindan bagimsiz soyut bir
alan olarak ele alir.

Gergek su ki “avret” kavrami, sosyal ve tarihsel baglami i¢inde kiiltiiriin,
-herhangi bir kiltlriin- yapisindan ayr1 bir kavram olmadig1 gibi,
bazilarinin sandigr gibi insan toplulugunun bilincinde sabitlenmis
evrensel bir kavram da degildir. Kur'an baglamina bakarsak -vahyin
tarihsel baglamindan bagimsiz olarak- avretin, sadece canlilarin cinsel
organlar1 ve 6li bir insanin bedeni oldugunu sdyleyebiliriz. Kur’an'da
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“haya (es-sev’e)” terimi iki baglamda su sekilde yer almaktadir: ilk
baglam, Hz. Adem ve Hz. Havva'nin kissasinda yasak agacin meyvesinden
yedikten sonra edep yerlerinin gortinmesi (Araf: 20, 22, 26, 27 ve Taha:
121), ikinci baglam, Hz. Adem’in iki oglundan birinin digerini 6ldirdigi
ve Allah'in ona O0gretmesi icin bir karga gonderene kadar kardesinin
cesedini 6rtemedigi kissadir (Maide Suresi: 31). Ancak bdyle bir yorum,
Kur’an metninin vahyedildigi dénemin pragmatik dilsel ¢cercevesi disinda
anlasilabilecegini varsayar. Ayrica, bu ayetlerin i¢ baglaminin toplumsal
yasamin erken, ilkel asamalarindaki tasviri oldugu gercegini de goz ardi
etmektedir.

Konu, yakin bir zamanda Misir'da yayinlanan bir gazete olan el-Dustur
tarafindan “Kadin Bedeni: Avret mi?” baslikli bir arastirmada giindeme
getirildi. Gazete, aralarinda bazi kadinlarin da bulundugu pek cok seyhten
tasavvuf egitimi almis olan {inlii mutasavvif Muhyiddin Ibn Arabi’nin
(6. Hicri 638) gériislerini sunarak bagladi. Ibn Arabi’nin ¢ok sey borg¢lu
oldugu sufi sahsiyetler arasinda belki de en 6nemlisi Fatima (Fatima
bintu’l-Musenna)dir. el-Futuhat el-Mekkiye adli kitabinda ondan sik sik
bahseder, 6zellikle de -6rnegin- “Fatiha” Suresi’'nin sirlarin1 ve gesitli
ruhani hal ve makamlara atiflarin1 kendisine ac¢ikladigini belirtir. Hatta
Fatima, Ibn Arabi’nin annesine su sekilde hitap ederdi: “Ya Nur, sen onun
diinyevi annesisin ben de onun ruhani annesiyim.” Burada, Rabia el-
Adeviyye figiirtintin tasavvuf tarihinde sahip oldugu konumun, 6zellikle
Ebu Hamid el-Gazali (6. Hicri 505) istisna olmak lizere, felsefi tasavvufu
karakterize eden olumlu kadin goriisiinii destekleyebildigini belirtmek
onemli olabilir Bu nedenle, ibn Arabi'nin kadin bedeninin “avret”
olduguna dair fikhi bakis agisin1 reddetmesi sagirtic1 degildir. Gazete, ibn
Arabi'nin kendi durusunu ortaya koymadan 6nce cesitli goriisleri géozden
gecirdigini ve Islam hukukuyla celismedigini gostermek icin kanitlarla
destekledigini aktarir:

Kadinin yiizii ve elleri disinda biitiin viicudu avrettir diyenler vardir.
Bazilari, ytzi ve ellerine ek olarak ayaklarinin da avret olmadigim
soylemistir. Bazilar1 da kadinin tim bedeninin avret oldugunu
savunmustur. Ancak bizim goriisiimiize gore, Allah'in buyurdugu gibi,
kadinin tek avreti, iki mahrem yeridir: “Ve cennet yapraklarindan
iizerlerini 6rtmeye basladilar” (Araf: 22; Taha: 121). Béylece Adem ve
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Havva'y1 avret yerlerini 6rtme konusunda esit tutmustur. Eger bir kadina
ortiinmesi emredilmisse, bizim goriisiimiize gore bunun nedeni kadinin
vliicudunun avret olmasi degil, tesettiirle ilgili yasal bir hiikiimdiir. Bir
seyin ortliilmesi onun mutlaka avret oldugu anlamina gelmez (1997).

Ibn Arabi burada, hukuki hiikiimlerin “gerekcelendirilmesini” veya
gerekcelere dayandirilmasini reddeden zahiri fikih ekoliinii benimser
ve buna bagh olarak diger cesitli fikih ekollerinin fakihleri tarafindan
benimsenen “kiyas” ilkesini kabul etmez. Diger ekollere mensup fakihler,
kadinlarin bedenlerini 6rtmelerini gerektiren hukuki hiikkmiin, kadin
bedeninin avret oldugu fikrine dayandigini savunurken, ibn Arabi bu akil
yliriitme bicimini tamamen reddeder. Ote yandan ayetteki ikil zamire
yapilan atif - edep yerleri (<) sézciigiine eklenmistir: “Ayip yerleri
kendilerine goriindii”- Adem ve Havva'min yani her ikisinin de hiikkme
tabi oldugunu gostermektedir. Zahiri yonteme gore, kelimenin sézliik
anlaminin da gosterdigi gibi, metnin isaret ettigi anlam budur ve bu
anlam acik ve agikardir.

Arastirmanin yazar1 -ibade Ali- bazi alimlerin, Ibn Arabi’nin goriisii
hakkindaki diisiincelerini arastirmis ve eski fikhi goriislerin, cagdas
alimlerin zihniyeti tizerindeki hakimiyetini ortaya ¢ikarmistir. Bu nedenle
onlar1 burada ele almaktayiz:

el-Ezher Universitesi Temel Islam Bilimleri Fakiiltesi dekan1 Dr. Muhyiddin
es-Safi'nin gorisi:

“Bu fetva, kadinin avretinin, hiir olmasi halinde ytizii ve elleri hari¢ tim
viicudu oldugu, kole bir kadinin avretinin ise diz iistiinden gébek altina
kadar erkek avreti gibi oldugu seklindeki yaygin goriisle celismektedir”
(Bu goriisiin hangi cagda ifade edildigine dikkat edin!).

el-Ezher Universitesi Seriat ve Hukuk Fakiiltesi dekan1 Dr. Ali Mar’i’'nin
gorusu:

ibn Arabi>nin alintiladig1 ayetlerde gecen edep yerleri (s s)) terimi avret
anlamina gelmemektedir. Tesettiiriin uygulanmasindaki kriter kadinin
disiligi ve kadin bedeninin cazibesinin erkeklerin arzularini tahrik
etmesini engelleme ihtiyacidir.
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“Avret” kavrami, pek ¢ok kisinin zihninde bas 6rtmek veya pece takmak
ile karistirilan tesettiir kavramu ile iliskilendirilir. Ancak avret daha genis
anlamda kadin ve erkek arasinda tam bir “ayrim”1 ifade etmektedir. Bu
ayrim, kadinlarin kapali duvarlar arasina tamamen hapsedilmesini talep
etmeye kadar varmakta, yasam icindeki hareketlerini, anne “rahminden”
kocanin “evine” ve buradan da mezara kadar sinirlamaktadir (Ceridetu’l-
Dustur, 1997).

Tekrar Imam Muhammed Abduh’a dénecek olursak, modern islam
diistincesinde “tesettiir” meselesinin yorumsal temelini atanin o
oldugunu fark ederiz. Bu temel, gorecegimiz gibi, dini-siyasi hareketlerin
aydinlanmis temsilcilerinin bakis acisina rehberlik etmeye devam
etmektedir:

Gergek su ki, pece takmak ve burka giymek ne ibadet ne de edep belirten
islami uygulamalardandir. Aksine, bunlar islam’dan énce var olan ve
Islam’in gelisinden sonra da devam eden eski adetlerdir. Pek ¢ok islam
iilkesinde bu adetin bilinmemesi ve islam dinini benimsemeyen pek
cok Dogu iilkesinde yaygin olmasi da bunu kanitlamaktadir. islam’in
emrettigi, ayette acik¢a belirtildigi gibi (Nur: 30-31) gogstin orti ile
ortiilmesidir. Ayette burka ya da pece ilgili hicbir sey yoktur (imara,
1972).

imam Abduh, “erkeklerle bir arada bulunmaktan sakinma” anlamindaki
tesettlir emrinin tiim kadinlara degil, Peygamber’in -Sallallahu aleyhi ve
sellem- eslerine 6zgii oldugu goriisiinii benimsemektedir. Imam Abdubh,
-cagdaslarinin aksine- Hz. Peygamberin esleri disindaki kadinlarin, Hz.
Peygamber’in esleri gibi soyutlayici bir tesettiire bliriinmeleri, taklit veya
tercih dahi olsa caiz olmadigini vurgulamaktadir. Ona gore bu yorum
asagidakilere dayanmaktadir:

“Allah-u Teala’'min: “Siz baska kadinlar gibi degilsiniz” (Ahzab: 32)
seklinde buyurmasi bu hiikiimde esitlik talebinin bulunmadigina isaret
etmekte ve diger kadinlara toplumdan soyutlayici bicimde bir tesettiiriin
farz olmamasi konusunda, dikkate almamiz ve saygi duymamiz gereken
hiikkiimler oldugunu, 6rnege uymak ugruna bu hiikiimleri bozmanin
dogru olmadigini bize bildirmektedir (imara, 1972).
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Imam Abduh, Hz. Peygamber (s.a.v)’in esleri hari¢ olmak iizere, kadinlara
tesettiirtin farz olmamasina dair bir dizi gerekce saymistir. Bunlar
arasinda alim satim yapmak, vekalet, mahkemelerde sahitlik veya
davaci olmak gibi hayatin olagan akisi icinde bulunabilen durumlar yer
almaktadir. Bunlarin hepsi, kadinlarin pege takarak veya burka giyerek
toplumdan soyutlanmalari halinde imkansiz bir durum olan bireyin
ylziiyle taninmasini gerektirmektedir.

Ozetlemek gerekirse: Allah bu diinyayr yaratmis ve insan tiiriine,
giiclerinin yettigi 6lclide diinyanin nimetlerinden yararlanma imkani
vermistir. Diinya iizerinde tasarrufta bulunmak i¢in sinirlar koymus ve
haklar tanimistir. Bu sinirlari ve haklar1 hem erkekler hem de kadinlar
icin esit bir bicimde belirlemis, diinyay1 aralarinda adil olmayan bir
sekilde boliistirmemistir. Yerylizinlin bir tarafin1 kadinlarin tek basina
yararlanmasi i¢in, diger tarafin1 da erkeklerin kadinlardan ayr1 olarak
calismasi icin belirlememistir. Aksine, yasamin faydalarini, ayrimcilik
yapmadan glgclerinin yetecegi sekilde ikisi arasinda esit olarak
paylastirmistir (imara, 1972).

Insan, kadinlarin varhginin ve Allahyin insanlik icin yarattig
diinyanin nimetlerinden yararlanma haklarinin bu etkileyici hiimanist
savunusundan sonra, imam Muhammed Abduh’un Peygamber (s.a.v.)’'in
eslerine soyutlayici bir tesettiiriin farz olmasinin arkasinda “hikmetler”
hatta tek bir hikmet dahi bulamadigini merak ediyor. Bu farz, onlari
ayricalikli kilmak icin miydi? Eger Oyleyse -ki kelimenin tam anlamiyla
oyledir- bu “tesettiirii” daha erdemli bir hale getirmez miydi? Bununla
birlikte siyasal Islam’in aydin kanadindan hi¢ kimse imam Abduh’un
muhakemesinin izinden gitmemistir. Boylece hem yorumun hem de karsi
yorumun “se¢cime” dayandigini goriiyoruz: Yani yorumcunun amacina
hizmet eden metinleri “temel” olarak nitelemek ve onun amaciyla celisen
ve karsi tarafin amacina hizmet eden metinleri, istenmeyen isaretleri
ortadan kaldiracak sekilde yorumlamak. Bu yorum ister “6zellik ve
genellik” ikilemine ister “aciga ¢ikarma ve gizleme” mekanizmasina
dayansin sonug aynidir: Dini metinlerin -Kur’an veya Siinnet’in anlamsal
manipililasyonu, bu metinlerin tarihsel baglamlari, -beseri yazarlik
anlaminda degil yap1 ve kompozisyon anlaminda- dil ve anlam ag¢isindan
dogalarina bakilmaksizin yapilmaktadir.
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Abstract

This book by Islah Jad explores the evolution of the Palestinian feminist
movement, examining its intersection with nationalism, secularism, and
Islamism. Jad highlights the complex dynamics Palestinian women face as
they balance advocating for gender equality with participating in national
resistance. The study traces the impact of colonialism, internal political
struggles, and international influences on women’s organizations from
the British mandate to the post-Oslo period. It also examines the roles
of secular and Islamic feminists, reflecting on their divergent visions for
women'’s rights. The book traces the impact of the political split between
the West Bank and Gaza in 2006, highlighting the differing feminist
strategies in each region. While the West Bank focused on legal reforms
and women'’s rights, Gaza prioritized resistance and self-reliance. Despite
these efforts, women on both sides reinforced the political divide rather
than working to heal it. Jad critiques the emphasis on state-building
and international frameworks, arguing that these approaches failed
to foster democratic foundations or strengthen the national liberation
struggle. Ultimately, Palestinian women'’s political engagement remains
fragmented, with limited collaboration across political divides.
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Islah Jad tarafindan kaleme alinan bu kitap, Filistin feminist hareketinin
déniistimiinii sz konusu hareketin milliyetcilik, sekiilerlik ve Islamcilikla
kesisimi iizerinden inceliyor. Jad, Filistinli kadinlarin toplumsal cinsiyet
esitligi savunuculuguyla milli direnise katilma arasinda denge kurarken
karsilastiklar1 karmasik dinamiklerin altini giziyor. Calisma, ingilizmanda
doneminden Oslo sonrasi déoneme kadar kadin orgiitleri tizerindeki
somiirgeciligin, i¢ siyasi miicadelelerin ve uluslararasi etkilerin izini
siirtiyor. Ayrica, sekiiler ve [slamc1 feministlerin rollerini ele alarak,
kadin haklar1 konusundaki farkli gériisleri yansitiyor. Kitap, 2006 yi1linda
Bati Seria ve Gazze arasindaki siyasi b6liinmenin etkisini izleyerek, her
bolgedeki farkli feminist stratejilere vurgu yapiyor. Bati Seria yasal
reformlar ve kadin haklarina odaklanirken, Gazze direnis ve 6z yeterliligi
oncelemistir. Biitlin ¢abalara ragmen, her iki taraftaki kadinlar da siyasi
bo6liinmenin 1slahina calismak yerine, boliinmeyi pekistirmislerdir. Jad,
devlet insasi1 ve uluslararasi cercevelere yapilan vurguyu elestirerek, bu
yaklasimlarin, demokratik temelleri gelistirmekten veya milli kurtulus
miicadelesini desteklemekten aciz oldugunu savunuyor. Sonug itibariyle,
Filistinli kadinlarin siyasi katilimi parcalanmis olup siyasi boliinmeler
arasinda sinirl bir isbirligi bulunmaktadir.
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This comprehensive study, authored by Islah Jad, an associate professor
in the Department of Cultural Studies and the Institute of Women’s
Studies at Birzeit University, covers 322 pages. Jad, known for her
extensive research and publications on the evolution of Palestinian
women’s political participation and the Palestinian women’s and feminist
movements, structures the study into four chapters, along with an
introduction (theoretical framework), conclusion, and appendices.

The study begins by framing the role of women’s movements in Palestine,
which are faced with two main tasks simultaneously: continuing the
national struggle and contributing to state-building (post-Oslo)!, while
also advocating for women'’s rights. This includes two distinct agendas—
one old, ‘mobilization and liberation, and one new, ‘empowering women
and achieving equality’ (p. 12). Another dimension of this dilemma is the
shift in the role of the NGO sector after Oslo, which pressured women’s
movements to shift their agendas from combining national struggle with
women’s liberation to focusing on state demands for women'’s rights. This
weakened the recruitment capacity of secular organizations and stripped
their activities of political character (p. 13). Additionally, two contrasting
images of women emerged: the image of ‘modern’ secular women
advocating for civil society and the image of ‘Islamic’ women, whom
secularists view as ‘moving tents, conservative, backward, and hostile
to women’s rights and freedom. Conversely, Islamic discourse depicts
the Islamic woman as selflessly committed to aiding her people under
occupation, whereas the secular woman is characterized as demanding
from her community while disregarding their suffering (p. 14).

One of the author’s main conclusions is that gender roles, relations, and
women'’s rights within Islamic movements are not fixed; instead, they
are evolving alongside the activities and shifting identity of the women’s
movement. The specifics of women’s rights in these movements are
influenced by internal factors, including the dynamics of the Islamic
movement, the position of women within its hierarchy, and their ability to
establish an independent agenda. External factors, however, are related

1 Oslo Accord: The peace agreement signed between the PLO and Israel, under which

[srael recognizes the PLO as the sole legitimate representative of the Palestinians in
exchange for the organization’s recognition of Israel’s right to live in security and
peace as a state.
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to the secular framework within which they operate, encompassing the
discourses and activities of secular women’s movements. The form and
status of feminism as developed by Islamists, is connected to the degree
of intellectual engagement and interaction with the broader secular
framework in which they operate (p. 17).

In the first chapter, the author presents the historical context of the
Palestinian feminist movement within the political history of Palestinian
struggle. She examines the paradoxical image that the national movement
portrayed of women—as both ‘advocates of modernity’ and agents of
urbanization on one hand, and as symbols of their people’s ‘ honor’ and
traditional social patterns on the other. In the former role, feminism was
given space to grow and emerge, while in the latter, women were confined
to a private sphere under male guardianship. This chaotic situation
mirrors similar dilemma in other nationalist movements across the so-
called “Third World’ countries (p. 22).

In this chapter, the author discusses women’s activism under British
occupation (1918-1948), describing the feminist movement of this
period as lacking a cohesive vision regarding gender, as it was essentially
an extension of the broader Palestinian national movement with its
various factions (p. 24). Women’s movements during this time originated
from charitable efforts, such as aiding the poor and sick, and educating
girls, which emerged in response to the deteriorating political situation
due to British colonial policies and their brutal repression of Palestinian
uprisings. This led to the founding of the Arab Women’s Union in 1930 (p.
27). Leadership within women’s organizations was largely determined
by women'’s socioeconomic background and exposure to Western culture,
which, for example, prevented Maimouna, daughter of Sheikh 1zz al-Din
al-Qassam, from leading women’s organizations at that time, as she did
not belong to the elite class (p. 28). During this same period, as peasants
led revolts and jihad, this was also reflected in the attire of both men
and women from urban and elite classes: men were required to wear
the traditional peasant kufiya instead of the tarbush, and women were
expected to dress modestly (specifically with the hijab), following the
example of their ‘mujahida sisters’ in the villages, rather than adopting
British or Western-style clothing (p. 29).
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With the emergence of the Palestine Liberation Organization and the
transition from a mindset of “Palestinian belonging” to “Palestinian
solidarity,” the emphasis on sacrifice as a form of “giving” remained
steadfast. This was in opposition to the prevailing call for women’s rights,
perceived as a “demand” that contradicts the essential sacrifices needed
during this pivotal phase of occupation (p. 31). At the beginning of its
establishment, the organization was not concerned with gender issues
and advocated, through its two main currents—Fatah, which represents
the national dimension, and the Popular Front, which represents the leftist
dimension— the complete integration of the women’s movement into the
national struggle as a priority, leaving no room for women to articulate
their demands for gender empowerment (p. 32). With the increasing
pressure from women participating in the revolution, they proposed a
new personal status law (family law) based on the principle of equality.
However, it sparked heated controversy and could not be discussed due to
the invasion of Lebanon in 1982, the fragmentation of the organization’s
institutions, and the displacement of its members to various areas. This
law was not brought up again until after the Palestinian Authority entered
the Palestinian territories following the Oslo Accords in 1993 (p. 35).

As for the political effectiveness of women’s movements under Israeli
occupation since 1967, Israel has prevented any form of national
mobilization among Palestinians in the occupied areas of the West Bank
and Gaza. However, the Palestinian National Front, consisting of the
Jordanian Communist Party, the Democratic Front for the Liberation of
Palestine, Fatah, and the head of the General Union of Palestinian Women,
succeeded in applying a Palestinian national approach in confronting
Israeli and Jordanian opposition (given that the West Bank was under
Jordanian administration despite being occupied by Israelis). The
Palestine Liberation Organization (PLO) established its presence and
representation of Palestinians during the municipal elections of 1976,
which would not have been successful without the expansion of the
electorate for the first time to include tens of thousands of women and
youth. There was a distinction made between the traditional leadership,
termed “reactionary,” and the leftist “progressive” leadership, which
helped women determine where and how they could be politically active
during that period (p. 38).
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It can be considered a period of women'’s influence through new forms
of national mobilization, represented by the sectoral divisions of labor
unions, volunteer labor organizations, and women’s and feminist
organizations affiliated with the Palestinian factions of the PLO. During
this time, they vested all their efforts to join the structure of the General
Union of Palestinian Women, headed by Samihah Khalil.

The Women's Action Committees were a strong mass women’s
organization from the late 1970s until the early 1990s, and their program
included ensuring women’s equal rights to men’s rights in the public
sphere and political participation. By the mid-1980s, the organization had
established a wide network of kindergartens and nurseries, in addition to
employing several teachers and administrators, based on the philosophy
that children are a social responsibility if we want to engage women more
in the struggle (pp. 40-41).

In the second chapter, the author studied the Post-Oslo era, stating
that positions towards various policies, including gender policies, were
redefined based on the structure envisioned of the state. At this stage, the
author believes that women’s activism did not represent all women; but
rather, itrepresented conflicting power relations and fluctuating positions.
Women’s movements assumed there would be a normative situation for
the Palestinian Authority following the imagined independence, but this
was not the case. The concept of citizenship, in the minds of feminists after
Oslo, represented a dilemma between the hoped-for and the available
(pp- 51-52). Feminists also found themselves in a ‘catch-222, caught
between two bitter choices: either to remain silent about the Palestinian
Authority’s violations and its repression of unions and social movements
in order to secure some gains on the feminist agenda, or to ally with those
groups and take a critical stance against the Authority’s practices, which
could lead to similar reprisals from the Authority against their activities
(p-59). Atthis point, the definition of the “other” changed; the Israelis, who
had been the enemy from the 1960s to the 1980s, became the “Islamic”
opposition to Oslo. In this stage, one of the contradictions was the conflict
between the duality of promoting procreation and at the same time

2 The term catch 22 refers to an impossible situation where you are prevented from

doing one thing until you have done another thing that you cannot do until you have
done the first thing.
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limiting it. The Authority reinforced the image of the fertile, sacrificing
woman, considering her essential to the national struggle, given that part
of the conflict is demographic. Meanwhile, in other contexts, it adopted
the discourse of donor countries, which encouraged limiting population
growth and reducing birth rates (p. 64).

More importantly, this phase created fertile ground for studies of emerging
phenomena such as “femocracy,” referring to a segment of feminist
activists who worked at the heart of the Authority. The hypothesis is that
women’s entry into the political sphere and political institutions does
not necessarily equate to feminist policies. During this period, women'’s
non-governmental organizations flourished, managed by “old” activists
who found themselves neither in the femocracy nor in decision-making
positions within the corridors of power (pp. 71-74).

Here, we discuss the role of the General Union of Palestinian Women, of
which last elections were held in Tunisia in 1985. The Union worked on
rebuilding its branches in the Palestinian territories of the West Bank and
Gaza, each of which had its weaknesses that led to poor performance,
limited impact, and an inability to keep pace with the rising Islamic
women’s power during that period.

[t was evident that the Union’s financial dependence on the Authority was
seen as clear evidence that the Union had become merely a facade for the
Palestinian Authority. The situation of the Union exemplified how “ready-
made recipes” for improving the conditions of women and developing
their status were ineffective. All of this, along with other intended and
unintended factors, helped propel the elite women professionals from
the middle class to the forefront at the expense of rural and displaced
activists. It also led to the fragmentation and weakening of all mass
organizations and movements in the occupied territories, including the
women’s movement (pp. 79-83).

The Palestinian feminist movement, during this phase, specifically towards
the end of the five years following the Oslo Accords, felt a weakening of its
capacity for mobilization and organization. This was evident in the well-
known confrontation between its elite, which formed a “mock parliament”
that sought to change the personal status law in 1998, and wide segments
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of Palestinian society. This experience developed an awareness amongst
some women’s organizations of being drawn into open confrontation
with the Islamic movement, which had a high capacity for mobilization
and mass organization. This experience led to lessons learned, namely
that any initiative to change the personal status law completely exceeds
the capacity of a single group or organization, and that such initiatives
require planning in collaboration with all allies and the need for broad-
based coalitions that include grassroots connections within society (p.
101).

In the third chapter, the author attempts to explore the discourse,
structure, and gender-related ideologies specific to the Islamic movement
in the West Bank and Gaza Strip. The author posits that this discourse and
structure have been in a state of constant change since the late 1970s, and
that they have been shaped as a reaction to secular feminist movements
(pp. 105-106).

The author addresses three main theoretical orientations regarding
Islam and gender issues. The first orientation suggests that there is a
dynamic interaction between religious texts and women'’s rights through
the strategies of resistance, adaptation, and compromise that women use
in situations of oppression or dependency. The second group contends
that there is no possibility for diverse readings of gender within Muslim
societies and that there is no space for negotiation between gender and
religion. The third group argues that women'’s rights have been enhanced
and supported by the Islamic movement in Palestine (p. 113).

The infrastructure of the Muslim Brotherhood in Palestine played a
significant role in attracting and recruiting women into the Islamic
movement, starting with universities, extending through mosques, and
including educational circles within them. The decline of the Palestine
Liberation Organization and the ability of the Islamists to reconstitute
themselves as a national movement (rather than an international one
like the parent group, the Muslim Brotherhood) were crucial factors
in the growing popularity of the movement. Similarly, the success
of the Islamic Revolution in Iran contributed to this trend; however,
according to the author, the military wing of the movement had no
place for women (pp. 134-147).
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In 1995, the movement established a political party called the Salvation
Party, which for the first time in the history of the Muslim Brotherhood
used the language of “rights” for different social groups, particularly
women and workers, who had rarely been the focus of the Brotherhood'’s
activities. In this party, the image of women as mothers, obedient wives,
and political activists was presented—an issue that nationalist and
secular women continue to struggle with. The party and its women’s
circle opened doors for the “new Islamic woman,” characterized by higher
education, eloquence, commitment, and modernity (pp. 150-151).

The party’s Shura Council includes 15.3% women, and the political bureau
has the same percentage of women. In contrast, women represent 7.5%
in the Palestinian National Council (among secular and leftist forces)
and 6% in the first legislative council, in which the Islamists had not yet
participated (p. 154). Additionally, an annual conference is held for one
day, attended by both men and women, to discuss pressing gender issues
raised by feminists from national secular forces. Typically, the senior
leadership of Hamas are keen to attend these conferences and events
organized by the women of the party and movement to demonstrate their
support as men for what women are doing (p. 158).

The genderideology of Islamists has been overlooked in studies conducted
by male researchers, and the examination of the content of gender
ideology and its impact within Hamas has been limited to a few female
researchers. Even in these studies, Islamic women have been neglected
as actively engaged activists and not considered a part of the Palestinian
women’s movement (p. 162).

The “Islamization of gender” was a central factor in the Islamization of
national identity by the Muslim Brotherhood in Palestine, where for the
first time, the issue of the hijab was explicitly recruited as a national
issue. This campaign demonstrated Hamas’s ability to influence national
identity formation in Palestine through its social doctrine (p. 169).

The author argues that the fundamentalist tendency displayed by Hamas
during the first Intifada cannot be explained merely as a distortion
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of the prevailing culture at that time; rather, it was a reaction to the
Israeli occupation’s terrorism against women. Moreover, the restriction
of women'’s freedoms during that period, and even the killing of some
women on charges of moral corruption, were not primarily perpetrated
by the Islamic movement, but by official Fatah groups first, followed by
groups affiliated with Fatah and then by groups from the Popular Front
(Marxist left) (pp. 171-176).

Islamic women have been a decisive force in expanding Hamas’s base
within the student movement. However, once they leave university, there
is no place for female students within the organizational structure of the
movement, especially in the West Bank. As a result, their refuge has been
charitable associations affiliated with the movement. These associations
have proven their effectiveness and are considered strong competitors to
both old and new women'’s associations linked to the Palestine Liberation
Organization (PLO). In Gaza, women have found their place first in the
Salvation Party and then in the women'’s Islamic movement, which was
established in 2003 (pp. 179-180).

As for the Islamic women’s perspective on gender, although they adopt
a clear discourse opposing the agendas presented by secular feminist
movements, they often echo the phrase “the text does not prohibit” to
expand the ideological boundaries of the movement regarding gender
and women'’s rights in the public sphere. By tracking the opinions of
Islamic women, especially in their conferences, the author noticed a shift
in their viewpoint from a complete rejection of feminism to adopting
some positions and statements made by feminists, and integrating them
into Islamic perspectives, culminating in a request to establish research
centers focusing on women’s issues. These conferences addressed a
sensitive topic: how to understand the integration between the public and
private spheres, between statehood and the family, while discussing the
concepts of shura (consultation) and gawamah (guardianship) as the main
pillars in both realms. The conclusions drawn from these conferences and
the research papers presented highlighted two main points: the urgency
to correct the status of women; otherwise, “others” will take on this
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task, and the necessity to emphasize that the responsibility for women'’s
liberation primarily lies with the women themselves (pp. 183-190).

The author added the fourth chapter to her study more than eight
years after the publication of her original thesis, which was published
originally just before the Hamas movement came to power following the
legislative elections in 2006. During this phase, the role of the Palestinian
national movement diminished, and all forms of organization affiliated
with it, or its parties weakened. Additionally, the funding mechanisms
of the Palestinian Authority led to the dominance of the discourse of
“development” and “state-building,” while the discourse of resistance and
liberation diminished. In this context, a national mechanism for gender
integration was adopted in the West Bank, after the split, while the
women's discourse in Gaza emphasized the importance of mobilizing and
empowering women to continue resistance and defend the Palestinian
existence (pp. 207-208). The period preceding the split was a difficult
phase for feminist work, as there was a prior rejection of the election
results by the national women'’s elite, in addition to a derogatory view
of Islamic women as “unaware of feminism.” On the other hand, there
was a lack of a clear vision from Hamas and its women regarding how to
address the demands of the feminist movement (p. 211).

The strategy of the national feminist movement in the West Bank
continued after the split to focus on issues of equality, violence, and legal
reform, in addition to combating violence against women, especially
domestic violence. However, priorities shifted after 2012, and there was
a renewed focus on issues related to the national liberation cause, with
an emphasis on the situation of Jerusalemite women. This strategy also
included supporting female prisoners as a group that should receive
political, psychological, and material support (p. 213). Despite all these
efforts to develop the agenda, women'’s ability to exert political pressure
to mend the political rift between the West Bank and Gaza was non-
existent. Women remained loyal to the Palestinian Authority in the West
Bank and refrained from any form of engagement with the Ministry of
Women in Gaza. They also adhered to the conditions set by the Quartetand
various funding sources that refused to engage with the Gaza Authority
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(p- 215). In Gaza, however, the priorities of the Ministry of Women were
entirely different, focusing on mobilizing and organizing women, as well
as on the executive aspect of providing projects and services for women.
Additionally, there was an effort to separate the Palestinian economy from
the Israeli economy, enhance the self-sufficiency of the economy, achieve
food security, create job opportunities for youth, and improve the legal
and legislative framework for women (p. 216).

Women in the Ministry of Women in the West Bank relied on the Women’s
Rights Document as a governmental reference for all relevant parties to
shape policies or make amendments. This approach led to significant
achievements, such as introducing a quota for women in the electoral law,
raising the legal marriage age to 18 years, adopting a gender-sensitive
budget, and issuing a decision from the Prime Minister’s office to establish
women’s units in various ministries, in addition to urging the authority to
adopt the Convention on the Elimination of All Forms of Discrimination
Against Women (p. 220).

In Gaza, however, the Ministry of Women adopted the document with
reservations and made amendments and changes to it. Nevertheless, it
implemented what it believed in from the document in practice. Islamic
women were interested in the document, held conferences to discuss
it, and insisted on the importance of legal amendments, expressing
their dissatisfaction with the current laws. The views of Islamic women
regarding this document aligned with those of the Global Islamic Network
for Women and Children. The discourse surrounding the adoption of the
document and the amendments made to it reflects some contradictions
between the openly declared rejection of the principle of full equality and
the achievements that Islamic women have realized on the ground (p.
224-226).

Finally, we arrive at the stage of the Arab Spring, during which new forms
of political participation emerged, with girls playing a prominent role. One
of the most notable slogans adopted by Palestinian youth, mirroring the
slogans of the Arab Spring, was “The people want to end the division.” The
activities of girls on social media introduced new forms of organization
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and political expression, ranging from organizing demonstrations and
sit-ins to hunger strike tents, as well as using music as an expression of
resistance, and cleaning the protest sites after their conclusion. These
activities faced repression in both the West Bank and Gaza Strip (p. 229).2

In summative conclusion, the author opines that women have achieved
a more prominent presence in the public sphere and in official and
governmental institutions, whether through elections or appointments.
Women have reached decision-making positions that were previously
reserved for men, whether in the legislative, executive, or judicial
branches, and also in the media. Despite the clear data regarding the
Palestinian situation, the author believes that the focus on the agenda
of state-building and empowering women in decision-making positions,
relying on international treaties, has NOT contributed to building the
democratic foundations sought by this approach (the Palestinian National
Authority) nor to the continuity of the struggle for national liberation.

On the other side of the homeland (Hamas), the government has adopted
policies to increase self-reliance and reduce dependence on the Israeli
economy, which women have effectively contributed to achieving. They
have also sought to support the segments affected by the policies and
aggression of the occupation alongside supporting the line of resistance.
However, the alignment with the policies of global Islamic organizations,
particularly those close to the Muslim Brotherhood, has prevented the
concentration of efforts on mending the internal rift and finding common
ground for cooperation with the Palestinian secular stream. Thus, women
on both sides have not made efforts to mend the rift, nor have they worked
towards it at all; instead, they contribute to and reinforce it (p. 239).

During this period, political tensions were high across the region, particularly in Pales-
tine. The governing authorities in both the West Bank and Gaza Strip perceived these
limited movements as primarily orchestrated by opposing forces to create the impres-
sion that the wave of uprisings in the Arab world aimed at toppling regimes could also
shift the political balance in Palestine. However, politicians believed that the dynamics
of the Arab uprisings did not fully apply to the Palestinian context. Moreover, these
movements lacked the necessary seriousness and sufficient popular support to shield
them from the suppression imposed by the security apparatus.
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Bu calismada, Mustafa Merter'in Hekaton’la Son Tango- Aileyi Ifsad Etme
ve Insanligr Yeniden Yapilandirma Kiiresel Projesi'nin Bir Meta-Analizi
isimli kitab1incelenmistir. Kitapta, yazarin varligini 6ne stirdiigii projenin
ne zaman, neden ve nasil basladigi, kapsamai, diisiinsel arka plani, hangi
asamalardan gecip hdlen hangi duruma geldigi, icerdigi tehlikeler
ve bunlara karsi onerilen tedbirler ele alinmistir. Yazar; kitapta one
strdiigii projeye dair tespitlerini felsefi, psikolojik, sosyolojik, politik,
hukuki ve tarihi boyutlariyla ortaya koymaya ¢alismistir. Kitap, yazarin
cinsiyet ve aile konusunda insanlik ile kadim gelenekler agisindan
tehlike arz ettigini diistindiigii kiiresel captaki hizli sosyal degisimlerin
arka plani ve birbiriyle baglantis1 konusunda bir bakis a¢is1 sunmasinin
yaninda bu tehlikelere karsi uyarida bulunup tedbirler 6nermesi
yontyle alanina katki yapmistir. Ancak kitap, bu degisimler arasindaki
baglantinin kurgusunun yazara ait olmasi yoniiyle tamamen objektif
ve bilimsel olmamasi, kitabin icerigindeki konularin elestirilebilir ve
degistirilebilir olan gelenegi 6nceleyen bir yaklasimla ele alinip yer yer
bu dogrultudaki varsayimlarla desteklenmesi, giidiimlii oldugu o6ne
stirilen sosyal dalgalanmalarin yorumlanmasinda degisen sartlarin ve
toplumsal ihtiyac¢larin ihmal edilmesi ve bir bibliyografya icermemesi
yonleriyle elestiriye aciktir.

Anahtar Kelimeler: Ailenin ifsadi, insanligin yapilandirilmasi, Escinsel
Hayat tarzi, Toplumsal cinsiyet, Cinsiyetsizlestirme.
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Abstract

In this study, Mustafa Merter’s book titled The Last Tango with Hekaton
- A Meta-Analysis of the Global Project of Destroying the Family and
Restructuring Humanity is analyzed. In the book, when, why and how the
project, which the author claims to exist, started, its scope, its intellectual
background, the stages it has gone through and the current state it has
reached, the dangers it contains and the measures proposed against
them are discussed. The author has tried to present his findings on
the project with its philosophical, psychological, sociological, political,
legal and historical dimensions. The book has contributed to the field
by providing a perspective on the background and interconnectedness
of the rapid global social changes in gender and the family, which the
author believes pose a danger to humanity and ancient traditions, as
well as warning against these dangers and suggesting measures against
them. However, the book is open to criticism on the grounds that it is
not completely objective and scientific in the sense that the connection
between these changes belongs to the author, that the topics in the book
are handled with an approach that prioritizes tradition despite the fact
that it can be criticized and changed, that it is supported by assumptions
in this direction, that changing conditions and social needs are neglected
in the interpretation of social fluctuations that are claimed to be guided,
and that it does not contain a bibliography.

Keywords: Destruction of the family, Reconstruction of humanity,
Homosexual lifestyle, Gender, Desexualization.
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Giris

Hekaton’la Son Tango insanligin, ailenin ifsat edilmesi suretiyle yeniden
yapilandirilmak istendigi bir kiiresel tehdit altinda oldugu iddiasindaki
bir calismadir. Eser adini, yazarin soguk savas olarak nitelendirdigi
bu tehdidi, Yunan mitolojisinde elli bash ve ytiz kollu bir canavar olan
Hekaton'la son tangoya benzettigi bir temsilden almistir. Yazar, one
slirdiigli projenin farkl alanlarda faaliyet gosteren kollarinin Hekaton’un
kollar1 gibi oldugunu belirterek insanligin bu anonim canavarla adeta
tango yaparak ic¢ ice oldugunu belirtmistir (Merter, 2023, s. 170). Yazar,
bu calismay1 son seksen senede ABD ve Avrupa toplumlarindaki sosyal
degisimlerin meta-analizini yaptiktan sonra tespit ettigi bir sosyal
miithendislik projesine karsi yaptigini belirtmistir (s. 14). Bu ¢alismada
da once kitabin bu projeye dair icerigi ve odaklandigi konular hakkinda
bilgi verilecek, ardindan degerlendirilmesi yapilacaktir.

Kitap dért béliimden olusmaktadir. “Aileyi ifsad Etme ve insanhig1 Yeniden
Yapilandirma Kiiresel Proje Savasi’'nin Ana Cepheleri” isimli ilk boliimde
One striilen savasin ana cepheleri olarak alti adet sosyal degisim
hareketinden bahsedilmistir. Bunlardan ilki, kadim terbiye sisteminin
cokertilmesidir. Merter, bunun ABD’de egitim, edebiyat, sanat ve sinema
kanallariyla tiim diinyada yayginlastirilan devrim niteligindeki bir
karakter egitimiyle saglandigini bazi verilere dayal degerlendirmeleriyle
ortaya koymaya calismistir. Buna gore, bir “Degerleri Yeniden Belirme”
projesi olan bu egitim, toplumsal degerler ve tecriibenin yerine insanin
onu mutlu edecek kendi 6zgiir secimlerini yerlestirerek “ben nesli” denen
0z saygili ancak kaygili ve yalniz bir nesle yol agmistir (s. 19-25).

Kitapta 6ne siiriilen savasin ikinci cephesi olarak kadin haklar1 derken
“erkek kadin” yaratma projesinden bahsedilmistir. Yazar kurgulandigini
diistindiigii bu durumdan da 1990’lardan itibaren bu amaca yoneldigini
belirttigi ticlincii dalga feminizmi sorumlu tutmustur. Ona gore boyle bir
projeyle erkek var olus tarzinin Ustiinltigii telkin edilmekte ve kadinlar
esitlik adina bu var olus tarzini dogalarina uymasa da benimsemeye
yonlendirilmektedir. Merter evlilik yasinin yiikselmesinde, geciktirilmis
annelik sendromunda, kadinlarda depresyon ve kayginin erkeklere gore
fazla olmasinda kadinin erkeklesmesinin bir etken oldugunu belirtmis ve



“Hekaton’la Son Tango- Aileyi ifsad Etme ve Insanhig Yeniden Yapilandirma
758 | Kiiresel Projesi'nin Bir Meta-Analizi” Adh Eserin Degerlendirilmesi

bu etkeni kadinin celallenmesi olarak nitelemistir. Psikoloji yaklasiminda
Islam tasavvuf geleneginden esinlenen Merter, kadinlarin dogasinda
Esmayihiisna’dan cemal isimlerin, erkeklerin dogasinda ise celal isimlerin
baskin oldugunu diisinmektedir. Ona goére bu doganin dengesinin
bozulmasi, 6nce kadinlarin kendi psikolojilerine sonra da kocalarina,
cocuklarina ve topluma olumsuz yansimaktadir (s. 26-36).

Kitapta One siiriilen savasin Ugiincii cephesi olarak baba otoritesinin
yikimi icin kasten miicadele edilmesinden bahsedilmistir. Yazar, bundan
da ¢ogu Holokost (Yahudi soykirimi) travmasi yasayan Musevi liyelerden
olustugunu belirttigi Frankfurt Okulu’'nu sorumlu tutmustur. Yazar
bu ekoliin, toplumlart Yahudilere karsi bir daha zarar veremeyecek
hile getirmek amaciyla dogal duygular1 bastirarak ofke birikimine
sebep oldugunu diisiindligii Bati medeniyeti, Hristiyanlik ve ailedeki
baba otoritelerinin yerine bireyin 6zgiirliik ve otoritesini koydugunu
belirtmistir (s. 37-42).

Kitapta One siirililen savasin doérdiincii cephesi olarak es cinsel hayat
tarzinin, her tiirli cinsel sapkinligin ve siibyanciligin kiiresel ¢apta es
zamanl olarak arttirilmasindan bahsedilmistir. Merter bu kisimda, es
cinselligin beraberinde bir dizi sapkin davranisin yer aldig1 cok sayida es
cinsel iligskiyi ve bunun da temelinde bir arayis olan madde bagimliligini
getirdigini, baz1 verilerden hareketle es cinsel hayat tarzinin insan beden
ve psikolojisine verdigi zararlari, transseksiielligin de zararsiz serbest
bir secim olarak yayginlastirildigini belirtmistir. Son olarak escinsel
iliskideki daha fazla sapkinliga sevk eden doyumsuzlugu, mesru kadin-
erkek iliskisindeki ruh ve beden birlesmesinin verdigi hazzi arayis olarak
yorumlamistir (s. 43-61).

Kitaptaonesiiriilen savasin besinci cephesi, toplumsal cinsiyetideolojisidir
ki Merter bunu "kadin ve erkek farkini ortadan kaldirma projesi" olarak
da isimlendirmistir. Ona gore 6n hazirligini radikal feministlerin yaptigi
bu proje, aileyi ve boylece insanlig1 yok etme hedefini, dogustan gelen bir
cinsiyet olmadigi, cinsiyetin sosyal bir kurgu olup kisinin neyi secerse o
olacagl soylemiyle ifsa etmektedir. Yazara gore kanaat onderlerince es
cinsel birlikteliklerin savunuldugu bu projede cins anlamindaki “gender”
kavramina “ne erkek ne kadin” anlami ytklenerek, kadin-erkek disinda



KADEM KADIN ARASTIRMALARI DERGISI | 759

yeni bir cins yaratma ve kadinlig1 ise tamamen silme amag¢lanmaktadir.
Yazar, istanbul Sézlesmesi'ndeki toplumsal cinsiyet esitligiyle ilgili
maddelerde de bunun hedeflendigini 6ne siirmiistiir (s. 62-94).

Kitapta one stiriilen savasin altinci cephesi, tabii duygularin kasitl olarak
bagka alanlara yonlendirilmesi ve tistel bir hizla arttirilmis hayvan
sevgisidir. Merter’e gore bu projeyle kadinlarda ¢ocuklara karsi uyanmasi
gereken sevgi ve sefkat hayvanlara yonlendirilmekte, boylece aile kurma
ve annelik yerine daha az sorumluluk getiren ancak doyum vermeyen
hayvan sahiplenme 6ne ¢ikarilmaktadir. Yazara gore bu projenin hedefi
de anneligi ve boylece niifusu azaltarak toplumsal cinsiyet yapilanmasi
icin alan hazirlamaktir (s. 95-99).

Kitabin “Aileyi ifsad Etme ve insanlig1 Yeniden Yapilandirma Kiiresel Proje
Savasi'nin Komuta Kademeleri ve Savas Alanlar1” isimli ikinci boliimiinde,
one siirtilen savasin alti adet komuta kademesi ve savas alanindan
bahsedilmistir. Bunlarin ilki gérsel medya alanidir. Merter bu alanda
Hollywood film ve televizyon endiistrisi, Disney ve Netflix cephelerinden
bahsederek bunlarin yayinlariyla Kitleleri es cinsel yasam tarzina
yonlendirdigini 6rneklerle agiklamistir (s. 105-115). Savasin ikinci alan
olarak sosyal medyadan ve bunun cepheleriolarak da Facebook, Instagram
ve WhatsApp (=Meta) ile Metaverse’den bahsedilmistir. Merter bu
kanallarin ticari ve politik amaclarla kullandigini ve politik bir gii¢ haline
geldigini cesitli verilerle agiklamaya c¢alismistir (s. 116-129). Savasin
tictincii alani olarak da yapay zekaya dayali “Chatbot” ve benzerlerinden
bahsedilmistir. Merter bu yazilimlarda, bilgi veren yapay zekanin
kimin kontroliinde oldugunun 6nemine isaret etmis ve Metaverse'in
sahiplerinin, bilgiyi istedigi amaclar dogrultusunda ve istedigi sekilde
kullanip bu sayede kullanicilan istedigi gibi yapilandirabileceklerini
belirtmistir (s. 130-136).

Ikinci boliimde o6ne siiriillen savasin dordiincii alani, politika alani
olup bunun da ABD ve diinya cephesi olmak iizere iki cephesinden
bahsedilmistir. Merter bu alanda, 20. yy. ortalarina kadar cinsel yonelim
ABD’'nin giindeminde yokken ve devletle halkin ¢ogu es cinsellige
karsiyken azinlik es cinsel yanlilarinin politikay1 yonlendirir hale
geldigini belirttigi siireci agiklayarak Tiirkiye icin de bu durumun soz
konusu olduguna dikkat cekmistir. Merter’e gore gelinen noktada es
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cinsel lobi, ABD ve yavas yavas diinyada LGBT karsit1 politikacilarin
ontlinid kapatirken, taraftarlarinin 6niine medya giiclinii sererek kiiresel
arenada s6z sahibi olmaya baslamistir (s. 137-142). Besinci savas alaninin
ise politikayla paralel ilerleyen hukuki alan oldugu ileriye slirilmiistiir.
Merter, LGBT lobisinin adamlarinin ABD’de ve Avrupa’da yiiksek
mahkemeler ve yargi organlarina sizdirildigini ve bu sayede es cinsel
evliligin yasal olarak onaylandigini anlatarak Tirkiye'nin de bu hazirlik
icinde oldugu uyarisini yapmistir. Yazar diinyanin bir¢cok iilkesinde, es
cinselligin tedavisinin de karsit psikoterapi yaklasiminin uygulanmasinin
kanunen yasaklanmasi suretiyle engellendigini belirtmistir (s. 143-147).

Merter, altinc1 savas alani olarak psikiyatri ve psikoloji alanini detayli
olarak ele almistir Bu alanda, es cinselligin patolojik bir durum
olmaktan ¢ikarilip bilimsel olarak tanisi olmayan dogal bir durum haline
getirildigini ve bunun iizerine yapilacak yeni bilimsel ¢alismalarin
engellendigini aciklamistir. Yazar Tiirkiye’de de durumun ayni oldugunu,
halbuki tasavvuf gelenegimizdeki “nefis ilmi”"nin manevi kalp, celal-cemal
dengesi vb. 6gretilerinin psikolojiye Bati'nin bilmedigi 6zgiil bir anlayis
kazandiracagini belirtmistir. Ayrica halen liglincii bir cinsiyetin oldugunu
kanitlayan bir bulgu olmadigini ve es cinselligin de psiko-gelisimsel bir
bozukluk olarak taniminin kabul edilmesi gerektigini vurgulamistir (s.
148-166).

Kitabin ilk iki boliimde anlatilanlarin degerlendirildigi iigiincii bolimi,
“Hekaton(kheires)’in Uyanis1” baslig1 altinda, iddia edilen kiiresel proje
savasl ve cephelerinin Hekaton'un uyanisina ve kollarina benzetilmesiyle
baglamistir. Ardindan Hristiyanliin kisa tarihi ve Hristiyanlktaki
tevhit kirilmasinin sonuglar ile Yahudiligin kisa tarihine deginilmistir.
Yazar, Hristiyanliktaki teslis inanci ve Kkilisenin insanlari maddi
sOmirisinin ardindan Avrupa insaninin Ronesans hareketi ile
seytant diinyanin efendisi kilarken insanin giinahkar bedenini de
onun esiri kilan Protestanlik hareketini gerceklestirdigini, ancak
sonucta seytana teslim olmus kapitalist, somiiriicii bir diizen ortaya
ciktigini ileri stirmiistiir (s. 169-178). Yahudiligin tarihinde ise Yahudi
irkinin tarih boyu ugradigi zuliimlerin kismen kendilerini diger
tim insanliktan ayiran istilinliik tizerine kurulan din anlayisindan
kaynaklandigini ve bunun “irk narsisizmi”’ne neden olarak sorunlara
yol actigini belirtmistir (s. 178-181).
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Ugiincii boliimiin “Bilimsel Materyalizm Dini: Tanr1 Oldii, Dinler Gegmiste
Kald1” seklindeki tgiincii bashigl altinda, yazarin Avrupa insaninin
tevhidi arayis ve parcalanmishgin getirdigi metafizik gerilim sonucunda
basvurdugunu diistindiigii “Aydinlanma” hareketi akabinde ortaya ¢ikan
bilimsel materyalizmin olusum kademeleri ve ulastig1 nokta anlatilmistir.
Yazar bir din olarak gordiigli materyalizmin, tevhidi yasamanin getirdigi
manevi rahatlamay1 saglayamadigini, bunun biling disinda olusturdugu
Ofkenin yakin cevreye ya da dindarlara yonlendirildigini, bunun
sonucunda da diinyada milyonlarca insanin oldiirtildiigiinii baz1 tarihi
bilgilere dayanarak ortaya koymaya calismistir (s. 182-188). Bolimiin
“Homo Deus’a Dogru veya Hekaton'un Kutsal Bebegi” isimli dérdiincii
basliginda ise bu 6fkenin bir yanlis hedefinin de Tanr1 oldugu, ancak Tanr1
karsiti her insanin bilin¢ disinda, bilince yiikselmek isteyen bir Tanri
arketipi oldugu ve “homo deus/tanr1 insan” yaratma hezeyaninin da boyle
cikmis olabilecegi belirtilmistir. Yazar bu konuda Yuval Noah Harari’'nin
fikirlerini degerlendirerek gercek amacin “tanri insan” olarak bir siirtimi
yukseltilmis secilmisler sinifi (Yahudiler) olusturup diger milletlerin
(goyim) ise Matrix’e hapsedilerek zararsiz hale getirilmeleri oldugunu,
bunun 6zgiir iradesi, vicdani, bilinci, dogru ve yanlis1 olmayan, yapay
zekanin kontroliindeki algoritmalardan olusan aga sikismis bir insan
modeliyle saglanmak istendigini ileri slirmiistiir. Yazar gerceklesmesine
ihtimal vermedigi bu tiir senaryolarin bilin¢ disindaki 6liim kaygisiyla
ilgili oldugunu belirtmistir (s. 189-208). Boliimiin “Hekaton Savaslarinin
Meta-Analizi” basliginda ise insanliga karsi acildig1 6ne siiriilen savaslarin
psikolojisi incelenmistir. Buna gore bu savaslar, insanlar1 kontrol edip
Yahudilere karsi zararsiz hale getirmek isteyen gii¢lii bir Yahudi azinligin
biling disindaki tarihte yasanan zuliimlerden kalma bir 6fkeden ve
“secilmis kavim” olma narsisizminden kaynaklanip Hristiyanliga dayali
sosyal diizeni yikmay1 hedeflemekte ve tiim insanlik bundan nasibini
almaktadir (s. 209-220). Son olarak “Her Sey Nasil Basladi1?” isimli baglikta
Hekaton savaslarinin, soykirimlara karsi “Never Again- Bir Daha Asla”
projesi cercevesinde nifusu azaltip insanligl yeniden yapilandirmay1
amagcladigl, ashinda Yahudi-Hristiyan cekismesinden ibaret olan bu
savaslarda, firsat ele gecmisken tiim insanlarin yeniden yapilandirilmak
istendigi 6ne stirilmiistir (s. 221-226).
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Kitabin son boliimiinde; one siiriilen savasa karsi 6nlemler ve agilmasi
gerekli goriilen karsi cephelerden bahsedilmistir. Merter bu savasa karsi,
farkindalik kazanma, cephe analizi yapan bir erken uyari sistemini devreye
koyma, hasar tespiti yapip koruyucu onlemler alma, hasmi caydirici
karsi hamleler yapma ve bu amaclara hizmet edecek bir “Yiiksek Sosyal
Stratejik Arastirmalar Enstitiisii” kurma seklindeki genel 6nlemlerden
bahsettikten sonra, 6ne siirdiigli savasin alt1 cephesine karsi acilmasini
onerdigi cepheleri tek tek belirtmistir. Bunlardan kadim terbiyeyi
cokertme cephesine karsi, kiiltiiriimiizdeki dogru bir otoriter model olan
talebenin bir egitmence zorlamaksizin dogruyu bulmaya yonlendirilmesi
lizere egitilmesi anlamindaki “riisd” terbiye sistemine donlsi ve
ogrencilerin ortaokuldan itibaren hayir faaliyetlerine tesvik edilmesini
onermistir (s. 231-233). "Erkek kadin" yaratma cephesine karsi, “kadin
nedir” sorusunun cevabinin tasavvuf gelenegimizde aranmasini 6nermis,
ilgili devlet bakanliklarinin toplumsal cinsiyet esitligi gibi aileyi tehdit
eden konularda tedbir almasinin ve bakanlik faaliyetlerinin kurulacak
bir kurumca denetlenmesinin 6nemini vurgulamistir (s. 234-239). Baba
otoritesinin yiktirilmasi konusunda ise anti-otoriter egitim sisteminin
sorgulanmasi ve yerine saglikli, adil, sevgi dolu bir baba otoritesine
bagl ailelerin “Ana-Baba Okullar1” gibi ebeveynleri egitici programlarla
desteklenerek tesvik edilmesini dnermistir (s. 240-244). Yazar, es cinsel
ve diger sapkin yonelimlerin yayginlasmasina karsi zararl gorsel ve yazili
yayinlar1 engelleyen sistemlerin ve yasalarin gelistirilmesini ve bunlarin
yerine tabii cinsel farkliligin zenginlikleri konusunda egitici yayinlarin
hazirlanmasini 6nermistir (s. 245-250).

Merter; savasin psikiyatri cephesinde, 6ne strdiigli projenin temsilcisi
héline geldigini diistindigi Turkiye Psikiyatri Dernegi'nin tekelini
kaldirip tarafsiz yeni bir dernek catis1i kurmak, dinamik psikiyatrinin
din ve maneviyatin yok sayilarak degil dikkate alinmasiyla isletilmesini
saglamak, kendisinin “nefis ilmi” adiyla baslattigi alan gibi 6zglin bir
psikoloji alani olusturmak onerilerinde bulunmustur (s. 251-259). Yazar
egitim cephesinde es cinsel yasam tarzinin zararlarinin sanstirsiiz olarak
arastirllmasina tesvik edilirken iyi orneklerin 6zendirilmesi gerektigi
(s. 259-262), hukuk cephesinde de es cinsellik ve diger sapkinliklarin
normallestirilmesine engel olacak yasal dnlemler alinmasinin gerektigini
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belirtmistir (s. 262-264). Siyasi partiler ve politika cephesinde es cinsel
lobisinin yandaslar edinmesine Kkarsi istihbaratin takipte olmasini
onerirken (s. 265-267) 6zel sektor, sirketler, moda ve reklam endiistrisi
alanlarinda halka arz edilen liriin ve reklam, proje vb. faaliyet alanlarinda
denetimin gerektigini belirtmistir (s. 267-276). Son olarak ekran
zehirlenmesi ve sosyal medyaya karsi alinabilecek 6nlemler anlatilmistir
(s. 277-289).

Hekaton’la Son Tango, kaybettigi tevhit hakikatini ararken yolunu
iyice sasiran Hristiyanlik diinyasinin, egemenlik kurdugu insanhiga
verdigi zararlardan biiyiik oranda etkilenen Yahudilerden bir grubun,
tasidig tarihi travmalarin ve toplumsal narsisizmin etkisiyle toplumlari
kendilerine karsi zararsiz koleler haline getirmek amaciyla yuriittigi
bir "aileyi ifsad etme ve insanlif1 yeniden yapilandirma kiiresel proje
savasinin” oldugunu 6ne stiren, bu savasin hedefine dogru hizlailerledigini
cesitli verilerle, ¢cikarim ve degerlendirmelerle ortaya koymaya calisan ve
Tiirk toplumunu buna karsi uyarip 6nlemler sunan bir ¢calismadir. Aslinda
calisma, ailenin ifsadindan ziyade cinsiyet tanimlamalarindaki ifsad
ve cinsel sapkinlik olarak ifade edilen durumlarin normallestirilmesi
lizerinde yogunlastigi icin kitabin “insanlig1 cinsiyet tizerinden ifsad etme
ve yeniden yapilandirma kiiresel projesi” olarak isimlendirilmesi, icerik
ve kapsama daha uygun goriinmektedir.

Calisma konularinin islenis tarzi, eserin Islam tasavvufundaki tevhit
Ogretisine bagh nefis tanimini uzmanlik alaniyla birlestirmis, geleneksel
aile-toplum yapisina ve kadim 6gretilere 6nem veren bir psikiyatristin
bakisiyla yazildigini sergiler mahiyettedir. Calismada 6ne siirtilen ifsad
projesinin psikolojik arka planinda, inan¢ ve insan iliskileri alaninda
kaybedilip fitraten 6zlenen tevhidi arayistaki sapmalarin oldugu vurgusu
bunu gostermektedir. Ancak yazar ¢alisma konularini sadece uzmanlk
alan1 olan psikiyatri ve psikoloji degil tarih, felsefe, hukuk, siyaset gibi
ilgili diger insan ve toplum bilimleri agisindan da ele alarak disiplinler
arasl bir calisma yapmaya gayret etmistir.

Calismada oOne siirdiigii kiiresel projeyle miicadelede careyi kadim
ogretilerde bulan yazarin geleneksel yaklasimi, o6zellikle “baba

o«

otoritesinin yikilmas1”, “kadinlarin erkeklesmesi”, “toplumsal cinsiyet
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esitligi” konularindaki sosyal degisimleri yorumlamasina yansimistir.
Bu baglamda yazarin yer yer one stirdiigii projeyi dayandirdigi bilimsel
calismalardaki istatistiksel verileri geleneksel yaklasimlarla ¢ikarimlar
yaparak yorumlamasi elestirilebilir bir husustur. Buna 6rnek olarak,
One siirdiigii projenin “erkek kadin yaratma cephesi”’nden bahsederken
geleneksel cinsiyet rolii yaklasimiyla hazirlanan ve kadinlarin rekabetgi,
bagimsiz, tutkulu olma gibi 6zelliklerindeki artis baz alinarak hizla
erkeklestigini ortaya koyan anket sonug¢larindan hareketle yaptigi
cikarimlar verilebilir. Bu anketler, eril-disil diye gruplandirilan niteliklerin
gelistirilip-bastirilabilen insani nitelikler oldugunu ve kadinlarin mutlak
degil geleneksel cinsiyet tanimlamalarina nispeten erillestigini gosterir.
Nakledilen anket sonuglarinda da eril niteliklerin artik insanliga ait
oldugunun anlagildigi belirtilmistir (s. 27). Merter de konuyu islam
tasavvufuna baglayarak cemal ve celal olarak gruplandirilan ilahi
isimlerin yaratilistan iki cinste farkli yapi1 ve yogunlukta potansiyel
olarak bulundugunu belirtmistir. Bu cercevede fitraten kadinda cemal,
erkekte celal niteliktekilerin belirginlestigi diisiincesinden ve bunun
bozulmasinin kadini evlilik ve annelikten uzaklastiracagi ihtimalinden
hareketle “geciktirilmis annelik sendromu”nun zararlarindan bahsetmis,
calismanin ailenin fesadiyla ilgili iddialarin1 aslen destekleyecek bu
hususlardaki bilimsel bir ¢alismaya ise yer vermemistir (s. 28-29).

Yazar kadinlarin erkeklesmesi konusunda, erkekler ve kadinlar
arasinda depresyon ve kaygi oranlarindaki kadinlar aleyhine olan farki
gosteren istatistiksel verileri de dogrudan kadinlarin erkeklesmesine
baglayarak acgiklamis ve bu ¢ikarimi destekleyecek bir arastirmaya da yer
vermemistir (s. 32-34). Diger taraftan cemal niteliklerin kadin cinsine,
celal niteliklerin erkek cinsine daha ¢ok yakistirilmasi ve bu paylasima
gore olan bir dengenin bozulmasinin sorun olusturdugu hususlar1 da
oldukga gorecelidir (s. 29-36). Tarih boyunca cemal alanindaki estetik
ve sanatla baskin olarak erkekler ilgilenmis; egitimin yaninda Kkisisel
egilimle de ilgili olan bu durum kadinlasma olarak gortilmemistir. Bu
durum insan potansiyelinin, toplumlarin izin verdigi sekilde gelistigini
gostermektedir. Yine yazarin kadinlarin miiserref oldugunu belirttigi
sabir (s. 32), Kur’an’da tiim inananlardan istenen ve tesvik edilen bir
nitelik olup (el-Bakara: 153-157; Al-i ‘Imran: 200; en-Nahl: 126-127)
peygamberler de bunun timsalidir ve ayni sey yumusak huylu, affedici,
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merhametli olmak icin de séylenebilir. Bu durumda kadinlarin, eserde
celal isimlerden Kkaynaklanan ozellikler olarak siralanan dayanikl,
kararli, miicadeleci, koruyucu olma (s. 29, 162-163) gibi 6zelliklere sahip
olmalarinin da erkeklesme degil olumlu bir gelisim oldugu, geleneksel
cinsiyet tanim ve rollerinin degisen zamana gore din ve akla uygun
sekilde giincellenebilmesi gerektigi sdylenebilir. Ornegin aile birliginin,
iki nakis bireyin birlikte kemale ermesi yerine, celal ve cemal nitelikleriyle
donanimh iki kamil bireyin is birligi ve yoldashgi olarak tanimlanmasi
daha saglikli olabilir. Yine yazarin yok edilmeye calisildigini belirttigi
baba otoritesi gerekli olmakla birlikte bunun paylasilabilir olmasinda
bir sakinca gériinmemektedir. Yazarin kadin ve erkek farkini kaldirmay1
amagladigini diisiindigii toplumsal cinsiyet ideolojisi konusunda ise
toplumsal cinsiyet esitligi dinl degerler ve toplumsal ihtiyaclara gore
tanim ve kapsami belirlenerek o6zgiinlestirilebilir ve bdylece esitlik
arayisiyla asil hedeflenen cinsiyet adaleti saglanabilir.

Calismadaaileyiifsadetmeveinsanlifiyenidenyapilandirmafaaliyetlerinin
ailenin kutsal oldugu Hristiyan kiiltiire dayal1 Bati medeniyetini yok edip
yeni bir diizen kurmay1 hedefledigi 6ne siiriilmiistiir. Ne var ki azinlik bir
Yahudi glidiimiinde oldugu one siiriilen bu proje, mevcut Hristiyanligin
Ogretilerinden daha c¢ok Yahudiligin kutsal kitabindaki o6gretilere
aykiridir. Bu kitapta, baba otoritesindeki aile yapisi iizerine kurulu,
escinsel iligkiler de dahil evlilik dis1 her tiirlii iliskinin ve cinsel sapkinligin
yasaklanip cezalandirildigi bir toplum yapisinin tesekkiilt istenmektedir
(Kitab1 Mukaddes, Levililer 18). Bu durum kitapta anlatildig1 gibi bir proje
varsa bile yoneticilerinin Yahudilikle din degil sadece irk mensubiyetiyle
baglantili olabilecegini ve varsa hedefin sadece Hristiyanlik degil tim
ibrahimi dinler oldugunu goéstermektedir.

Diinyada azinlik olan Yahudilerden bir grubun nasil ¢alismada iddia
edilen kiiresel savasi basariyla yuriittiigii sorusu, akillara antisemitik
(Yahudilere kars1 6n yargili) bir ¢alisma ya da bir komplo teorisiyle mi
karsi karsiya olundugunu getirmektedir. Dogrusu c¢alisma biiyiik oranda
tarih1 bir siireci ve ¢ok yonlii olan sosyal degisimleri yazarin bakis acisiyla
kurguladig1 tek bir proje merkezinden degerlendirmesinden ibarettir.
Ancak yazarin kitap icerisindeki kurgusunu gelisiglizel degil bazi delillerle
ortaya koymaya calistig1 ve eserin bu yoniiyle okuyuculara bir bakis
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kazandirdig1 séylenebilir. Ornegin kitapta proje kapsaminda ele alinan
disiince ve faaliyetlerin, kisa zamanda siddetli sosyal dalgalanmalara
sebep olmalar1 hakli olarak diinyanin dogal degil yapay bir siirecle,
bir toplum miihendisligiyle kars1 karsiya oldugunun gostergesi olarak
yorumlamistir. Ancak s6z konusu dalgalanmalarin tamaminin arkasinda
uzun soluklu ve ifsat amach tek bir projenin oldugu iddias1 hem o6ne
sliriilen projeye hem de yiiriitiiciilerine ¢ok biiyiik bir gii¢ atfettigi gibi
tamamen objektif ve bilimsel bir yaklasim degildir. Nitekim dne siiriilen
projenin basarilari olarak anlatilan dalgalanmalarda sadece verilen
olaganiistii miicadele degil toplumlarin hazir bulunuslugu, ihtiya¢ ve
sorunlari gibi etkenler de 6nemlidir. Bu nedenle bir proje eseri olsun veya
olmasin toplumsal zararlar1 oldugu anlasilan bu dalgalanmalara karsi
onlem alinirken bu etkenlerin de dikkate alinarak toplumsal sorunlara
0zglin ve yenilikei ¢oziimler liretilmesinin gerekli oldugu sdylenebilir.

Kitap kapaginin tasarimi icerikle uyumlu ve merak uyandiricidir. Kitapta
anlatimi destekleyen bazi gorsel 6gelere de yer verilmistir. Kitap anlasilir
bir dille yazilmistir ancak ¢alismada bagvurulan kaynaklardan yapilan
alinti ve aktarimlarin degerlendirilmesinin yazara mi yoksa bilginin
alindig1 kaynaga mi ait oldugunun yer yer anlasilamamasi okuyucu takibi
acisindan bir zorluk olusturmaktadir. Igerik itibariyla en énemli eksiklik
kitapta yogun sekilde basvurulan kaynaklara dair bir bibliyografyanin
yer almamasi olup bunun sonraki basimlarinda kitaba eklenmesi faydal
olacaktir.
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Bu yazida Biilent Somay’in Ailenin Otesi: Baska bir Ureme, Cinsellik ve
Kardeslik Rejimi icin Oneriler bashkh kitabina dair baz1 degerlendirmeler
yer almaktadir. Yazinin temel amaci, Somay’in Shulamith Firestone’un
Cinselligin Diyalektigi kitabina ve Marx'in Feuerbach tzerine yazdigi
Dérdiincii Tez'e atifla ortaya attig1 familia delenda est (aile yok edilmeli)
tezini analiz etmektir. Somay bu kitapta aile kendiliginden degisiyor,
pargalaniyor ve ayrisiyorsa da, toplumun anlamli bir doniisiimii icin
bunun yeterli olmayacagi, bu yikimin tamamlanabilmesi i¢in insan
iradesinin ve faaliyetinin de gerekli oldugu goriisiinii temellendirmeye
¢alismaktadir. Bunu yapabilmek i¢in de ailenin ii¢ temel bileseni olan
anne(lik), baba(lik) ve c¢ocuk(luk) tzerinde durarak bu kavramlarin
anlaminin nasil bir degisim gecirdigini irdelemektedir. Annelik, babalik
ve cocuklugun aldig1 bu yeni sekiller ile queer’in, baba tahakkiimii
tizerine kurulu diizeni tehdit etme kapasitesine isaret etmektedir. Yazida,
kitapta ortaya konulan diistincelerin genel bir degerlendirmesi ve kritigi
yapilmaktadir. Bu kritige bagh olarak, ailenin toplumsal kosullara bagh
olarak farkli bigimler alabilecegi ve diger kurumlar gibi ailenin de,
zulmiin degil adaletin tesisi i¢in bir vasita kilinabilecegi goriisi ileri
stirtilmektedir.

Anahtar Kelimeler: Annelik, Babalik, Cocukluk, Aile, Queer.
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Abstract

This book review presents some evaluations about Biilent Somay’s book
Beyond Family: A Case for Another Regime of Reproduction, Sexuality and
Kinship. The main objective of this review is to analyze Somay’s thesis
of familia delenda est (family is to be destroyed), which he proposes
by referencing Shulamith Firestone’s book The Dialectic of Sexuality
and Marx’s Theses on Feuerbach. In this book, Somay tries to justify the
opinion that even if the family is spontaneously changing, splitting into
its parts and dissolving today, it will not be enough for a meaningful
transformation of the society. To finalize this destruction, human agency
and action are also necessary. In order to realize this mission, Somay
handles the three components of the family: father(hood), mother(hood)
and child(hood), and analyses the changes in the meanings of these
concepts. According to Somay, the new forms of motherhood, fatherhood
and childhood, alongside queering, possess the potential to challenge the
prevailing order which is founded on the hegemony of the father. This
book review is making a general evaluation and criticism of the ideas
put forward in Beyond the Family. And, in relation with this criticism, it
defends the idea that family can take different forms according to the
social conditions and -as other institutions- family can also be a medium
for the establishment of justice.

Keywords: Motherhood, Fatherhood, Childhood, Family, Queer.
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Biilent Somay Ailenin Otesi kitabina Shulamith Firestone’un Cinselligin
Diyalektigi kitabina atif yaparak “biyolojik aileyi -icinden iktidar
psikolojisinin her zaman kacirilip topluma sokulabilecegi o baghhgi-
kokiinden sokiip atmadikga, somiiri solucani asla yok edilemeyecektir” (s.
19) 6nermesiyle baslar. Ayni zamanda kitabin giris boliimiiniin de baslig1
olan familia delenda est yani “aile yok edilmeli ya da “yok oldu” 6nermesi
Somay’in kitap boyunca temellendirmeye ¢alistig1 ana arglimandir. Bugiin
aile kendiliginden degisiyor, parcalaniyor ve ayrisiyorsa da toplumun
anlamli bir donilisiimii i¢in bu yeterli olmaz, “insan iradesi ve faaliyeti”
de gerekir (s. 25). Somay kitap boyunca Shulamith Firestone tarafindan
ortaya atilmis arglimanlar tlizerinden ytirtiyecek olsa da, bu argiimanlara
Marx’tan da destek bulmak istemistir. “Marx’in Feuerbach tizerine yazdigi
ve ailenin hem teorik hem de pratik olarak dliim fermanini ilan eden
dordiincii tez”i ¢ikis noktasi olarak aldigini soylese de (s. 26) bu iddiasi
kendisinin daha sonra ortaya koydugu gerekcelerle zayiflamaktadir. Zira
1845’lerde “Engels ile birlikte yazdiklar1 Alman Ideolojisi icin bir tiir yol
haritasi olarak kaleme aldig1” diisiiniilen bu ifadeler Marx hayattayken
yayinlanmamistir. Engels’in Lugwig Feuerbach ve Klasik Alman Felsefesinin
Sonu Kitapcigina ek olarak yayinlandiginda ise Engels tarafindan
degistirilmis sekilde karsimiza ¢ikar. Somay’a gore “bu diinyevi ailenin
kendisi de teoride ve pratikte yok edilmelidir” ifadesini Engels yillar sonra
kamuoyuyla su sekilde paylasacaktir: “Boylece, 6rnegin diinyevi ailenin
kutsal ailenin sirr1 oldugu kesfedildiginde, bu diinyevi ailenin kendisi de
teoride elestirilmeli ve pratikte dontistiiriilmelidir” (s. 27).

Marx’'in yayinlamadig1 goriislerini “epeyce muhafazakar bir yasam
tarzi olmasina ragmen aile kurumunun c¢ok giiclii bir diismani” olarak
niteleyen Somay, Engels’i ise “yumusak bir elestirmen” olmakla suglar:
“Engels 1895’te 6ldii ve feminist hareketin ilk dalgasinin baslangicina
taniklik etti; bu hareketin genellikle aileye karsi olmayan, daha ziyade
kadinlarin oy hakki ve esit lcret talebine yogunlasan ilkelerine
uymaktan baska bir sey yapmadi” (s. 28). Dolayisiyla kitap biri yasam
tarzi muhafazakar olan digeri ise fikirde muhafazakar kalan iki 6nderin
goruslerine Shulamith Firestone’dan destek alarak daha radikal bir
icerik kazandirmak istemektedir. Toplumda karsimiza ¢ikan sorunlar
istikametinde buglin her insafli entelektiielin kabul edecegi “teoride
elestirme ve pratikte doniistiirme” yolunu se¢mek yerine ailenin
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topyeklin ortadan kaldirilmasini 6nermektedir: “Marx’in... hicbir
zaman kamuoyuna a¢iklamadigi ve sadece bir “kendine not” olarak
sakladigr aile hakkindaki iddiayi, yani bu kurumun hem teoride hem
de pratikte yok edilmesi gerektigi iddiasini yeniden canlandirmanin
zamani gelmistir” (s. 29).

Bunu yapabilmek icin feminist hareketin de bir elestirisini vermek
gerekir. Mary Wollstonecraft gibi feminist hareketin 6ncii zihinlerinin
“pratikte yaptig1 sey” de “mevcut aile yapisini1 desteklemektir” (s. 31).
Evrenselcioldugu kadaruzlasmacidaolanbuyaklasimlarin 21.yiizyilda
hala yasamakta oldugunu belirten Somay, Simone de Beauvoir'in Ikinci
Cins (1949) kitabiyla baslayan ikinci dalga feminizmin Shulamith
Firestone, Lynee Segal gibi feministlerin ellerinde daha radikal bir
bicim aldigini vurgular (s. 31). Ona gore bu 6nemlidir zira “ataerkillige
karsi herhangi bir muhalefet, hegemonik erkek/baba iistiinligiini
yikmayl ama cinsellik/iireme kutupsalligini ve cinselligin liremeye
boyun egmesini, daha kestirme bir deyisle aileyi oldugu gibi korumay1
hedefledigi oOlciide, ayni hegemonik yapinin baska bir c¢esidiyle
sonu¢lanmaya mahkimdur” (s. 33).

Ikinci dalgaya mensup yazar ve aktivistlerin séz ettigi cinsel 6zgiirlesme,
“cinselligin tiremeden ozgiirlesmesi anlamina geliyordu. Bu 6zgilirlesme
sadece kadinlarin erkek egemenliginden kurtulusu degil, ayn1 zamanda
cocuklarin yetiskin hegemonyasindan 6zglirlesmesi, fiziksel ve zihinsel
“Ozirlilerin”, “hasta”, “yash” ve “queer” olanlarin, “saglikli” ve “normal”
olanlarin hegemonyasindan 6zgiirlesmesi anlamina geliyordu” (s. 33).
Sosyal tabakalasma literatiiriinde bu tartismalar cinsiyetcilik (sexism),
irkeilik (racism), yaslilara dontik ayrimcilik (agism), ¢cocuk diismanligl
(childism), engellilere (disablism) ve hastalara (6zellikle akil hastaliklar
baglaminda saneism veya sanism) karsi ayrimcilik ve escinsellere
(homofobi) yonelik ayrimcilik ve nefret suglarini da i¢ine alacak sekilde
yer bulmustur. Feminizmin yalnizca bir alt bashgini olusturdugu
cok daha kapsaml bir esitsizlik ve ayrimcilik literatiirii ve aktivizmi
mevcuttur. Ancak Somay kitabin geri kalaninda tartismay1 Lacanci
psikanaliz iizerinden yiriittiigii icin bu tiir “uzlasmact” yaklasimlari
hesaba katmamaktadir. Hatta escinselleri de aileyi merkeze aldiklari icin
yeterince radikal olmamakla sug¢lamaktadir: “Escinsellik edimi kendi
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basina baslangicta ne kadar radikal ve altiist edici goriiniirse goriinsiin,
bircok escinsel cogunlukla normallik, mevcut toplumsal yap1 ve aile
kurumu ig¢inde bir yer edinme ve hayatlarini huzur icinde yasama hakki
icin miicadele ediyorlardi...[oysa] bir kimlik politikasini benimsemel[k] o
kisiyi radikal ya da devrimci yapmaz” (s. 125-126).

Cinselligin iiremeye tabi kilinmas1 Somay’a gore “dogal evrim acisindan
oldukga yeni bir gelisme olan gamogenesis (eseyli ireme) ile ortaya ¢ikan
tarihsel bir farklilik[tir] ve ancak bu evrimin de c¢ok kiiciik bir parcasi
olan insanligin ortaya ¢ikisiyla hegemonik bir yapi seklini al[mistir]” (s.
34). “Mevcut erkek/baba egemenliginin asil kokeni, ... dogal bir farkliligin
yani dogal is b6liimiiniin evrim siirecinde bir tiir olarak insanlar hentiz
Darwin’ci prangalarinin boyundurugu altindayken, toplumsal bir
farkliliga, toplumsal bir is boliimiine ve giderek toplumsal bir tahakkiim
bicimine evrilmesinden ibaret[tir]” (s. 37). Bu tespit ister istemez bir
gorev kipine evrilir. Eger dogal olanin bir tahakkiim rejimine doniismesini
reddediyor ve tersine cevirmek istiyorsak, liremenin cinsellik tizerindeki
tstlinliigiine son vermek icin de miicadele etmemiz gerekir (s. 37). Aslinda
Somay’a gore de “kapitalizmin kendisi en istilin ifadesini ailede bulan
erkek ya da baba egemenligi sisteminin yikilmasi i¢cin maddi kogullari
coktan hazirla[mistir]” (s. 39) ama fallik dilin kendisi heniiz ayaktadir
ve onunla miicadele edilmesi gerekir. Somay var oldugunu saptadig:
bu tahakkiimiin sosyo-ekonomik esitsizlikler nedeniyle mahrum kalan
kisi/grup/toplumlar disinda uzun zamandir bilinen dogum kontrol
yontemleriyle asilmakta oldugu gercegini bilse ve bir kac¢ yerde zikretse
de, meselenin toplumsal arka planini yeterince vurgulamadan tartismayi
psikanaliz lizerinden ytrutir.

Somay’a gore “erkek/baba tahakkiimii olabildigince basit bir dilsel
gosteren etrafinda orgiitlenir: “1”. Basit bir bedensel ¢ikinti olan penisten
ziyade tahakkiim olarak iktidarin isareti olan fallus” (s. 37). Babalik,
onemsiz bir genetik olgunun hakim bir ekonomik/toplumsal/kiiltiirel
olgu haline getirilmesi demektir ve “tiim erkek egemen toplumsal
yapilarin temel tasi olarak, kadinlarin tekeslilige zorlanmasi (yoksa gercek
babanin kim oldugunu nasil bilecektik?), ¢ocuklarin... kolelestirilmesi,
escinselligin seytanlastirilmasi (ikisi de baba olamayacagina gore bu
insanlar neden seks yapiyor?) ve yashlarin, giligsiizlerin ve delilerin
asagilanmasi... anlamina gelir?” (s. 38-39).



Familia Servanda Est: Aile Korunmali ve Gozetilmelidir, Ama Nasil?
772 | "Ailenin Otesi" Kitabmna Dair Bazi Degerlendirmeler

Bu noktada Somay’in annelik ve babalik’in biyolojik olgular degil kiiltiirel
ve toplumsal birer kurum olarak insa edilmis ve kurgulanmis seyler
oldugunu kanitlama cabasi 6ne gikar. Aileyi olusturan anne(lik), baba(lik)
ve ¢ocuk(lugun) kurgulanma bicimlerini ve glinlimiizde bunlarin nasil
anlam degisikliklerine ugradigini géstermeye cahisir. Aile U¢ Kisiden Olusur

» o

ana bolim bashgi altinda yer alan “iki baba agmaz1”, “li¢ anne sorunu” ve
“cocugun eti, cocugun kemigi” boliimlerinde karsimiza ¢ikan tartismalar
bu baglamda yer alir. Bu alt béliimlerin ilkinde Somay, babalik meselesini
psikanaliz izerinden ve Freud'un atif yaptig1 ve Lacan’in gelistirdigi ilksel

baba ve hadim edilme kompleksi tizerinden kurgular:

“[Freud’a gore] tarih dncesi zamanlarda gesitli efsanelere gore, alfa-erkek
(ilksel baba, der Urvater) tiim kabileyi kontrol ediyordu ve tiim kadinlar
da onun karilariydi... Babanin erkek kardesleri zaten 6lduriilmiis ya da
slrilmusti... Freud, gene cesitli mit ve efsanelere dayanarak giliniin
birinde kardeslerin /ogullarin bir araya gelip babay1 6ldiirmek i¢in bir
komplo kurduklarini iddia eder... Babalarini 6ldiirdiiler, sonra parcalayip
yediler ve boylece de ataerkil siirtiniin sonunu getirmis oldular... Béylece
babanin bedeninin simgeledigi giiciin kabilenin erkek iiyeleri arasinda
yayildigi, bolusiildigi varsayildi. Bu, bugiin “Bati uygarhgl” dedigimiz
seyin de simgesel baslangi¢ anidir. Artik tek bir erkegin mutlak, kontrolsiiz
iktidar1 yoktur, daha ziyade paylasilan, oligarsik bir iktidar vardir.
Oligarsiktir, clinkii hala tiim kadinlari ve ¢ocuklari disarida birakmaktadir.
Artik komsunun karisina goz koymak yasaktir... [Eski] baba bedensel
olarak yok edildi ancak iktidar1 dagitildigindan ve yayildigindan simgesel
olarak var kaldi ve hatta giicint artirdi. Bu eylem.... ensest tabusunun da
temeli oldu”. (s. 47-48).

Somay oldiirtilen ilksel babanin adeta bir hayalet olarak, tiim yasayan
oznelerin “mahrum birakildig1 fantastik bir keyfi temsil eden bir ad
olarak yasamaya devam ettigi’nden so6z eder (s. 49). Freud’a gondermeler
yaparak Yunan yaratilis efsanelerinden baba katli hikdyelerine deginir.
Bu hikayelerde babalarin es ve kizlarina tecaviizii ve babanin ogul
tarafindan hadim edilmesi, tam da bu eylem nedeniyle paranoyaklasan
ogulun kendisinin de cocuklarina zarar verisi anlatilmaktadir (s. 50).
Bu anlatilar, Batidaki babalik taniminin yaslandigi diisiinsel ve kiiltiirel

arka plani okuyucuya sunmasi bakimindan 6nemlidir. Bu mitik zeminin
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bati toplumunda modernlesme ile birlikte yeniden giindeme geldigini
hatirlamakta fayda var. Mitlerin hakikatin kendisi ve hikdyenin tek dogru
versiyonu gibi bilimsel/akademik analizlerin temeline konulmus olmasi
da 6nem tasiyor. Bunlar kiiltiirel ve goreli olmalarina ve Somay’a gore de
Freud Oidipus kompleksinin evrensel oldugunu iddia etmemis olmasina
karsin, babalikla ilgili “hakikatin” buradan tiiretilmis olmasi ve tiim bir
aile olgusunun temel aciklayicisi haline gelmesi olduk¢a sorunludur.
Nitekim Somay Sark mitolojisi ve edebiyatinda ilksel baba anlatisina
denk diisen bir anlati bulunmadigini belirterek gorelilige hatir1 sayilir
bir yer vermemiz gerektigini belirtir. “Sark”ta babay1 dldiiren ve onun
konumunu ve islevini devralan her zaman tek bir oguldur ve bu baba katli
eylemi kabilede/politik yapida radikal bir degisiklik yaratmaz (s. 59-60).
Somay Bat1'yi, Bati siyaset diisiincesindeki “demokratiklesemeyen Dogu”
imgesi ile karsitlik icinde ele almakta ve oryantalist sdylemi de yeniden
tretmektedir.

Somay bu kiiltiirel goreli aciklama bicimini benimserken Malinowski
gibi antropologlarin aileyi “kii¢lik ¢ocuklar1 besleyen bir kurum olarak”
evrensel diizeyde gordugii islevlerle tanimlamaya calismasini elestirir.
Ona gore bu agiklama aile olmasa bu “islevlerin yerine getirilmeyecegini
gostermez” (s. 56). Ancak aileye ihtiya¢ duymadiklarini sdyledigi Cin Na
halkinda ana-soyluluk oldugu ve ¢ocuklarin annenin soyunun bir parcasi
olarak bu soyun tiyeleri tarafindan yetistirildigi gérilmektedir (s. 56-57)
ki, bu da bir aile bicimidir. Bu 6rnekte de bir aile vardir ancak ataerkil
olmadigi icin Somay tarafindan aile olarak kabul edilmemektedir ¢linkii
tanima uymaz.

U¢ Anne Sorunu bashikli béliimde ise annelik sorunsallastiriimaktadir.
Babadanfarkliolarakanneninherzamanbelliolduguyadacocugudoguran
kadininanne oldugu savlarinakarsin Somay anneligi cesitlendirir: “Annelik
ve anaclik, dogurmak ve biiylitmek her zaman bir ve ayni sey degildir”
(s. 72). Somay son teknolojik ilerlemelerle birlikte annenin/anneligin
aslinda tice ayrilmis oldugunu sdyler: doguran, yetistiren ve genetik
anne birbirinden ayrilmistir/ayrilabilir. Hamilelikte yasanan hormonal
degisimler nedeniyle annelik i¢giidiisii olarak nitelenebilecek davranis
degisiklikleri olmaktadir ancak insan yavrusunun caresiz dogmasi
nedeniyle “annelik i¢cglidisiiniin yani ¢cocuklara bakma diirttisiiniin sona
ermesi ile cocuklarin nihayet kendilerine bakabilecek kadar olgunlagsmasi



Familia Servanda Est: Aile Korunmali ve Gozetilmelidir, Ama Nasil?
774 | "Ailenin Otesi" Kitabmna Dair Bazi Degerlendirmeler

arasinda oliimcil bir bosluk” (s. 81) ortaya ¢ikmaktadir. Bu nedenle de
kadinlar1 bakim veren olarak altina soktugumuz baskidan kurtarmali
ve Shulamith Firestone’'un dedigi gibi yapay rahimlerden dogacak
cocuklarin bakimini kolektif olarak iistlenmeliyizdir. Somay anne-
babalarin “narsisistik” nedenlerle ¢ocugu sahiplenmesini elestirirken,
cocugun anne-babasi bile olmayan yetiskinlerin onlara sahip olmasi/
cikmasi durumunda yasayabileceklerini hi¢ giindeme getirmez. O, tabir
caizse “aile dis1” ¢oziimler lizerinde durur ve Sophie Lewis’e atifla “bir
kardeslik ag1 icinde orgiitlenmis, topluluga mal edilmis tam tasiyici
anneligi (full surrugacy now) (s. 86) savunur. Kadinlarin kendi evlatlarini
dogurmak ve bakmak konusundaki kendi deyimiyle “hormonal” ve insani
arzu ve isteklerini yok sayar. Ona gore “anne yetistirendir” (s. 88). Genetik
malzemeyi ise herkes saglayabilir.

Somay, “teknoloji bir adim daha ilerlerse, yapay rahimler yoluyla ¢ocuk
diinyaya getirmek de miimkiin olacak ve kadinlar “dogum” denilen ¢ok
ylceltilmis, o6lciisiiz bigimde romantiklestirilmis ama aslinda biiyilik
Olciide travmatik, acili bazen de trkitiicii olan maceradan kurtulacak-
bunu tercih ederlerse kuskusuz” (s. 87) derken bir erkek olarak
hamilelik ve dogum deneyimi hakkinda biiytik iddialarda bulunur. Donna
Haraway’in Staying with the Trouble’da kadinlara bebek degil kardes
yapmalarini tavsiye ettiginden bahseder. Sanki bunlar birbirleriyle
celismek zorundalarmis gibi. Kadinlara “bir ¢ocuga sahip olmay1 (veya
sahip cikmay1) birakmalar1” ¢agrisinda bulunan bu slogana, ¢ocugun
sahip olunan degil emanet edilmis bir varlik oldugu anlayisiyla cevap
verilebilir. Islami anlayislara gére yeryiiziindeki her sey -bedenlerimiz
dahil- birer emanettir. Mimkiin oldugunca sahiplik algisindan kurtulmak
ve sahip olmaya degil “var olma”ya calismak tavsiye edilmistir. Bu
nedenle cocuga dair sevgi ve sefkatimiz ister Somay’in vurguladigi tizere
neoteniden -i¢giidiisel olarak cocuksu 6zelliklere duyulan ¢ekim- (s. 90)
kaynaklansin, isterse dogum sonrasi bakimin ilk yillarinda annenin sahip
oldugu icgiidiisel sefkatle beslensin, son tahlilde bir emanet bilinci ile
desteklenmelidir.

Ailenin lglinci ve son ayagl ¢ocuklardir. Bu nedenle Somay da aile
meselesindeki kanaatlerini annelik ve babaliktan sonra c¢ocukluk ile
ilgili tartismalara dayandirmaktadir. Kendisine gore, “pedofilik olmayan
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[cocuk] taciz[i] cinsel bir eylemden ziyade bir tahakkiim, firsat¢1 ve habis
bir siddet eylemidir ve hi¢bir mazereti yoktur” (s. 94). Cinsel iliski/evlilik
icin yasal yas ya da resit olma yasi ile ilgili yasalar ve glindemler, ¢ocuklar
icin bir kalkan olabilecegi gibi bir dezavantaja da doniisebilir. “Cocuklarin
kendi istekleri disinda alinip satilmasina veya verilmesine izin veren
bir¢cok bosluk iceren yasalar, genclerin kendi aralarindaki masum ve
rizaya dayali cinsel temasi1 hala cezalandiriyor” (s. 96) diyen Somay,
cocuklarin kendi iradeleri olmayan aseksiiel nesneler oldugu tezini
de elestirmektedir. Somay’a gore cocuk tacizi ve istismar1 vakalarinin
onemli bir kismi ailede ve yakinlar tarafindan gergeklestirilmistir. Kurum
gozetimi altinda bulunan ¢ocuklarin da okullarda, gozalt1 merkezlerinde
ya da hapishanelerde istismara ugradigina dair istatistikler mevcuttur.
Bu durumda sorulmasi gereken temel soru gozciileri kim gozleyecek?
sorusudur (s. 103) Bu durumda bir kategori olarak “cocuklugu” tamamen
ortadan kaldirmak ve meseleyi kokiinden ¢6zmek daha dogru olmaz m1?”

Somay, Shulamith Firestone’un Cinselligin Diyalektigi kitabina atifla
titopik sibernetik sosyalizmde ¢ocukluk kavraminin ortadan kaldirilmis,
“cocuklar[in] tam yasal, cinsel ve ekonomik haklara sahip, egitim / is
faaliyetleri yetiskinlerden farksiz” hale gelmis varliklar olacag: (s. 104)
goriisiinli benimser. Kadinlarin ve ¢ocuklarin sadece nesne olarak degil
ayn1 zamanda 0zne olarak da var olduklar: bir toplumda seksin artik
bir tahakkiim araci olmayacagini 6ne siirer. Ancak bu, ¢ocugun kendi
cinselligi hakkindaki algi, bilgi, iradesinin ne zaman gelisecegi, hangi
yasta ¢ocugun kendisini koruyabilecek kadar bilinglenecegi, cocugun
yeni bakicilarinin siddetinden nasil korunacag gibi sorular1 cevapsiz
birakan bir tartismadir. Somay’in ¢ocuklugun bir kategori olarak
tamamen reddini temellendirmek baglaminda kurdugu “her yastan ve
cinsiyetten otekilerle oyunsu bir cinsellik yasamak nasil “cocuk tacizi”
sayilabilir?” (s. 106) climlesi ise asir1 iyimser litopik naifligin nerede bitip
yeni istismar kapilarinin nerede agildiginin belirsiz hale geldigi baska bir
diizeyi ortaya koymaktadir. Bu iitopyada cocuklar, ailenin ya da devletin
degil tim toplulugun korumasi altinda olacaklarindan istismar ya da
taciz olaylarinin son derece nadir olacagi varsayimi da peki o zaman bu
yeni gozciileri kim gozleyecek/kim denetleyecek? sorusunu sormamizi
gerektirmektedir.
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Somay, Queering list baslig1 altinda ve yine farkli alt bagliklar cergevesinde
psikolojinin escinselligi bir hastalik olarak (s. 122) ya da Freud’'un dedigi
gibi “takilinip kalinmis bir gelisim asamas1” (s. 123) olarak ele almasindan
yola ¢ikarak olgunun izini siirmektedir. Freud’un da bagl kaldig1 dogrusal
gelisim teorisine gore, “tek bir erkek ile tek bir kadin arasindaki giftlesme
insan cinselliginin alabilecegi en gelismis bi¢cim” olarak kabul edilir.
Somay’a gore Freud Aydinlanmaci bir damara sahip olmasi nedeniyle bu
cinselligin tizerine kurulu oldugu egemen anlati yapisinin belkemigini
sorgula(ya)mamistir. Escinsellik-heteroseksiiellik ikilemine itiraz eden
Somay Queering boliimiinde c¢alismasinin ana tezlerinden bir digerini
ortaya koymaktadir:

“Heteroseksiielligin, ... mevcut Ortodoks diizenin disinda kalan cinsel
ifadeler ve yasantilar i¢in bir semsiye terim olarak islev gorebilecegini
iddia ediyorum. Bu tartismada hetero’nun karsiti homo degil ortho (diiz,
anayol) ya da idio (kendi) olacak ve ortoseksiiellik (diizcinsellik) cinsel
ifade ve eylemlerde ortodoksluk olarak, idiosekstiellik (ben-cinsellik) ise
cinsel eylemde bir 6tekinin varligini kabul etmeyi reddeden narsisist bir
cinsellik ifadesi olarak kullanilacak” (s. 124).

Somay escinselligin doganin mi yoksa yetistirilmenin mi tirtinii olduguna
dair bilimsel/felsefi tartismalara uzun uzun yer verdigi bu béliimde “ya
dogustan” “ya da sonradan” degil “her ikisi de” seklinde 6zetlenebilecek
daha bitinci bir yaklasima dogru evrilindigini soylemektedir.
Escinselligin dogustan ve icgiidiisel olduguna dair pek ¢ok bilimsel veri
olmakla birlikte Somay’a gore bunlar insanlardaki escinsel davranisi
aciklamak i¢in yeterli olmaktan uzaktir. “Clinkii cinsel davranis basit,
icglidiisel lireme davranisindan ¢ok daha karmasiktir ve sayisiz unsur
tarafindan agiri-belirlenmistir” (s. 135). Escinsellik biyolojik-genetik
kokenleri nedeniyle bir yonelim olsa da “bu, yonelimin ardindan gelen
her seyin de yonelim oldugu anlamina gelmez” (s. 136). Somay yonelimini
ifade etme anlaminda agiklik-kapalilik, evlenme-partner olarak kalma,
cocuk sahibi olma ya olmama gibi tamamen toplumsal yasam tercihleriyle
ilgili hususlar1 zikretmektedir. Buradan da escinselligin aslinda bir
yonelim oldugu ve toplumsal tercih olanin yalnizca bu cinselligin nasil,
hangi toplumsal tercihler ¢ercevesinde yasanacagi ile ilgili bir mesele
oldugu sonucu ¢ikmaktadir ki bu da escinsel olmanin dogustan oldugunu
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soylemenin bir baska yoludur. Nitekim bdliimiin sonunda g¢ocuklarin
escinselligi escinselleri gorerek secmesinin s6z konusu olmadigini
belirtirken de ayni1 doga tezine geri doner (s. 148).

Somay’a gore, tarihteki baz1 drneklerde mesela antik Yunan'da, Katolik
kilisesinde, Yenigerilerin civeleklerinde, gercek anlamda bir escinsellikten
s6z etmek miimkiin degildir. Clinkdi bunlarda “bir yonelimden tamamen
bagimsiz olarak bir hiyerarsi ve hegemonya, ¢ocuk/ergen bedeni lizerinde
kurulan bir tahakkiim” s6z konusudur (s. 150). Buna karsin Somay’a gore
giinlimiizde escinsel yonelime sahip olanlar bir tahakkiimden ziyade
egemen diizene karsi beden ve haz merkezli bir direnme icindedirler:
“Kendi bedenlerinin ve hazlarinin farkina varip... tahakkiimi, sessizlik,
inkar ve gormezden gelme lizerine kurulu bu diizeni tehdit etmeye
basladilar” (s. 151). Ancak 6nermenin ne kadar gerc¢egin kendisini ne
kadar ise beklenen ve umulan degismeleri ifade ettigini tam olarak
soylemek miimkiin degil. Zira Somay escinsellerin de bir aile huzuru arayisi
icinde olduklarin1 ve bu nedenle aile konusunda beklenen radikalligi
tasimadiklarini daha dnce ifade etmisti. Ancak bu noktada yaptigi 6nemli
bir tespit var ki o da Modern Aile gibi dizilerin ve elbette modern kapitalist
toplumun bir yandan “kiiltiirler, yas gruplar1 ve ayni cinsiyetten kisiler
arasindaki cinsel iliskiyi normallestiri[rken]... 6te yandan da daha 6nce
aykiri ve altiist edici olarak goriinen fiilleri evcillestirmekte” olduklaridir.
Bu, diizenin kendisini tahkim etmekte olduguna dair bir 6nermedir ve
lizerinde diisiintilmelidir.

Kitabin Arzu/Dil bashgini tasiyan iciincii bolimiinde Somay doga/
uygarlik, i¢giidii/arzu karsithgi lizerinden insanmerkezci bir tartisma
gelistirmektedir. Ona gore “insanlar biling gelistirdiklerinde...
davranislarinin ardindaki itici glic de degismeye baslar. Artik bu itici
giic yalnizca i¢giidii degildir. Bu yeni giice arzu diyoruz” (s. 184). “Arzu
simgesel diizeni biitlin kilacagi sanilan o eksik unsura ulasmak icin
doyumsuz/doyurulamaz bir dirtiidiir’ ayni zamanda (s. 190). Hayvan
ile insan arasindaki fark da buradan tiiretilir; icgiidii hayvanlar1 arzu
insanlari niteler. Bauman’in tiiketimci toplumun dinamiklerini agiklamak
icin zikrettigi o “doyurulamaz arzu” metinde ego diirtiisii ve cinsellikle
ilgili tartismalara baglanir. Somay bu boliimde erkek cinselliginin {ireme
ile olan biyolojik/anatomik baglarindan heniiz tamamen kurtulamamis
oldugunu (s. 225) ve arzusunu etrafinda insa edecegi merkezi bir nesne
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aramaya devam ettigini ve bu arayis sonunda bulunabilecek tek nesnenin
penis oldugunu vurgulamaktadir (s. 225). Penisi “fallusun hayali ikamet
yeri olarak arti anlamindan siyirabilmek” ve “onu fallusun elinden
alabilmek” icin biyolojik cinsiyetten bagimsiz olarak kadin cinselligi
alanina ge¢cme eyleminde bulunmak gerekir (s. 228- 229). Ve “fallus... bir
gosteren olduguicin, iptal etme eylemi gostergeler evreninde, dil alaninda,
yani -en azindan baslangicta- sdylemsel olarak gerceklestirilmelidir” (s.
231). Bati uygarliginin demokrasi ile “simgesel dizende, fallik/hadim
edici islevde bir catlagi belirginlestirmis olmasinin” dnemine deginen
Somay’in, radikal devrimci alternatifler icin yine batili demokrasi
kaliplarindan fayda ummasinin Marx'in kemiklerini sizlatacagini da
soylemeden ge¢cmek olmaz.

Ancak Somay’in “kadin tarafina gecme eylemi” olarak adlandirdig:
sey, gercekten de 6nemli bir agilim sunuyor. Bu acilima ilaveten bir de
empatik ile semiyotik olanin daha iist diizeyli bir senteze ulasmak tizere
bir araya gelerek asilmasi stirecinden bahsediyor. Ona gore, kadinlarin ve
erkeklerin empatik yanlarini koruyarak, semiyotik alanin da varolusunu
koruyabilecegi sekilde bir sentezi yaratabilmelerini saglamak ve
“buyurucu, yasaklayici, hiyerarsik olmayan bir sdylem olmayan sdylem
yaratmak” gerekmektedir: “Erkek tarafindan kadin tarafina ge¢me
eylemi... kendini inkar... simgesel diizen icinde neyin ne anlama geldigini
belirleme ayricalikli konumundan vazgecmek demektir” (s. 273). Kanimca
bu, kitabin belki de en az islenmis ama en 6énemli tezlerinden biri. Yeni
“diizen” insa edilirken Gandalf’in akil hocaligini ve koruyucu varligini
Biilbiilii Oldiirmek’teki Atticus’un adalet duygusu ve sefkatli arkadashg ile
birlestirerek (s. 275) muhafaza edebilecegimizden bahseden climlesinde
zikrettigi karakteristikleri de yaninayerlestirdigimizde 6nemlibir agilimin
ipuclarina ulasiyoruz. Her ne kadar Somay bunlari “babaligin anlamh
kalintilar1” olarak zikretse ve aile sonrasi diizenin tizerine kurulabilecegi
kalintilar olarak ele almak istese de, ben onlari babaligin kendini tizerine
temellendirebilecegi anlamli kékler olarak ele almaktan yanayim.

Kadinlara ve cocuklara karsi siddetin ve tahakkiimiin zemini olabilen
mevcut aile dizenleri Marx ve Engels’in dedigi gibi teorik olarak
elestirilebilir, pratikte de doéniistiriilebilir. Zaten bugiin yapilmaya



KADEM KADIN ARASTIRMALARI DERGISI | 779

calisilan da budur. Ancak ailenin tek bir aciklama bicimine, tek bir tanima
bagh kalan indirgemeci yaklasimlarla ele alinmasinin yarattigi daralma,
onun farkl bicimler alabildigi/alabilecegi gercegini, ataerkil oldugu gibi
esitlik¢i de olabilecegini goz ardi etmemize neden olmaktadir. Psikolojik
indirgemecilik ataerkiye karsi gecmis ve mevcut toplumsal miicadelelerin
anlam ve 6nemini hafifletmeye neden olabilecek bir sonu¢ dogurmaktadir.

Kadin-erkekveaile-¢ocukiliskisinin “babahegemonyasi”iizerinden ortaya
konulan kasvetli zemini hakkinda ¢ok farkli ideolojik zeminlerden pek cok
elestiri/degerlendirme yapmak miimkiindiir. Sosyolojik perspektiften
aile toplumun yeniden-iiretimi, kiltiiriin aktarimi, ¢ocuklarin, yashlarin,
hastalarin bakimi ve korunmasi, dini ibadetlerin yerine getirilmesi, bos
zamanin degerlendirilmesi, gerilimlerin giderilmesi gibi islevleri yerine
getiren bir miiessesedir ve zaman icinde bu islevlerin bir kisminin aileden
cikmasi ya da aileye geri donmesi s6z konusu olmustur (daha genis bir
tartisma icin bkz. Erkilet, 2020). Kan bagina ve evlenmeye bagl olarak
olusan akrabalik iliskileri ve aile tarihsel sosyo-ekonomik ve politik
kosullara ve elbette egemen deger sistemine bagl olarak cesitlenmistir.
Genis ve cekirdek aileler, anaerkil ya da ataerkil diizenler, ana-yani ya
da baba-yani yerlesme ilkeleri, tek-eslilik ya da ¢ok-eslilik, ¢ok-karililik
ya da cok-kocalilik, icerden ya da disaridan evlenme gibi akrabalik/
evlilik/aile modelleri zaman ve mekan farkliliklarina gore sekillenmis
ve cesitlenmistir. Cocuklarin kime ait oldugu ya da kimler tarafindan
bakilacagi da degisim gostermistir. Kadinin aile icinde bakim veren
hatta tek bakim veren olarak konumlandirilmasinin kadinin dezavantajli
konumuna ve dolayli olarak kadin yoksulluguna yol agan bir etmen oldugu
dogrudur (Erkilet, 2021). Ev i¢i emegin iicretlendirilmesi baglamindaki
sosyal politika tartismalari da bu soruna iliskin ¢oziimlerden biri olarak
zikredilmistir. Kald1 ki, bakim-veren olarak tek bir kadinin atanmasi
durumu da modern burjuva toplumuyla birlikte giindeme gelmis bir
meseledir. Geleneksel toplumlarda ¢ocugun bakimi burjuva ailede oldugu
gibi kadina ve 6zellikle tek bir kadina ait degildir. Bir Afrika atasoziinde
soylendigi gibi ‘bir cocugu biiylitmek icin koca bir koy gerekir’. Ttrkiye’'de
biiylikanne ve biiyilikbabalarin torunlarinin bakimina aktif olarak
katilmasi, modernlesme siirecinde tampon bir mekanizma olarak ele
alinmis ve incelenmistir.
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Bu baglamda zikredilebilecek son iki husus da esit ebeveynlik (equal
parenting) ve esnek calisma imkanlarinin artirilmasidir (Erkilet, 2021,
s. 56). Esit ebeveynlik “esit bakim-verme” (equal caregiving) kavram ile
birlikte kullanildiginda, yukarida ele aldigimiz tartismalar acisindan daha
da anlamli hale gelmektedir (WEP-UK, https://www.womensequality.
org.uk/equal_parenting_and_caregiving). Ben bu kavramlar “birlikte
ebeveynlik yapma”, “birlikte bakim-verme”, “bakim ve ebeveynligi
paylasma” olarak da terctime edebilecegimizi diisiiniiyorum. Bu prensipler
istikametinde yasayan ve orgiitlenen pek cok insan, sosyal politika iireten
pek cok kurum ve sivil toplum kurulusu var. Bu a¢idan bakildiginda, aileyi
tek basina baba/erkek hegemonyasinin ayakta tutulmasi i¢in icat edilmis/
kurgulanmis/kurumsallastirilmis bir miiessese olarak tanimlayamayiz.
Ya da batili anlamda sinifli toplumun ve temelde miilkiyetin bir irtnt
olarak sinirlayamayiz. Gergeklik cok daha karmasiktir. Somay’in kitap
boyunca bagh kaldig1 Batili paradigma 6zellikle de Shulamith Firestone
ile Lacanc1 psikanalizin birlesimine dayanan versiyonu, bu karmasik
gercekligi yalinkat bir agiklama bigcimine indirgemektedir.

Cesur Yeni Diinya kitabinda Aldous Huxley kapitalizmin insani
insan olmaktan c¢ikaran, yapay rahimlerde ve toplumun ihtiyaclar
istikametinde “iliretilen”, “tiiketilen” ve kelimenin her anlamiyla kontrol
edilen bir nesneye indirgeyen dogasina, gelmis ge¢mis en basaril
elestirilerden birini getirmektedir. Kitaptaki en sarsici detaylardan biri
yapay rahimlerde iiretilen bebeklerden bazilarinin toplumda kimsenin
yapmak istemeyecegi isleri yapmalari, o islere sessizce katlanabilmeleri
amaciyla daha az oksijen verilerek sakatlanmalaridir (Huxley, 2006,
36-37). Boylece kimsenin itiraz etmeyecegi bir diizen yaratilmis olur.
Bu tiir sinirsiz kontrol ve 6jenizm olasilifl tasiyan bir diizenin kitapta
ideal toplum {itopyasi olarak sunulmasindaki geliski diisiindiiriiciidiir.
Ancak buradan iitopyalar1 tamamen reddettigimiz sonucu ¢ikmamali.
Utopyalar bize son tahlilde ulagsmak istedigimiz hedefleri gosterir. Bu
baglamda 6nemlidirler; alternatif ufuklar agar, bize baska bir hayatin da
miimkiin oldugunu gosterirler. Bu nedenle, dayatmaci olmayan gelecek
tasavvurlarina ihtiyacimiz var. Mesela kadinla erkegin, anne-baba ve
cocuklarin, biliyiikanne ve dedelerin ahenkli bir tamamlayicilik i¢inde,
sevgi ve dayanismayla vasiflanan bir iliski icinde yasadig1 aileler tasavvur
edebiliriz.
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Mevcut ailenin kutsal olmadigim1 hatta ailenin kutsal olmadigini
biliyoruz. Ama diger toplumsal kurumlar gibi ailenin de, degerli olan
seylere ulasmanin bir vasitasi ve zemini olabilecegini diisiiniiyoruz.
Diger toplumsal kurumlar gibi, aile de iyi veya kotili olabilir. Adil ya da
somiriici, zalim ya da kucaklayici olabilir. Adil bir ekonomik sistem, adil
ve katilime bir siyaset, 6zgiirliik¢ii ve zihin agici bir egitim sistemi gibi.
Bu kurumlarin hegemonyaya direnen ve hakka odakl insanlar i¢in bir
rahim islevi gorebilecek sekilde yeniden orgiitlenebilecegine inaniyoruz.
Bunu diger insanlar ve hayvanlarla birlikte uyum icinde yasarken ve
dayanisma icinde gerceklestirebilecegimize inaniyoruz. Hayvanlarla
dedim, bilerek; ciinkii Somay’in kitapta insan-hayvan tiirsel ayrimlari
lizerinde 1srarla ve insanmerkezci denilebilecek vurgularla durmasina ve
hayvanlari i¢giidiisellige, insanlari cinsellige indirgeyerek tanimlamasina
da itirazim var. Bu baglamda Frans de Waal’in Hayvanlarin Ne Kadar Zeki
Oldugunu Anlayacak Kadar Zeki miyiz? kitabina atif yapiyorum. Waal’den
(2021, 14) esinlenerek “hayvanlarda kiltii, empati ve arkadashk
hakkinda” hatta “bir zamanlar insanligin alametifarikasi sayilan akilcilik”
hakkinda bile konusabilecegimizi diisiiniiyorum. Kisacasi, ailenin 6tesine
gecmek icin degil ama mevcut aile diizenlerini teoride elestirmek ve
pratikte dontstiirmek icin yapabilecegimiz pek ¢ok sey var. Neden bunlar
hakkinda birlikte diistinmeyelim? Birlikte eylemeyelim?

TesekKiir: Bulunmamaktadir.

Etik Beyan: Arastirma etik beyan gerektirmemektedir.
Cikar Catismasi Beyani: Cikar catismasi bulunmamaktadir.
Hakem Degerlendirmesi: Dis bagimsiz ¢ift kor hakemli.

Finansal Destek: Bu arastirma icin finansal destek alinmamaistir.
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