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Orientalism by the Orientals?
The Japanese Empire and Islamic Studies (1931-1945)

Cemil Aydin*

This article examines Japanese discourse and writings on the Islamic world
during an era of fifteen years of war in Japan, stretching from the
Manchurian Incident to the end of WWIIL (1931-1945). The aim of this
investigation into Japanese scholarship on Islam is to contribute to the
debates on the imperial politics of orientalist scholarship. The article notes
that the boom of Japanese interest in Islam was closely linked to the crisis
in Japanese imperialism during the 1930s, best seen in the government or
military funding available to encourage the study of Muslim societies.
However, the racial or civilizational identity of the scholars was an impor-
tant factor in shaping the content of scholarship in Islam. Japan's Pan-
Asianism, both as a discourse of internationalism and imperialism, shaped
the way, as Japanese scholars claimed, for the production of a "better
understanding" of the Muslim world independent of "Western prejudices".
This Asianist vision allowed the Japanese to produce a different perspec-
tive on Muslim societies, mostly through the re-reading of European Ori-
entalism. Japanese scholars both reproduced and questioned the Oriental-
ist notion of the East-West civilizational divide in their writings on the
Muslim world. The experience of Japan's Islamic studies also illustrates
how internationalism, imperialism and Orientalism interacted in discours-
es of Japanese-Islamic solidarity.

Key words: Orientalism, Imperialism, Internationalism, Japanese Nationalism,
Islamic Studies in Asia, Civilizational Thinking and Politics of Scholarship.

In the debates on the politics of orientalist scholarship on Islam, the sig-
nificance of the Islamic studies that were produced at the peak of the
Japanese Empire (1931-1945) has often been overlooked. The relationship
between Orientalism and Western imperial projects has been studied from
multiple perspectives. In this scholarship, the role of the religious (Christian-
Jewish) or racial (white) identity of the European scholars of Islam have been
underlined as factors that has sustained the complex link between imperial-

Dr., Center for Islamic Studies (Islam Aragtirmalart Merkezi-ISAM), istanbul; History
Department, The University of North Carolina, USA.
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ism and Orientalism since the mid-nineteenth century. From this perspective,
Japanese scholarship on Islam raises interesting questions, as Japanese
experts of Islam were neither Christian nor white. Moreover, these experts
themselves argued that their scholarship would be different from the
Orientalist Western scholarship of Islam. How was Japanese scholarship on
Islam different from or similar to European Orientalism? What can we learn
about Orientalism by looking at the Japanese political and intellectual inter-
est in the Islamic world in an era of Japanese imperial expansion? This arti-
cle examines a rich body of Japanese writings on Islamic studies from 1931
to 1945 to illustrate both the salience of the discourse of Asian civilization in
producing a unique Japanese perspective on Islam, and the reproduction of
reverse-Orientalist categories of East-West distinction for the service of the
Japanese Empire.

1. The Question of Orientalism and Japan’s Islamic Studies

During the most turbulent years in the history of the Japanese Empire,
from the Manchurian Incident of 1931 to the end of WWII in 1945, Japan
hosted one of the most vibrant and productive communities of Islamic stud-
ies scholars. One of the scholars of Islam in imperial Japan was Japan’s most
prominent radical nationalist and Pan-Asianist, Okawa Shiimei. Okawa’s first
writings on the Islamic world can be traced back to 1913, and thereafter he
continued to write on the politics, history and religion of Muslims through-
out his career as an Asianist intellectual. Okawa Shtimei even published a
general introduction to Islam, Kaikyé Gairon (Introduction to Islam) in
1942, at the peak of the Greater East Asia War. Certainly, Okawa was not
alone in his scholarly interest in the Muslim world during the 1930s, as there
was a boom in research, publication and education in Islamic studies at that
time. In fact, although the Islamic world was a world culture that the
Japanese public at large knew little about, at one point it became one of the
most written-about cultural geographies.! During the period from 1931 to
1945, almost 1,700 books and articles on Islamic issues were published.?

1 A developed field of Islamic Studies, for example, rendered images of Muslims that went
beyond the political stereotypes that characterized the representation of Jews during the
interwar period. See David Goodman and Masanori Miyazawa, Jews in the Japanese Mind
(New York: Lexington Books, 2000).

2 The statistical account is as follows: 1905-1930: 907 items; 1931-1945: 1685 items;
1945-1949: 67 items; 1950-1959: 902 items. The peak of publications on Islam was
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From 1938 to 1944, Japanese scholars were publishing three regular journals
on Islamic studies and maintained four research centers devoted to this sub-
ject.®

At the outset, the purposes and functions of Japan’s Islamic studies could
be directly linked to the needs and visions of the Japanese Empire, which
included a large population of Muslim subjects in Manchuria, China and
Southeast Asia during the era of the Greater East Asia Coprosperity Sphere.
In fact, wartime intelligence reports of the Allied Powers classified various
programs of Islamic studies as part of a Japanese attempt at “infiltration”
among the Muslims of Asia. Such an association between Islamic studies
and Japanese imperialism seems to confirm the basic analysis offered by
Edward Said’s analysis in his Orientalism. However, the content of the writ-
ings by Okawa Shamei and other scholars of Islam during the Greater East
Asia War involved diverse subjects and a set of arguments that should not be
categorized as simply useful knowledge for the sake of the Japanese Empire.
Therefore, an analysis of Japan’s wartime Islamic studies requires a reassess-
ment of the Orientalism debate as well.

During the two decades that followed the publication of Edward Said’s
groundbreaking work, the debate on Orientalism has undergone a shift away
from the politics of representation and the links between scholarship and
imperial hegemony towards what the mission of area studies is in an age of
increasing globalization.® The fact that Islamic studies programs in America

reached during the 1939-1941 period: 1939, 260 items; 1940, 196 items; 1941, 217
items. See Bibliography of Islamic and Middle Eastern Studies in Japan, 1868-1988,
compiled and published by Téy6é Bunko (Tokyo: Téy6 Bunka, 1992).

5 The journals were Kaikyo Sekai, Kaikyoken and Kaikyo Jijyo. The research centers were
Greater Japan Islam League Research Bureau, the Institute of Islamic Studies, the Foreign
Ministry Research Section on the Muslim World, and the East Asian Economic Research
Bureau. There will be a more detailed discussion of these journals and institutions in the fol-
lowing pages.

4 0SS reports included all the leading Islamic Studies experts in its list of Japanese agents for
propaganda and infiltration. See Office of Strategic Services Research and Analysis Branch
(0SS), Japanese Infiltration among the Muslims throughout the World, R&A, No. 890,
(15 May 1943); see also OSS, Japanese Infiltration among the Muslims in China, R&A
No. 890.1 (15 May 1944); OSS, Japanese Infiltration among Muslims in Russia and Her
Borderlands, R&A No. 890.2 (August 1944).

5 For two assessment of the mission of area studies in the recent debates, see Andrew Gordon,
“Taking Japanese Studies Seriously,” in The Postwar Development of Japanese Studies in
the United States, ed. Helen Hardacre (Leiden: Brill, 1998), 387-405; and Arif Dirlik, “No
Longer Far Away: the Reconfiguration of Global Relations and its Challenges to Asian
Studies,” in Unsettled Frontiers and Transnational Linkages: New Tasks for the Historian
of Modern Asia, ed. Leo Douw (Amsterdam: VU University Press, 1997).
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have begun to come under criticism from right-wing circles stands in sharp
contrast to Edward Said’s attacks from the left progressive point of view, indi-
cating a transformation in the practice and perception of area studies in
America over the past twenty years.® In the first polemics provoked by Said’s
critiques of British, French and American Orientalism, both opponents and
friendly revisionists of his work Orientalism raised the issue of his neglect of
German scholarship on Islam. According to critics, the existence of a rich and
sophisticated program of Oriental studies in Germany made it impossible to
reduce the West’s “curiosity” about other cultures to a strictly imperialistic
search for practical knowledge, given that Germany did not have any impe-
rial possessions in the Muslim Orient. In fact, Bernard Lewis asserted that a
scholarly desire to understand other cultures is a particular hallmark of
Western civilization, additionally claiming that the absence of cultural curios-
ity and scholarly research in non-Western societies leads to more distortions
and mistaken perceptions in their attempts to represent the West than was
ever possible within Western Orientalism.” For the friendly revisionists,
German Orientalism was to be interpreted as an indication of the importance
of cultural identity and nationalist politics in the formation of Orientalist dis-
courses. Germans, sharing a white, Christian and Western identity with the
French and British, also had a lot in common with them in their representa-
tion of the Orient.®

®  For a recent right-wing critique of area studies, see Martin Kramer, lvory Towers on Sand:
The Failure of Middle Eastern Studies in America (Washington, DC: Washington Institute
for Near East Policy, 2001).

7 The most vociferous opponent of Said’s argument was Bernard Lewis. Bernard Lewis organ-
ized a conference on the subject of the mutual perceptions between East and West at the
Institute for Advanced Study in Princeton in September of 1981. The conclusion of the con-
ference was that the non-Western representation of the West was overall distorted and non-
scholarly. As Others See Us: Mutual Perceptions, East and West, ed. Bernard Lewis,
Edmund Leites, and Margaret Case (New York: International Society for the Comparative
Study of Civilizations, 1985). Lewis also underlined Said’s neglect of German, Austrian and
Russian Orientalism. See Bernard Lewis, “The Question of Orientalism,” in Islam and the
West, ch. 6 (London: Oxford University Press, 1993). Lewis’ work on Muslim perceptions
of the West provided another indirect reaction to Said. See Bernard Lewis, The Muslim
Discovery of Europe (New York: W.W. Norton, 1982), 259-60.

8  For German Orientalism, see Sheldon Pollock, “Deep Orientalism? Notes on Sanskrit and
Power beyond the Raj,” in Orientalism and the Postcolonial Predicament, ed. Carol
Breckenridge and Peter van der Veer (Philadelphia: University of Pennsylviania Press,
1993): 80-96. Pollock shows that the Orientalist discourse of power may not necessarily be
directed toward colonial subjects alone, but also towards a part of the national political cul-
ture that produced it, as seen in the example of the relations between German Indology and
National Socialism.
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An important tradition that was overlooked in the early controversies on
Orientalism was the scholarship on the Muslim world that had been carried
out in the Japanese Empire, the only non-Western imperial power of the
twentieth century. Did Japanese discourses on the Muslim Orient share the
characteristics of British and French Orientalism given that Japan also had an
empire in Asia? How did Japan’s non-white and non-Christian racial and civ-
ilizational identity influence the content and ideals of Japan’s scholarship on
Islam? The answers to these two questions could be expected to reveal to
what extent the characteristics associated with Orientalism derive from the
mission of area studies in imperial centers, and to what extent they are attrib-
utable to the cultural identities and values of scholarly communities.

Previous studies on the subject of Japanese Sinology have partly illumi-
nated the peculiarities of Japanese Orientalism by demonstrating the crucial
importance of Japan'’s relationship with the Western “Other”, even in its dis-
courses on China.® Japan’s Sinology was directly connected with the modern
Japanese search for defining a national identity not only in relation to China,
Japan’s “unforgettable other”, but also in relation to an omnipresent West. 10
Wwith this focus on Sinology and Japan’s relations with China, however, the
intellectual significance of Japan’s relationship with non-Chinese Asia has
largely been overlooked. To understand the national mission and internation-
al identity of modern Japan, one must look further than its political and his-
torical relationship with China, without neglecting China’s crucial importance.
An examination of Japanese scholarly interest in Islam can enable us to
reassess the modern peculiarities of Japan’s imperialism and internationalism
at the same time. This article will examine the major figures, scholarly con-
tents, political contexts and the cultural significance of Japan’s Islamic stud-
ies from the Manchurian Incident to the end of WWII, with a special focus on
the ideas of Okawa Shtmei. Without overlooking the shared political context

9 Stefan Tanaka, Japan’s Orient: Rendering Past into History (Berkeley: University of
California Press, 1993); Joshua Fogel, Politics and Sinology: The Case of Naité Kénan,
1866-1934 (Cambridge: Harvard University Press, 1984). Sugita Hideaki wrote about
Orientalism and Japan in his commentary on the Japanese translation of Edward Said’s
Orientalism. However, he did not discuss Oriental studies in Imperial Japan, instead focus-
ing on the implications of Said’s arguments for contemporary Japanese nationalism and its
image of the Muslim world. See Sugita Hideaki, “Orientarizumu to Watashitachi,” in
Orientarizumu, by Edward Said (Tokyo: Heibonsha, 1986), 358-72.

10 T owe the term “unforgettable other” as a description of the Japanese perception of China to
Mitani Hiroshi of Tokyo University. “Mitani Hiroshi Seminar,” The University of Tokyo, Fall
1998.
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of imperialism and internationalism, the article aims to clarify the peculiari-
ties that distinguished Japan's Islamic studies from the Oriental studies on
Islam in Europe.

Edward Said’s work raised questions about the politics and epistemology
of representations of human societies that extended beyond the polemics of
whether or not certain Orientalist discourses could be characterized as mis-
representations of Islam. According to Said, representations of others soci-
eties are embedded “first in the language and then in the culture, institutions,
and political ambiance of the representer...(and) a representation is eo ipso
implicated, intertwined, embedded, interwoven with a great many other
things besides the “truth,” which is itself a representation.” For Edward Said,
the real question about Orientalism “is not that it is a misrepresentation of
some Oriental essence...but that it operates as representations usually do, for
a purpose, according to a tendency, in a specific historical, intellectual and
even economic setting.”11

Within this framework, we can briefly summarize the basic characteristics
of Oriental studies in Europe during the interwar period before we investigate
Japanese scholarship on Islam. European societies were passing through a
period of reflecting on and rethinking their collective identity in the years fol-
lowing WWI. The certainty about Europe’s domination of the Orient that pre-
vailed in the late nineteenth century was no longer present, nor was there
the same confident assumption that a backward Orient was in need of
Europe’s enlightening and civilizing rule. In fact, Europe was experiencing a
period of cultural and civilizational redefinition in the face of a perceived cri-
sis both in the Eurocentric world order and in Western civilization itself. In
the context of the crisis of European hegemony, however, the tradition of
Islamic Orientalism showed a reactionary response to the new realities of
decolonization and rising nationalism in the Muslim world. In his examina-
tion of the Oriental studies of the interwar period, Edward Said demonstrat-
ed how European scholars continued certain key elements of the Orientalist
tradition of the nineteenth century.

First, scholars of Oriental studies maintained their estrangement from
Muslim societies, not out of a desire for a better understanding of their cul-
ture, but to intensify “their feelings of superiority about European culture,

11 Edward Said, Orientalism (New York: Vintage Books, 1994), 272-73.
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even as their antipathy spread to include the entire Orient, of which Islam
was considered a degraded (and usually, a virulently dangerous) representa-
tive.” Second, due to the special nature of Islam’s relationship with
Christianity, “Islam remained forever the Orientalist’s idea (or type) of origi-
nal cultural effrontery, aggravated naturally by the fear that Islamic civiliza-
tion originally (as well as contemporaneously) continued to stand somehow
opposed to the Christian West.” As a result, “Islamic Orientalism preserved
within it the peculiarly polemical religious attitude it had had from the begin-
ning.”12 Thirdly, the Orientalist assumption about the unchanging nature of
Muslim culture was preserved, as “...it was assumed that modern Islam
would be nothing more than a reasserted version of the old, especially since
it was also supposed that modernity for Islam was less of a challenge than
an insult.”13

Thus, European Oriental studies on Islam during the interwar years
reflected a heightened sense of the distinction between the Orient and the
Occident, even though the nationalist transformations in the Muslim world
and new developments in European humanities could have been expected to
extend the sense of shared universality of global conditions. In fact, precise-
ly when nationalist liberation movements and modernization efforts were
becoming dominant in the Muslim world, European Orientalism continued to
promote the belief that such values as national liberation and self-expression
did not carry much appeal for Muslims, who were presumably resistant to
change and modernity.

With this brief overview of European Orientalism during the interwar era,
we may turn to our examination of a very different approach to Islamic stud-
ies among Japanese scholars, who focused more on change and revival in the
Muslim world than on permanence and conservatism.

2. Okawa Shiimei’s Writings on the Islamic World

When Okawa Shiimei published Kaikyé Gairon in 1942, he had already
established a reputation as an advocate of an increase in scholarly attention
to Muslim nationalism in Asia, with extensive coverage of Turkish, Iranian,

12 gaid, Orientalism, 260.
13 Said, Orientalism, 261.
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Saudi, Egyptian and Afghan nationalism featured in his two previous books,
Fukkoé Ajia no Shomondai (Problems of Resurgent Asia, 1922), and Ajia
no Kensetsusha (The Founders of Asia, 1941).14 Even in his first writings
on Islam during the 1910s, Okawa urged his readers not to be misled by the
popular image of Islam as being limited to the deserts of Arabia, reminding
them of the presence of Muslims in China and Southeast Asia.l® In 1922,
Okawa visited Indonesia for three months on a research assignment for the
Manchurian Railway Company, his only travel experience to a Muslim soci-
ety other than his encounters with Islamic culture in China.16

In terms of its content, Okawa’s Kaikyé Gairon offered a first-rate schol-
arly introduction to Islamic religion and history to an audience unfamiliar
with Muslim societies, and reflected Okawa Shiimei’s personality as a diligent
and careful academic.'” Okawa’s long introduction to Kaikyé Gairon is
extremely insightful for an analysis of his Asianist scholarship on Islamic civ-
ilization.'® He begins by explaining the political and intellectual significance
of understanding the religion and history of Muslims, reminding the readers
that Japan’s expansion into Southeast Asia and China had brought a sizable
portion of the world’s Muslim population under the control of the Japanese
Empire. He urged the Japanese public to become better informed about the
different cultures that existed in Asia, given Japan'’s claim to and preparation
for leadership in that region.19

14 Both of these works are included in Okawa Shumei Zenshu, vol. 1.

15 Okawa Shimei, “Shina ni Okeru Kaiky®,” in Okawa Shamei Kankei Monjo, 120-26 (orig-
inally published in Tairiku, 1-2 (August 1913)), and “Nanyd to Kaikyd,” in Okawa
Shamei Kankei Monjo, 145-52 (originally published in Nanyé Kyoékai Kaihé 3:8 (August
1917Y).

16 Okawa Shamei, “Jawa no Hoteru,” Michi, 168 (April 1922): 62-63.

17 In the postwar period, Okawa completed a translation of the Qur'an and worked on a biog-
raphy of Prophet Mohammad. His translation of the Qur'an was published in 1950, while
the biography of Prophet Mohammad was published only posthumously as part of his col-
lected works. See Okawa Shiimei, “Mohammetto Den,” in Okawa Shamei Zensha, vol. 111,
504-761.

18 Included in the work are sections on pre-Islamic Arabia and its culture, the personality and
biography of the Prophet Muhammad, the Qur'an and the Revelation, the basic pillars of
the faith and the rituals, the development of the Muslim political community, and the nature
of Islamic law. Although Okawa was not able to read Arabic sources, he utilized all the
major works on Islam in German, French and English for his preparation of Kaikys Gairon.
Okawa Shtmei had a large collection of works on Islam in European languages in his per-
sonal library. For the content of his personal library, which is currently located in the City
Library of Sakata, see the special catalogue prepared by the Sakata Shiritsu Toshokan ed.
Sakata Shiritsu Kékyt Bunko Shozé Okawa Shtamei Kytzésho Mokuroku (Sakata-shi:
Sakata Shiritsu Toshokan, 1994)

19 Shiimei, Kaikyé Gairon, 19-20.
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Contrary to what might be expected from an Asianist intellectual, Okawa’s
discussion first emphasizes how Islamic culture is essentially “Western,” with
the shared Hellenistic legacy of Muslim and Christian societies making the
Islamic world historically much closer to the West than to East Asian civiliza-
tion.20 Based on his interpretation of Islamic civilization in the historical con-
text, Okawa Shlimei raises particular criticism against European Orientalism
for categorizing Islam as an “Oriental” civilization and for neglecting mutual
contributions and interactions between Muslim and European societies. He
places special emphasis on the medieval period, when the Christian West
learned much from a superior Islamic civilization, in spite of their military
conflict during the Crusades.2! Okawa underlines how Muslim states were
tolerant of Christian subjects, in addition to pointing out that Muslims and
Christians always shared much in philosophy, culture and theology.?2 This
observation led Okawa to challenge the Western view of Islam as an Oriental
religion.

Islam is frequently called an Oriental religion, and its culture is called an
Oriental culture. However, Islam is part of a religious family that includes
Zoroastrianism, Judaism and Christianity ... if we consider India and China as
Eastern, Islam clearly has a Western character in contrast to the Eastern reli-
gions.23

Okawa’s criticism of the East-West civilizational framework as unsuitable
for an understanding of the centrality of Islam in world history reveals an
attempt to break free of the narrow boundaries of the dominant discourse of
civilization during the interwar era. Okawa thus rejected one of the tradition-
al premises that remained active in European Orientalism, namely the belief
that Islam represented a faith and culture completely alien to the modern
West. Furthermore, Okawa'’s rejection of the East-West dichotomy allowed
him to criticize the appropriation of the Eurocentric view of world cultures by
modern Japanese society. Okawa noted that the interpretations of Islam that
Japan received from the West were shaped by the biases of Christian
Europeans who had been involved in religious, military and political conflicts

20 shamei, Kaikyoé Gairon, 13.

21 shamei, Kaikyé Gairon, 16-17.

22 As an example, Okawa mentions the ministerial role of Christian scholar and priest John of
Damascus at the Umayyad Court. Shiimei, Kaikyé Gairon, 16.

25 Shimei, Kaikyé Gairon, 12.
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with the Muslim powers since the Middle Ages. The fear and animosity that
arose accordingly among Europeans led them to hide their joint heritage with
Muslims and to present a hostile depiction of Islamic civilization. After citing
negative images of Muslims that appeared in Ernest Renan, Dante and
Shakespeare, as well as in the writings of contemporary scholars of compar-
ative religion, Okawa made the argument that anti-Muslim views rooted in
the fears of medieval Christianity had not only survived in modern Western
Orientalism but had also spread to the Westernized regions of Asia.24

Based on his objections to the Japanese internalization of Eurocentric
views of world cultures, Okawa proposed a scholarly mission of developing
an understanding of Islamic civilization and history free of the restrictions of
European representations. “In response to Christian missionaries, and with-
out reviling this great religion, we must strive, independently, without pre-
conceptions, and using the spirit of the Japanese, to gain accurate knowledge
about Islam.”2% As an example, he cited the dominant view in Japan that
regarded the spread of the Islamic faith as a product of Muslim military
expansion, as embodied in the saying “either the Koran or the Sword”
(Koran ka, Ken Ka). Okawa attributed this perception of Islam to the inven-
tions of Christian writers who were puzzled by the extraordinary spread of
the Islamic faith to Indonesia, the Balkans and Central Africa.2% Historically,
he explained, the spread of Islam occurred primarily through peaceful mis-
sionary activities, even if political expansion of the early Muslim states made
use of their military superiority.

Okawa’s condemnation of a Eurocentric view of the Islamic world may
have placed him in a position to question the ontology of European
Orientalism that posited a permanent separation between the West and
Islamic East. In his final analysis, though, Okawa contradicted his own argu-
ment on the “Westernness” of the civilizational legacy of Islam, instead
claiming a shared identity for Muslims and Japanese in the historic confronta-
tion between East and West. He offered a political definition of Islamic civi-
lization as an essential part of Asia and the East together with India, China

24 Shamei, Kaikyé Gairon, 23-26. For two scholarly studies with a similar argument see R.
W. Southern, Western Views of Islam in the Middle Ages (Cambridge: Harvard University
Press, 1962), and Norman Daniel, Islam and the West: The Making of an Image (Oxford:
Oneworld, 1993).

25 sShamei, Kaikyoé Gairon, 22-27.

26 Shimei, Kaikyé Gairon, 10-11
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and Japan, and thus reaffirmed the ontology of Orientalism. For example,
consistent with his previous writings on the clash of civilizations, Okawa
interpreted the relationships of Muslim states with Europe from the perspec-
tive of the conflict between East and West. He accordingly lauded the
Umayyad, Abbasid and Ottoman Empires as the historic banner-holders of
the East against an ever-present threat from the West.

This contradiction of emphasizing the Western character of the Islamic
religion while categorizing it with Eastern civilization in the historical clash
against the “West” is another example of the paradoxes inherent in Okawa
Shiimei’s scholarship. Okawa never felt the need to substantiate the validity
of the East-West distinction used in his observations about the revival of Asia
against the declining Western order, given that these civilizational categories
had already attained global recognition during the interwar period.

Okawa did not resolve the paradoxes of his approach to Orientalism. For
example, recognizing the differences among the Chinese, Indian and Islamic
cultural spheres in Asia, he was aware of the diversity and divergence of
these distinct cultural zones. However, he still believed that it was possible to
define a totality of Asia in terms of the modern experience of resistance to
Western domination. Okawa criticized those Japanese scholars who
expressed a cynical view of the idea of an East comparable to the unified
West. On certain occasions, Okawa chose to invoke a shared history for Asia
comparable to the Greek and Christian legacy of “Western civilization.” He
sometimes referred to Tang-period China and the spread of Sung Neo-
Confucianism as the historical sources of Asian cultural unity. Okawa’s weak
reference to ancient Chinese history as a potentially legitimizing factor for the
future solidarity of Asia contradicted the view of Okakura Tenshin, who
traced the shared Asian heritage back to the spread of Buddhism from India
to China and Japan, and to the universal spirit of Asian aesthetics.2”

To understand Okawa Shiimei’s positive description of the Muslim world,
we should consider that there was no large-scale Muslim rebellion or resist-
ance against the Japanese Empire that could have challenged Okawa’s pro-
Muslim sympathies. Furthermore, the relationship that characterized Okawa’s

27 QOkawa does not clarify whom he meant when he criticized those who denied the idea of
Eastern civilization in Japan. Tsuda Sokichi was one of the leading scholars who rejected an
idea of the Orient comparable to the idea of the West; see Tsuda Sokichi, What is Oriental
Culture? trans. Yasotaro Morri (Tokyo: Hokuseido Press, 1955).
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approach to Islam was not primarily that between Japan and the Muslim
world, but rather that between Japan and the West. This being the case, the
details of his writings on Islam included aspects of his anti-Westernism.
Moreover, Okawa’s confidence in attributing an Oriental identity to Japan and
the Muslim world should be seen as a reflection of both the rising power of
nationalism in Asia and the attainment of great-power status by Japan
itself.2® During the interwar period, the East no longer carried the negative
connotations that had existed in the late nineteenth century. On the contrary,
Eastern civilization signified a revived, independent Asia and Japanese
national greatness on a global scale.

Islamic history provided Okawa with new metaphors and models for his
reflection on the problem of cohesion in the Japanese Empire. Okawa empha-
sized Islam’s ability to motivate different nations and peoples to unite around
common principles, and discussed the role of educational networks and pil-
grimage rituals in this unity.2° In fact, echoing the interpretations of both
Arab nationalists and European Orientalists, Okawa describes the rise of Islam
in Arabia as “both a national awakening and a religious faith.”30 Okawa’s
admiring narration of the history of the spread of Islam, particularly its suc-
cess in uniting adherents from highly diverse ethnic and cultural back-
grounds, carried a few idealistic hints for Japan’s colonial policy. Okawa
Shiimei’s fascination with the “unity in diversity” of Islamic societies must
therefore be considered with his background as a scholar of colonialism in
mind. At the time that Okawa wrote admiringly of the new political identity
that early Islamic states were able to create among diverse ethnic groups and
tribes, the Japanese Empire was facing a similar challenge of creating a polit-
ically unified entity out of the different nations it ruled after the declaration
of the Greater East Asia Coprosperity Sphere.

Another aspect of Islamic history that attracted Okawa’s attention as an
example for contemporary Japan was the way Islam assimilated and incor-
porated the legacy of Persian, Byzantine and Greek traditions without any
bias, successfully creating the integrated civilization termed “Saracen”

28  Arif Dirlik has discussed how the new power configuration between East Asian nations and
the West led to a reinterpretation of Orientalist ideas and categories. Arif Dirlik, “Chinese
History and the Question of Orientalism,” History and Theory, 35/4 (December 1996): 96-
118.

29 sShamei, Kaikyo Gairon, 14.

30 Shiimei, Kaikyé Gairon, 9.
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(Abbasid).3! According to Okawa, as Islam spread to become a unifying
force in cultures ranging widely from China and India to Europe and Africa,
it never lost its essential nature, even though it assumed multiple forms
according to the culture of a given local area. For Okawa, Islam’s open and
assimilative approach to other civilizations was a positive example from
which the Japanese Empire could benefit in its attempt to create a new uni-
versal synthesis in the Greater East Asia Coprosperity Sphere. He argued
that Japan should similarly locate and develop a few shared Asian ideals
within the pluralist spectrum of cultures in the Empire, allowing for the uni-
fication of these different peoples under one roof. Such hints at the need to
create a universal ideology in the Japanese Empire are indicative of Okawa
Shiimei’s approach to the crisis that the Japanese Empire faced in its need
to strike a balance between the strategy of imposing Japanese culture in the
colonies and that of envisioning a new universalism that went beyond the
narrow confines of Japanism.32

Okawa’s interest in the Islamic religion also reflects an interest in societal
and political organizations that differed from both the Western model and the
Japanese experiences. In particular, Okawa was attracted to the metaphor of
a lack of separation between religion and the social-political sphere that was
present in the Islamic tradition. He notes sympathetically that Islam is not
only a religion, but also a way of life.33 In fact, in the aftermath of WWI, both
Okawa Shiimei and Kita Ikki used the epigram “either the Koran or the
Sword” in a positive context as a metaphor for their restorationist national-
ism that proposed combining the Japanese spirit with political idealism.34
Almost two decades later, Okawa would condemn this dictum as an incorrect
characterization of Islamic history. However, he continued to perceive the
“unity of religion and life” as an essential aspect of Islamic tradition, even
though the meaning of this principle was open to highly diverse interpreta-
tions in the Muslim world.

31 Shiimei, Kaikyo Gairon, 11-12. Okawa’s use of the concept of ‘Saracen Civilization’ itself
implies the depth of his dependence on European Orientalism, as the concept was an inven-
tion of Medieval Christianity and was never used by Muslims themselves.

32 For a recent discussion of the dilemma of harmonizing the Japanese national identity and
sense of exceptionalism with the necessity of a universal identity to unite the culture in dif-
ferent parts of the Japanese colonies, see Komagome Takeshi, Shokuminchi Teikoku Nihon
no Bunka Tégé (Tokyo: Iwanami Shoten, 1996).

33 Shamei, Kaikyé Gairon, 19-20.

34 Wilson, Kita Ikki, 86; Shtimei, Fukké Ajia no Shomondai, 20.
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Okawa’s praise for the practical and life-oriented aspects of Islam conflicts
with his explanations for the historical decline of Asia in comparison to the
West. In the social Darwinist mood of his generation, Okawa often attributed
the contemporary weakness of Asia either to the otherworldliness of Indian
spirituality or to the worship of ancient traditions in China. For example, he
was torn between his admiration for Indian thought and his belief that the
same tradition encouraged overindulgence in inner freedoms, leading to the
neglect of social concerns and causing the decline of India.3® On the other
hand, Okawa perceived a healthy combination of spiritualism and worldli-
ness in the Japanese spirit, which, for him, explained the success of modern
Japan and its resistance to Western hegemony. But, if Islam could also claim
a praiseworthy balance between spirituality and social and political pragma-
tism, then why did the Islamic world share the destiny of other Asian soci-
eties in being subjected to colonization and domination by the West?

Okawa Shiimei was careful not to attribute the decline of Muslim powers
to the essence of Islam. In his account of Islamic history, Okawa notes that
Muslims were able to win over their Mongol conquerors and convert them as
a result of their spirituality and religious dynamism. In fact, the greatest
expansion of Islam in Southeast Asia, India and Africa occurred after the
Muslim states had already lost their initial position of military superiority and
political unity.3¢ According to Okawa, the Muslim decline could be attributed
to the overall weakening of Muslim political power and to changes in the net-
works of global trade after Europe’s discovery of the Oceanic routes and
America.3” In this narrative, while the Muslim religious spirit served as the
explanation for the rise of the Islamic world, it was social and economic fac-
tors created outside of the Islamic world that precipitated a Muslim decline.
Okawa does not make any argument about the stagnation in Muslim belief
in his explanation of the decline of the Muslim world in the modern period,
even though such sweeping generalizations are the key to his characteriza-
tion of the situation in India and China. Okawa comments that the tendency
to become fatalistic and deterministic appeared only after the relative decline
of Muslim power, when they were not psychologically capable of overcom-
ing the shock of European hegemony. The narrative Okawa presents ends

35 Shamei, Fukkoé Ajia no Shomondai, 18-19.
36 Shiimei, Kaikyé Gairon, 9.
37 Shimei, Kaikyé Gairon, 18.
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with an optimistic vision of a Muslim revival, attributed partly to reformism
aimed at eliminating fatalistic elements and partly to the political impact of
nationalism and Pan-Islamism.38

In conclusion, Okawa’s depiction of the Muslim world drastically differs
from the European Orientalist vision of Islam in all its major aspects. First, he
did not put forward any claim of Japanese superiority to Islam, and nowhere
did he adopt a polemical tone against Islam on behalf of Buddhism,
Confucianism or Shintoism. Rather, Okawa showed a sense of identification
with Muslims that stood in sharp contrast to the European Orientalist tenden-
cy, which maintained their estrangement from Muslim societies with their
belief in permanent Western superiority. Secondly, Okawa presented Islam as
a dynamic civilization that changed over time and according to local cultures,
a representation that differed from the general representation in European
Orientalism, which presumed a fundamentally unchanging nature for Islam.
This contrast could be attributed partly to the fact that Okawa’s scholarship
was primarily devoted to the contemporary nationalist and modernist move-
ments in the Muslim world rather than the classical texts of Islam. Okawa
wrote sympathetically about the Muslim response to modern times, praising
the reforms in Turkey, Iran and Afghanistan as a fulfillment of their Muslim
identity, rather than an alienation from it. This approach contrasts with that
of the interwar era Orientalism in Europe, which depicted modernization
either as a deviation from Islam’s unchanging essence, or else as a futile
attempt doomed to inevitable failure based on Islam'’s inability to come to
terms with modernity. Finally, in contrast with the European Orientalist tra-
dition of locating the origins of Muslim decline in the culture and religion of
Islam, Okawa Shiimei did not attribute any weakness to the religion, instead
citing external factors to explain the decline of the power of Islamic states.
However, Okawa did share a belief in the existence of a sharp distinction
between the civilizations of the Orient and the Occident with European
Orientalism.

38 Shhmei, Kaikyo Gairon, 19. Throughout his writing career, Okawa'’s perception of the prac-
ticality and universality of Islam and the Muslim victories against Europe remained useful
metaphors. For example, in an interesting postwar reflection on the success of the
Communist movement in China, Okawa referred to the metaphor of the early Muslim mili-
tary conquests in medieval times, likening the armies of Mao against the Western-support-
ed Nationalist government to the Muslim armies in Spain marching towards France. See
Takeuchi Yoshimi, “Profile of Asian Minded Man X: Okawa Shimei,” The Developing
Economies 7:3 (September 1969): 378.
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To better assess the peculiar characteristics of Japan'’s Islamic studies and
its relation to Asianism, it is necessary to extend our analysis beyond the writ-
ings of Okawa Shimei and examine other actors and products of the Islamic
studies community in Japan during the era of the Greater Asian Coprosperity
Sphere. For this purpose we will undertake an exploration of two institutions -
the Greater Japan Islam League and the Institute of Islamic Studies.

3. Scholarship for the Sake of Empire: The Greater Japan Islam League

The major motive for wartime research on Islam was the need for accurate
and scholarly information about the peoples of Asia under Japanese rule and
beyond. Although this imperial interest was not the sole motivation for all stud-
ies of the Islamic world, there were institutions and scholars for whom the quest
for knowledge of the Islamic World had to have a useful function for the inter-
est of the Empire. The group that best represented this functional approach to
research was the Greater Japan Islam League (GJIL, Dai Nippon Kaikyé
Kyokai). Established in 1938, the organization had about 250 members, which
included individuals from the military and the bureaucracy as well as scholars
and ultranationalists. General Hayashi Senjiré was president of the organiza-
tion, a clear indication of its connection with the military establishment.

The mission statement of GJIL emphasizes the new circumstances created
by the establishment of the New Order in East Asia and the principle of
“hakké ichiu”39 (eight corners of the world under one roof) as the main fac-
tors motivating a more intense study of the Muslim world.4° A message from
Prime Minister Konoe Fumimaro, dated September 19, 1938, stands as evi-
dence of the political support that GJIL was receiving from the government.
The main purpose of GJIL was to develop, advocate and implement an
“Islamic policy” (kaikyd seisaku). More specifically, GJIL identified among
its primary goals the promotion of research and publication in Islamic stud-
ies, the introduction of Japanese culture to the Muslim world, the develop-

39 Haklko ichiu literally means “eight cords under one roof,” the eight cords referring to the
eight corners of the whole world. The phrase was adapted from a quotation of the eighth
century chronicle Nihon Shoki (720), attributed to the legendary first Emperor Jinmu. On
August 1, 1940, the Second Konoe Fumimaro Cabinet referred to hakké ichiu as a basic
principle of Japan’s national policy to achieve “world peace and the establishment of Greater
East Asia.”

40 Dai Nippon Kaiky® Kydkai, Dai Nippon Kaikyé Kyékai no Shimei ni Tsuite (Tokyo: Dai
Nippon Kaikyd Kyodkai, 1939)
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ment of mutual trade ties and the formulation of relevant international poli-
cies. The single greatest political purpose was to gain the loyalty of Muslims
in China and to respond to the perceived pro-Chinese and anti-Japanese sen-
timents in the Muslim world. The leaders of GJIL were careful to clarify their
differentiation from the Institute of Islamic Studies (Kaikyoken Kenkyujo),
as the latter was devoted solely to scholarship on Islam, while the former
focused more on the promotion of cultural exchange and policy research.4!
The leaders of GJIL also explained that their organization neither represented
a religious entity by Muslims for the practice of Islam, nor did it have any
similarity to Christian organizations.

GJIL hosted a sizable and prolific research bureau, a result of its merger
with the Islamic Culture Association (Isuramu Bunka Kyokai),*? a previous-
ly existing research center led by Naitd Chish(i.43 In their translation projects,
GJIL gave preference to the works of not only Muslim authors, but also to
German scholarship.4* According to their assessment, German and Muslim
scholars could be relied upon to offer a more impartial perspective than the
biased view of Islamic studies offered by British and French scholars.4>

41 Kaikyd Kyokai, Dai Nippon Kaikyé Kyokai ni Tsuite no Mondé.

42 The Islamic Culture Association had been established in May of 1937 by Naitd Chishu in
cooperation with Kasama Akio of the Foreign Ministry and Endo Rytsaku of the Interior
Ministry. In comparison with the larger group of academics gathered at the Institute of
Islamic Studies, these three scholars seemed to be distinguished by the closeness of their ties
with the military. The group of scholars associated with Naitd Chishu published the journal
Isuramu: Kaikyo Bunka (Islam: Muslim Culture) from October of 1937 until January of
1939. In the introductory editorial for their journal, these scholars indicated their conviction
that racial conflict was a dominant force in world history, supporting their claim with quo-
tations from Lothrop Stoddard’s “Rising Tide of Color.” See “Isuramu Bunka Kyokai Shuisho
Narabini Kiyaku,” Isuramu: Kaikyé Bunka, 1 (1937).

43 Naito chose to specialize in the history of West Asia and the Balkans due to his fascination
with the ideas of civilizational interaction and synthesis. He also hoped that the internation-
alization of the Japanese culture would contribute to the new global culture he saw devel-
oping at that time, and his writings urged Japanese leaders to regard themselves as having
a universal mission towards the civilization of the world. Naitd Chishu was famous for his
work on the history of Turkish-Japanese relations, which explained, among other things, the
background of Muslim admiration for Japan and the historical impact of the Russo-Japanese
war. See Naitd Chishii, Nitté Kéryu Shi (Tokyo: Senshoin, 1931); Nait6 Chish{i, Tézai Bunka
no Yugé (Tokyo: Rokumeikan, 1942). See also Naitd Chishli, Sekai Taisen to Nihon (Tokyo:
Iwanami Shoten, 1934).

44 For example, they published a Japanese translation of Paul Schmitz’s work All-Islam!
Weltmacht von Morgen (Leipzig 1937), under the title Kaikyo no Zenbo: Ashita no Sekai
Seiryoku (Tokyo: Isuramu Bunka Kyokai, 1938).

45 Halide Edip Adivar’s Inside India was translated into Japanese. See Halide Edip Adivar,
Rutsubo ni Tagiru Indo Kaikyéto (Tokyo: Isuramu Bunka Kyodkai, 1938). When GJIL pub-
lished the translation of Syed Ameer Ali’'s A Short History of the Saracens, both the intro-
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GJIL was most active and successful in its release of policy papers, such
as its pamphlet “On the Necessity of Developing a Policy towards the Muslim
World.”46 This policy paper begins by describing the great potential for polit-
ical and economic power latent in the Islamic world, even though the major-
ity of Muslims at the time were living under European colonial rule. It cited
access to natural resources, especially to oil, as Japan’s primary economic
interest in the Muslim world. In addition, the large population of Muslims
was regarded as a potential economic market to increase Japanese exports. To
prove the importance of the Muslim world as a trading partner, their litera-
ture contained detailed charts listing the populations and balances of trade for
Muslim countries and the quantity of their imports from Japan. In the discus-
sion of political concerns, GJIL assumed that Muslims would support Japan in
a war against the Anglo-American powers and Communism. A GJIL pamphlet
entitled “Muslim Nations as an Ally (of Japan),” notes with regret that
Muslims in China and elsewhere had on the whole adopted an anti-Japanese
point of view in the wake of Japan’'s war against China. The pamphlet attrib-
uted the negative image of Japan to the influence of anti-Japanese propagan-
da, including the influence of Chinese Muslims in Mecca on pilgrims from
across the Muslim world.47 In reality, there was no concrete evidence that the
pro-Chinese sympathies in the Muslim world were due to the influence of
Chinese Muslims. However, GJIL used this argument to push for its policy
proposals. In its conclusion, GJIL put forth a cultural policy for the “correc-
tion” of Muslim views of Japan that would entail fostering ties between the
two cultures and promoting a scholarly study of the Islamic world.

With a self-deceptive naiveté, the pamphlet emphasizes its assumption
that Muslims would be willing to cooperate with Japan rather than with the
Anglo-American powers or the Communist Soviet Union if Japan’s “univer-
sal message” was delivered. The idea of a synthesis between Eastern and
Western civilizations, “ Tézai Bunmei no Yagoé”, was introduced as one of the
ideals of Japan’s world mission, since it was thought to have the potential to
appeal to Muslims and lead them to a pro-Japanese position in international

ductions by General Hayashi Senjuré and by the translators emphasized the need for under-
standing the Islamic world in the context of a new Greater East Asia heralded by the Pearl
Harbor attack. See Syed Ameer Ali, Kaikyé Shi, trans. Tsukamoto Gord and Takei Takeo,
foreword by General Hayashi Senjuré (Tokyo: Zenrinsha, 1942).

46 Dai Nippon Kaiky6 Kyokai, Sekai Kaikyoéto Seisaku no Hitsuyései ni Tsuite (Tokyo: Dai
Nippon Kaiky6 Kyodkai, January 1939).

47 Kaikyd Kyokai, Sekai Kaikyoto Seisaku no Hitsuyései ni Tsuite.
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politics. However, this emphasis on Asianism was overshadowed by the view
that the anti-Comintern pact among Japan, Germany and Italy would shape
a new form of international system.48

GJIL advocated the classification of Islam as one of the officially recog-
nized religious faiths in the Japanese Empire.4° The group took great pride in
its political impact when the 81st Imperial Diet discussed the “Muslim prob-
lem” and revised its legislation on religious organizations to include Islam
within the category of recognized religions.5° As part of the implementation
of its cultural policy, GJIL sponsored several exhibitions on the Muslim World
at the Tokyo-Ueno and Osaka-Nihonbashi branches of the Matsuzakaya
Department Store from November to December of 1939.5! GJIL and the
Tokyo Muslim Community were the main organizers of the exhibitions, with
additional support being received from various governmental ministries, the
consulates of several Muslim nations and the Manchurian Embassy. The
exhibitions attracted great interest, and many high school students were
taken to the exhibition for educational trips. Muslim leaders from Indonesia
were among the guests of honor for the opening ceremony.

GJIL also advocated a more aggressive anti-Soviet policy and urged the
government to benefit from the anti-Communist sentiments of Asian
Muslims. According to one policy paper, Muslims could be expected to vol-
untarily join in the international fight against the Communist “threat” in sup-
port of the anti-Comintern pact.5? The paper divided the colonized Muslim
world into two categories, separating those under British and Dutch rule from
those under Soviet Communist rule. While hinting that Japan could not ignore
the Muslim colonies of the British Empire in the context of its policy towards
Britain, it focused specifically on the benefits of cooperation with the Muslims

48 gaitd ToKkichi, “Nobi Iku Nihon to Kaikyd Minzoku,” Nihon Oyobi Nihonjin, 345 (1937):
50-54; Suzuki Takeshi, Nihon Ni Tai Suru Sekai Kaikyo no Sakebi (Tokyo: Dai Nihon
Kaikyo Kyokai, 1939); Takisawa Toshiaki, “Nihon Kaikydken ni Hairu,” Shokd, 118 (1938):
1-3.

49 Dai Nippon Kaikyd Kydkai, Kaikyo Konin Ga Waga Kokumin Ni Ataeru Eikyé Ni Tsuite
no Mondé (Tokyo: Dai Nippon Kaiky6 Kyokai, 1939).

50 Dai Nippon Kaiky6é Kydkai Chosabu, ed. Dai 81 Kai Teikoku Gikai Ni Okeru Kaikyo
Mondai No Shingi (Tokyo: Dai Nippon Kaiky6 Kyokai, 1943).

51 Dai Nippon Kaikyd Kyokai-Tokyo Isuramu Kyddan, Kaikyoken Tenrankai—Zen Sekai
Kaikyoto Daichi Taikai Raiché Kaikyoéto Shisatsudan (Tokyo, Dai Nippon Kaikyo Kyokai,
1940).

52 Dai Nippon Kaikyd Kyodkai, Higashi Hankya ni Okeru Bokyoé Tebbeki Koései to Kaikyoto
(Tokyo: Dai Nippon Kaikyd Kyokai, 1939).
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of Central Asia in a conflict against Soviet Communism.>3 The policy sugges-
tions were enthusiastic and over-optimistic:

The majority of Muslims live in Asia. They have the self-consciousness of
being oppressed colored peoples, and they hold, very sincerely and fiercely,
anti-Bolshevik and anti-Western ideas. Meanwhile, they keep very warm
feelings towards our country as an Eastern nation and as the leader of Asia.
Even concerning the present China Incident, the Muslim attitude is different
from the Western and Soviet position, as they hope to get the support of a
strong Japan in order to revive their homelands.54

GJIL compared Japan's Islamic policy to those of other great powers,
quickly dismissing the policies of England, Russia and France as failures in
view of the rising anti-colonial, anti-Christian and anti-Communist trends
prevalent in the Muslim world. Italy and Germany also had specific Islamic
policies, declaring their leaders “friends of Muslims.” For example, as early
as 1898, the German Emperor took the opportunity of a visit to Damascus to
declare himself “a friend of Muslims,” while Mussolini made the claim that
he was “a protector of Muslims” during his 1937 visit to Libya.>® However,
according to GJIL, the Islamic policy of Italy was also a failure, largely attrib-
utable to the legacy of the Ottoman-Italian wars and Italian military expan-
sion into North Africa. Only to Germany did GJIL concede recognition of par-
tial success in its policy towards the Muslim world. In contrast to the failings
of all these white powers, though, Japan’s Islamic policy was presented as a
potential success, given that Japan had no negative colonial history in the
Muslim world. This policy paper also argued that both Italy and Germany
supported Japan’s Islamic policy in Asia.>¢ However, GJIL believed that Japan
had yet to exploit the untapped potential of its presumed cultural and politi-
cal prestige in the Muslim world. As the only evidence for this argument, the
pamphlet quoted a call for collaboration with Japan issued over the course of

53 Dai Nippon Kaikyd Kydkai, Kuné Suru So-Ren Kaikyé Minzoku (Tokyo: Dai Nippon
Kaikyd Kyokai, 1939).

54 See Kaikyd Kyokai, Kunoé Suru So-Ren Kaikyoé Minzoku, 13.

55 Ttaly’s Islamic policy was also described and discussed as a potential model for Japan by
Sakurai Masashi, Dai Toa Kaikyé Hattenshi (Tokyo: Sanseido, 1943), 8.

56 Kaikyd Kyokai, Sekai Kaikyoto Seisaku no Hitsuyoései ni Tsuite. There were Muslim
nationalists exiled from Russia that were supported by both Japan and Germany. See
Matsunaga Akira, “Ayazu Ishaki to Kyokuté no Tatarujin Comuniti,” in Kindai Nihon to
Toruko Sekai, ed. Ikei Masaru and Sakamoto Tsutomu (Tokyo: Keisd6 Shobo, 1999), 219-
263.
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an interview with Prince Huseyin of Yemen, a minor figure from the Zaydi
ruling family, who visited Tokyo in 1938 to attend the opening ceremonies
of the Tokyo Mosque.

Besides publishing policy papers and organizing exhibitions on the
Muslim world, GJIL accomplished its most tangible work by issuing a month-
ly journal entitled Kaikyo Sekai (The Muslim World) after April of 1939. The
journal was primarily devoted to introducing Islamic culture, history and civ-
ilization to a Japanese readership and included assessments of international
affairs. It argued that nationalist movements in the Muslim world should
cooperate with the Axis Powers and Japan if a war were to break out in
Europe.5”

Okawa Shiimei’s books were praised and promoted in the pages of Kaikyo
Sekai. However, the contents of the literature published by GJIL showed
major differences from Okawa Shiimei’s Asianist views on two crucial points.
First, GJIL tended to perpetuate the stereotypical images of Muslims that
Okawa Shiimei had often criticized as a Japanese appropriation of prejudiced
Western views of Islam. Secondly, and more importantly, GJIL did not make
an idealistic commitment to the decolonization of Asia. Instead, it reflected a
realistic political discourse that focused on forming an anti-Communist
alliance against the Soviet Union and on strengthening Japan’s policy in
China. For the GJIL, knowledge of the Muslim world was primarily for the
sake of advancing Japanese interests. However, in their self-referential repe-
titions of several misleading assumptions of Muslim sympathy for Japan, GJIL
promoted an unsubstantiated and misleading optimism that the Japanese
Empire would find natural allies in the Muslim populations of Asia in the case
of a military confrontation with the Western colonial powers.58

4. Historical Background of Japan’s Islamic policy

Although the pragmatic Asianism of the GJIL seemed to emerge in
response to the crisis that followed the China Incident in 1937, the idea of

57 As an example, see Sosa Tanetsugu, “Oshu Senran to Kaikyd Ken no D6kd,” Kaikyo Sekai
1/7 (October 1939): 1-8.

58 A book entitled The Present Conditions and Future of Muslims by Katd Hisashi demon-
strates the difference between the realistic Asianism of GJIL, which stressed Japan’s nation-
al interest, and the internationalist and idealistic themes of Okawa’s Asianism. Published
with a calligraphy page of “hakké ichiu” by General Hayashi Senjurd, Kato Hisashi’s book
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developing a special policy for the Islamic world can be traced back to the
period after the Russo-Japanese War, originating from a small group of
Japanese Asianists mostly connected with the Kokurytkai. Therefore, the
Islamic policy experimented with by the Japanese authorities cannot be
regarded solely as an immediate response to the crisis of the China Incident,
particularly given the absence of a comparable policy towards Christian and
Hindu societies. A full profile and the activities of the Kokurytikai members
who were involved in the propagation and networking for Japanese-Muslim
solidarity is beyond the scope of this article.59 However, it should be noted
that the ideas and activities of this small group of advocates for an Islamic
policy within the Kokurytikai were not taken very seriously by the military
and civilian authorities between 1905 and the 1930s.

It was only after Japan’s withdrawal from the League of Nations in 1933
that some members of the military began to show interest in the suggestion
that Japan develop a special policy towards Muslims in China and beyond.
We can follow the change in the relationship between Kokury(kai activists
and the Japanese government in the autobiographical narratives of
Wakabayashi Han, who was interested in the Muslim world ever since his
visit to India with a Burmese monk and the nationalist U. Ottama in 1912.9°
Wakabayashi’s discovery of Indian Muslims led him to undertake further
research about Islam in Asia. For twenty years, he worked closely with a
small circle of Islamic experts within Kokurytkai, led by Tanaka Ippei.°!

devoted a special chapter to discussing the situation of Muslims in China, India and
Indonesia, offering concrete policy suggestions such as advocating the use of Muslim reli-
gious and national identity both in the construction of the New Order in East Asia and in
the fight against Communism. See Kato Hisashi, Kaikyé no Rekishi to Genjo (Tokyo:
Osakayagd Shoten, 1941).

59 Selguk Esenbel, “Japanese Interest in the Ottoman Empire,” in The Japanese and Europe:
Images and Perceptions, ed. Bert Edstrom (Surrey: Curzon Press, 2000), 112-20; El-
Mostafa Rezrazi, “Pan-Asianism and the Japanese Islam: Hatano Uhd: From Espionage to
Pan-Islamist Activity,” Annals of the Japan Association for Middle East Studies, 12
(1997): 89-112.

60 U. Ottama (1879-1939) was an influential figure in Burmese nationalism. Influenced by
both the Indian National Congress and the Japanese model, Ottama denounced British colo-
nial rule. He was imprisoned by the British authorities for a very long time, ultimately dying
in prison. For Okawa’s praise of Ottama, see Okawa Shtmei, “Ottama Hdshi o Omou,” in
Okawa Shamei Zensha 2: 913-15.

61 Tanaki Ippei was a scholar of China and Buddhism. He converted to Islam and performed
pilgrimages to Mecca in 1925 and 1933. Wakabayashi describes Tanaka Ippei as a fighter
for “Sonnd YUkoku,” meaning “Revere the Emperor, and be a Patriot”, despite the fact that
Tanaka became a Muslim and adopted the name Haji Nur Muhammad in 1918.
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According to Wakabayashi, however, the activities of his small group not
only did not achieve any results, but it received no support from the govern-
ment, and he became pessimistic about future success.®?2 Then in 1932
Wakabayashi was sent by Téyama Mitsuru and Uchida Rydhei to observe
the meeting of the League of Nations in Geneva. It was only during his trip
back to Japan, having witnessed the vital decision to withdraw from the
League, that Wakabayashi had his first chance to talk with Isogai Rensuke,
a Lieutenant Colonel in the Japanese Army, and he seized this opportunity to
explain the benefits that attention to the Muslim World could bring to Japan’s
East Asian policy. Isogai Rensuke later contacted Wakabayashi and intro-
duced him to Army Minister Araki Sadao.%> Wakabayashi's story of the
developments that followed this meeting runs as a narrative of triumph, as
the Japanese army began to implement an Islamic policy and supported the
activities of the Kokurytkai group. It is clear from Wakabayashi’'s story that
Japan's withdrawal from the League of Nations in 1933 was a turning point
in the Japanese government’s attitude to the ideas of an Islamic policy. The
account also demonstrates that, had a vocal group of Kokurytikai activists
not existed to promote the potential political benefits of sympathy from the
Muslim populations for Japan, it is probable that an organization such as the
Greater Japan Islam League would not have come into being by 1939.

Sakuma Teijird and Ariga Bunpachird were two other personalities repre-
senting the continuity of ideas in the Asianist commitment to Japanese-
Muslim cooperation. Both converted to Islam during the 1910s, without
abandoning their ultra-nationalistic patriotism. Sakuma had been assigned
by Kokurytikai to study Islam, and he lived in Turkey for three years.®4 He
was primarily an expert on Chinese Muslims, among whom he was known
as a convert with the name Ilyas. Sakuma established the first important
Japanese-sponsored Islamic organization in Shanghai in 1923, aiming to
inspire Chinese Muslims to rise “from their age-old lethargy to unite them in

62 His brother Wakabayashi Kytiman worked for the same cause, operating undercover as a
merchant among Chinese Muslims until he died in Changsha in 1924. For Wakabayashi'’s
reflections on the history of the Kokurylkai circle of Islamic policy advocates, see
Wakabayashi Han, Kaikyé Sekai to Nihon (Tokyo: Wakabayashi Han, 1937), 1-3.

63 Han, Kaikyé Sekai to Nihon, 3-7. Araki Sadao (1877-1966) was a leader in the Imperial
Way faction of the Army.

64 Derk Bodde, “Japan and the Muslims of China,” Far Eastern Survey 15/20 (9, 1946): 312.
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a great Pan-Islamic movement.”%> As early as the mid-1920s, Sakuma out-
lined a program for bringing the Islamic religion to Japan through the agency
of Chinese Muslims, arguing that if Japan could cooperate with the Pan-
Islamic movement, Russian penetration into the Islamic world could be
checked and the entry of Communism into Japan prevented.%®

Ariga Bunpachiré has a unique profile among all the Japanese Muslims.%”
He converted to Islam through his encounter and relations with Muslims in
India, and just a few months after the China Incident in December 1937 he
published a highly ambitious pamphlet titled Nihon Isuramukyé no
Setsumei (An Explanation for Japanese Islam). The striking aspect of this
missionary manifesto to the Japanese nation was its political stance empha-
sizing Japan’s isolation in the event of a struggle between civilizations.
Regarding a final war between the white and colored races as an almost
inescapable culmination of the conditions of the 1930s, Ariga expected that
Japan would naturally take on the leadership of the colored peoples.
However, he believed that Japan on its own could not hold its position of
power in a global struggle for very long, and was in need of the strength and
support of international allies. As a missionary for Islam, he produced a doc-
trine of Japanese leadership among the Muslims against the “world domina-
tion of the white race.” 68

Ariga Bunpachird’s patriotic advocacy of Islam as a universal religion to
facilitate Japan's leadership of Asia raises questions about the nature of the
Japanese approach to the Islamic faith within an Asianist framework. How is
it that some Japanese Asianists could be very confident about converting to
a new religion while preserving their nationalist loyalties and imperialist

65 Sakuma Teijird, Shina Kaikyoto no Kaké, Genzai Oyobi Shoérai (Tokyo 1924). This book
was highly praised by eminent scholars in the field like Naitd Chisht for its analysis of the
reality of Muslims in China. For Nait6é Chisht’s positive assesment of the book, see the intro-
duction to Sakuma Teijiro, Kaikyo Kaisetsu (Tokyo: Genkai Shobd, 1935).

66 Sakuma Teijird, Kaikyoé No Ugoki (Tokyo 1938). After depicting the contemporary political
and social reality of Chinese Muslims, Sakuma asks the Japanese government to pay atten-
tion to the independence movement in Eastern Turkistan, especially to counter the British
and Soviet policies in West China.

67 Ariga Bunpachird was once praised by Kasama Akio as a “progressive Muslim with a
Japanese Spirit” whose religious commitment “springs from the abiding spirit of patriotism
of the Japanese, while he does away with the superficial and petty rules and regulations
blindly followed by the Turks and the Arabs.” See Kasama Akio, Kaikyoto (Tokyo: Iwanami
Shinsho, 1941), 113.

68  Ariga Bunpachird, Nihon Isuramukyé no Setsumei (Tokyo 1937), 2.
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visions? An answer to this question can be found in a commentary written
by Sakurai Masashi, a scholar of Buddhism and religious studies, on the sub-
ject of the future of Islam in Japan. Sakurai looked favorably on the efforts of
an increasing number of Japanese Muslims to combine the Japanese national
mission with the Islamic faith. He also categorically identified Islam, described
as a religion of Asia which was “born and developed in Asia”, with the col-
ored races in opposition to his identification of Christianity with the white race.
Accordingly, he believed that Japan could count on the support of Muslims
within the East Asia Coprosperity Sphere against the Anglo-American pow-
ers.%9 Sakurai depicted the Muslims in China who fought against Japanese rule
as “puppets of the whites”, believing that Japan could, in the end, rely on
Muslim support on the basis of racial solidarity. Meanwhile, Sakurai was so
confident in the strength of Japanese identity that he did not expect Islam to
offer any further cultural and religious appeal to Japanese people beyond its
immediate political utility in international relations.”®

5. Internationalism and Imperialism at the Institute of Islamic
Studies

While GJIL's policy initiatives largely fit into the framework of area stud-
ies research undertaken for the sake of the Japanese Empire, the activities of
the Institute of Islamic Studies (Kaikyoken Kenkyijo) represented a more
scholarly interest in Islamic studies and reflected the cultural internationalism
of the interwar period. The Institute’s ties with Japan’s imperial projects, how-
ever, raise questions about the complex interaction between the ideals of
Pan-Asianism and the Japanese Empire.

The Institute of Islamic Studies was Japan’s primary academic center for
research on Islam, hosting the largest number of scholars and the best library
facilities out of four such centers in existence.”! Although the institute was
established in March of 1938 by Okubo Kéji, Matsuda Hisao and Kobayashi
Hajime, its origins can be traced back to 1932, when almost all the Japanese

69 Sakurai Masashi, Dai Toa Kaikyoé Hattenshi (Tokyo: Sanseido, 1943), 8.

70 Masashi, Dai Toa Kaikyé Hattenshi, 269-70. According to Sakurai, even Christianity, with
its long history in Japan, had had little success in taking root in Japanese society.

71 The other three centers were: the Research Bureau of the Greater Japan Islam League, the
East Asia Economic Research Institute in Tokyo, and the Research Section of the Foreign
Ministry.
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scholars with an interest in Islamic studies established the Institute of Islamic
Culture (Isuramu Bunka Kenky(jo) and published a periodical called Isuramu
Bunka (Islamic Culture).”2 The approach of Japanese scholars to Islamic
studies was specified in the introductory editorial of the journal as the pursuit
of an understanding of Muslim societies independent of the negative influ-
ence of Western prejudices (Obeijin no Henken). A manifesto-like declara-
tion summarizing these aims in English was appended to the first issue of
[suramu Bunka; in it was reflected the shared Asianist approach that char-
acterized this community of scholars, who were highly critical of European
Orientalism within their vision of the history of civilizations:

...the world’s ideas of Asia and Islam are rotten chiefly because of the reli-
gious and social prejudices which poison the air between the two continents
(of Europe and Asia). History teaches us what Titanic things the Islamic civ-
ilization created. This is a very powerful branch of the Eastern Civilization;
and at the same time, the mother of Modern European Civilization. What a
splendid history the Musulman nations had! To check back the Western bar-
barian invasions towards the East, and thereby to keep the classical learn-
ings and culture untouched from those invaders, was a holy role that they
played. In this chaotic state of the whole world as now, Islam may play its
great role once more, for Western and Central Asia, a good part of India, and
North and Central Africa are under the spiritual rule of Islam.

An old saying is very popular: “ex oriente lux.” And so was once Islam
to Europe. In sincere estimation we, the Japanese nation as a branch of the
Asiatic, hold Islam and the Musulman nations as a powerful religion in the
East and the nations belonging to the East. But once very rare were the
chances for us to get into direct contact with them. Unfortunately, as we hap-
pened to know the Christian Civilization previous to the Islamic, even though
the former is very much antagonistic to the latter, when the latter were not
so well situated politically in the world in modern ages, our understanding on
Islam has been too much crooked mostly because of the anti-propaganda on
the part of the Christian nations. As it is, the time is now with us at last when
we can hold our cordial hands forth to Muslim people. Friendship is ensured,
and our door is open to the Islamic nations including Turkey, Persia,

72 For the charter of Isuramu Bunka Kenkyujo, see Kawamura Kord, “Isuramu Gaku: Senzen
No Nagare,” in Kaikyoken (Fukkokuban) (Tokyo: Biburio, 1986), 2.
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Afghanistan and Egypt. Traffic is now vivid between them and us: we may
fully grasp a true idea of them through direct and non-prejudiced media.
Recently the number is enormously increased of students and investigators
among us who are deeply interested in things Islamic, and the glory of Islam
is being widely known to us. Even several moves are suggested with a view
to distributing thorough information about Islam and Islamic nations to wider
extents. Our organization “Islam-Bunka-Kenky(jo” (The Islam Institute,
Tokyo) is actually an example thereof.”73

This extremely sympathetic view of Muslim civilization, marked by its
repeated criticism of the European representation of Islam, was to become
one of the key characteristics of Japan’s Islamic studies, penetrating the field
to the extent that no Japanese scholar of that period approached Muslim cul-
ture in an attempt to demonstrate their inferiority. In other words, the self-
estranging sense of superiority that European Orientalists adopted in judging
the claims to truth of Islam was entirely missing from Japan’s Asianist schol-
arship on Islam.

Although the Institute of Islamic Culture ended its activities after a short
span of time, in 1933 Okubo Koji formed a smaller study group, called the
Islamic Academy (Isuramu Gakkai), in cooperation with Matsuda Hisao,
Kobayashi Hajime, Miyagi Ry6zd and Yagi Kametard.”4 For about three
years, the Islamic Academy brought scholars together for intellectual
exchange and research, also arranging language courses in Turkish, Persian
and Arabic. However, rapid changes in the political climate following the
China Incident in 1937 gave a new political urgency to the field of Islamic
studies. Zenrin Kyodkai (The Good Neighbor Association), a military-spon-
sored institution that aimed to improve Japan’'s ties with China and
Manchuria, adopted a plan to establish a special research institute for the
development of cultural policies for the Muslims in North and Northwest
China. Even though Okubo Koji established the Institute of Islamic Studies
with funding from Prince Tokugawa lemasa, a wealthy aristocrat and former
ambassador to Turkey, soon they began to accept financial support from the

75 Jsuramu Bunka 1/1 (1932). The text was on the back cover of the journal.

74 At that time, Matsuda Hisao was a professor at Kokugakuin University, and Kobayashi
Hajime was teaching at Komazawa University. Miyagi Ry6z6 was a Literature Ph.D. stu-
dent and Yagi Kametard was an assistant at Tokyo Imperial University’s Literature
Department.
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Zenrin Kyokai, which saw in the Institute of Islamic Studies its opportunity
to realize the plan of creating a policy center devoted to the Muslim World.”>

The Institute of Islamic Studies started to publish a monthly journal
named Kaikyoéken (The World of Islam), which distinguished itself as the
most scholarly journal on Islam in comparison with two other periodicals on
Islamic issues: Kaikyo Sekai, published by the Greater Japan Islam League
and Kaikyo Jijyo, published by the Foreign Ministry research section.”®
Even after the journal was terminated, due to the wartime shortage of paper,
the institute itself continued its activities until May 24, 1945, when approx-
imately 10,000 books in its library holdings were burned during the intense
bombing of Tokyo. In its seven years of activity, the Institute of Islamic
Studies hosted an average of ten full-time researchers from different ideolog-
ical orientations, published high quality academic books, organized public
conferences, produced documentary films, sponsored radio talks, and coordi-
nated research projects in China and Indonesia, thus indisputably represent-
ing a vibrant intellectual center despite wartime conditions.

a) Okubo Kéji and the Discourse of Civilization

The writings of Okubo Koji, the director of the Institute of Islamic Studies,
offer the best illustration of the salience of Japan’s Asian identity in the schol-
arship on Islam. Born in 1887 in Tokyo, Okubo graduated from the German
Language department of the Tokyo Foreign Languages School in 1913. He
completed his graduate studies at the Oriental History section of Tokyo
Imperial University in 1918. Okubo learned Turkish through self-study, and
had a chance to improve his speaking and writing skills with the help of
Turkish-speaking Muslim emigrants in Tokyo. In parallel with his research
focus in Islamic studies, Okubo began to teach Islamic and Asian history at
Komazawa University after 1925, and from 1939 to 1949 he held Japan’s
first chair in Islamic studies at Waseda University. When Okubo made a
research trip to Turkey in 1936, his command of Turkish was extensive
enough to deliver lectures on Japanese history and culture at Turkish univer-

75 Nozoe Kinjird, “Zenrin Kyokai no Tai Kaikyd Bunka Jigyd,” in Kaikyoken, (Fukkokuban)
(Tokyo: Biburio, 1986): 23-25.

76 The journal lasted for six and a half years, from July of 1938 to December of 1944. Each
issue of the journal was printed in approximately 1,000 copies.
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sities.”” It was during this research trip to Turkey, which was funded by the
Kokusai Bunka Shinkdkai (Society for International Cultural Relations) and
the Nihon-Toruko Kyokai (Japan-Turkey Friendship Association), that Okubo
began to develop his close ties with Ambassador Tokugawa Iemasa, who
then became a patron for his scholarly activities.

In Okubo’s prolific writings on the Islamic world, the number of articles
directly related to the politics of the Japanese Empire increased dramatically
after 1940. In his role as the leader of the institute, he gave interviews with
newspapers and radio stations, lectured frequently and attended events at
embassies.”® Although he was regarded as a liberal by the standards of that
time, Okubo embraced the ideal of the East Asian Coprosperity Sphere, and
regarded Japan’'s war in Asia as the path to liberation from colonial oppres-
sion for the Muslim World.”® One of his editorials in Kaikyoken referred to
Japan’s confrontation with the West as a “Holy War” (Jihad) for the libera-
tion of Asia.8° Since Okubo’s large number of media commentaries and pub-
lic engagements as the director of the Institute of Islamic Studies made it nec-
essary for him to discuss issues related to the Greater East Asia War, he usu-
ally affirmed Japan’s official Asianism. For example, in the first conference
series of the Institute of Islamic Studies that was open to the public, held from
July 15-19 of 1938, scholars of the Institute addressed accessible topics includ-
ing “colonial policy and Islam,” Chinese Muslims and mosques in Beijing.8!

One can see the impact of Japan’s imperial policies on the field of Islamic
studies by comparing two book projects edited and introduced by Okubo Kéji,
one in 1936, only one year before the China Incident, and the other at the

77 Okubo attended the annual congresses of Turkology and the Turkish Historical Association
during his visit, and he was even received by the President, Mustafa Kemal Ataturk.
Okubo’s travel memoirs covering Turkey and the Balkan regions were published in the
Asahi News in a series of ten articles. During the same trip, he also collected film-footage
for the documentary “Istanbul: The City Where Eastern and Western Culture Meet.” See
Kaikyoken (Fukkokuban), 10-11.

78 For example, Okubo Kéji and Kobayashi Hajime, Kaikyé Ken Shiyé (Tokyo 1939).

79 Okubo Kaji, “Daitda Sensd to Kaikyodken,” in Kaikydken 6:1, 2-3. Besides writing numer-
ous articles, Okubo also published a book on this topic. See Okubo Kéji, Dai Téa-sen to
Kaikyo Mondai (Tokyo: Satsukikai, 1942).

80 Okubo Koji, “Seisen,” Kaikyodken 1/4 (1938): 2-3.

81 According to the advertisements in the first issue of Kaikyoéken, Nohara Shird lectured on
Recent Political Turbulence among Chinese Muslims, Matsuda Hisao spoke about the
Mosques in Beijing, and Miyagi Ry6z6 lectured about the Muslim World and Colonial Policy.
They also showed their movie on Istanbul. See Kaikydken 1/1 (1938). Advertisement and
attendance application forms were attached to the journal.
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peak of the Greater East Asian War in 1942. In the earlier book, Contemporary
Islamic World, which he co-edited with Kobayashi Hajime, Okubo formulat-
ed the mission of studying the “contemporary Muslim world” in an effort to
overcome the fantasy impression of Islam that prevailed among the Japanese
public, and to understand the reality of Muslim culture beyond stereotypical
images of the “one thousand and one nights.”82 He thus was aiming to
debunk some of the predominant myths in Japan about the Muslim world,
simultaneously criticizing the Eurocentric approach to the global community
and world history. In explaining why the enlightened Japanese should pay
more attention to the Muslim world, Okubo emphasized the importance of
decolonization in the international order, in addition to mentioning the eco-
nomic interest raised by Japan's increasing trade relations with the region.
Overall, however, the book reflected the cultural internationalism of the
scholarly community.

The peculiar Asianist coloring of his Islamic studies becomes clear in
Okubo’s narration of modern Muslim history from the perspective of an East-
West encounter, especially in his sympathetic account of Muslim revivalist
movements and Pan-Islamism. Okubo presents the movements for Islamic
revival not as reflections of religious-nationalist xenophobia, but as Muslim
responses to Western expansion and imperialism, frequently invoking
images of the Meiji Restoration and Japan’s own encounter with the West.
Muslim modernists, such as Muhammed Abduh, were depicted as heroes,
who embodied the anti-imperialism and successful Muslim appropriation of
modernity. Okubo expressed optimism for the achievements of the Islamic
synthesis with modernity, writing favorably of rising Muslim nationalism,
modernist-revivalist movements in contemporary Islamic thought and the
diverse paths of modernization taken by Muslim nations such as Turkey, Iran
and Afghanistan.

Six years later, in the edited volume Introduction to the Islamic World,
Okubo Koji celebrated the fifth anniversary of the foundation of the Institute
of Islamic Studies.83 However, Okubo still found the enlightened public’s gen-
eral knowledge about Islam to be both insufficient and contaminated by
Western prejudices. Okubo presented the collective research products of the
members of the Institute of Islamic Studies in the hope of creating a more

82 Okubo Kéji and Kobayashi Hajime, Gendai Kaikyoken (Tokyo: Shikai Shobd, 1936).
85 Kaikyoken Kenkytjo, ed. Gaikan Kaikyoken (Tokyo: Seibundd Shinkésha, 1942).
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sophisticated popular understanding of Islam in a mood of cultural interna-
tionalism. However, in the conclusion of the work, Okubo went on to argue
that Japan’s “sacred” war against the British Empire would open the way for
the rebirth of the Muslim awakening and solve the problems faced by Muslim
nationalism, while Muslims living within the Greater East Asia Coprosperity
Sphere would become role models for the rest of the Islamic world.

The purpose of the construction of the New Order in East Asia reflects the
world policy of our nation. This means a change in world history by the lib-
eration of East Asia from the Anglo-American powers and the establishment
of a new order in East Asia with Japan as its center. From a different point of
view, we should not forget that this implies a great advantage for the libera-
tion of the Muslim world, and reflects Japan’s leading position in the ration-
alization of world history. 84

Looking at Okubo Kéji’s writings from a broader perspective, it would be
inaccurate to characterize even his wartime scholarship as based merely on
a desire to further Japan’s imperial interests, as he maintained an internation-
alist agenda of introducing an unfamiliar culture and Asianist vision of decol-
onization throughout his career. His support for Japan’'s Asia policy during
the period of the Greater East Asia Coprosperity Sphere was derived more
from his own Asianist convictions. Okubo did not have any ideological affil-
iation with nationalist organizations, and did not share the strong ideological
commitments of Okawa Shiimei. However, he did believe in the existence of
two conflicting civilizations, East and West, and he saw Japan as having a
“liberating mission” in Asia, even to the extent that he condoned Japan’s war
in China as an effort to save the Chinese nation from Western hegemony.8>

b) The Mission of Area Studies in the Era of the Empire

Further illustration of the cultural internationalist mission of Islamic stud-
ies scholarship can be seen in the writings of Nohara Shird, the young direc-
tor of the research section of the Institute of Islamic Studies. Nohara was no
ultranationalist; he was even arrested by the military police in 1942 under
suspicion of socialist activism.86 In an article on the mission of Japan's

84  Gaikan Kaikyoken, 334-35.
85 Okubo Koji, “Seisen,” Kaikyoken, 1/4 (1938): 2.
86 Interview with Professor Y(izo Itagaki, March 1999, Tokyo.
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Islamic studies, Nohara formulated three intellectual purposes.8” The first of
these was the enhancement of the knowledge of the Islamic world, which he
thought necessary for the fulfillment of Japan’'s mission in Asia and the
world. Nohara expressed his dissatisfaction with a narrow economic
approach to the Muslim world that concerned itself only with exports and
access to natural resources, taking no interest in culture and history. For him,
even those pursuing economic advantages would benefit from an under-
standing of the culture of the society they were dealing with.88

The second purpose Nohara emphasized was the establishment of a par-
ticular Japanese scholarship on Islam that would gain independence from
Western Orientalism. This stated goal resonated with a consciousness of the
need to overcome Japan'’s reliance on a Eurocentric knowledge of world cul-
tures. In their effort to free themselves from European perspectives, howev-
er, scholars of the Islamic Institute were faced with a major dilemma. They
were well aware of the immense breadth and depth of European Orientalism,
as they were conducting their own research by utilizing studies in Western
languages. In contrast with the century-old tradition of Oriental studies,
Japanese scholarship on Islam was in its infancy. In order to conduct original
studies without the mediation of European scholarship, they were making
humble efforts to learn Turkish, Persian and Arabic. In fact, as a result of this
early attention to language training, there emerged at the institute a world-
renowned scholar of Islam, Toshihiko Izutsu, famous for his mastery of clas-
sical Arabic.89 However, Japanese scholars with a full mastery of Muslim lan-
guages remained rare, and reliance on European Orientalism was still neces-
sary for good quality research.

One group within the institute suggested that, since Japan'’s Islamic studies
were at least a century behind the Oriental studies in Europe, it was necessary

87 See Nohara Shird, “Kaikyd Kenky(i no Yakuwari,” Kaikyoken, 6/1 (1942): 8-10.

88 Nohara Shird, “Kaikydken Kenkyiijo no Omoide,” Kaikyoken (Fukkokuban) (Originally
published in Toéyo Bunka, no. 38, March 1965): 47.

89 For the contribution of two Pan-Islamist scholars, Abdurresid Ibrahim and Musa Carullah,
to the education of Toshihiko Izutsu, see Cemil Aydin, “Toshihiko Izutsu, Abdurresid
Ibrahim ve Musa Carullah: Global Olcekte Geleneksel Bir Ilmi Nakil Hikayesi,” Dergah
10/111 (Istanbul 1999): 15-16. When Izutsu published his first book on Islamic philoso-
phy and theology in 1941, he not only showed his mastery of original Arabic texts, but also
demonstrated a distinctly Japanese approach to the texts. See Izutsu Toshihiko, Arabia
Shiséshi: Kaikyo Shingaku to Kaikyé Tetsugaku (Tokyo: Hakubunkan, 1941). This book
was printed in a series on Asian revival, K6A Zenshdo, under the editorial supervision and
with a foreword by Okubo Koji.
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to translate the classics of Western literature on Islam in order to establish the
basic infrastructure for their own developing scholarship. As an alternative,
Nohara Shird pointed out that European scholarship usually focused on lin-
guistics, geography and textual studies at the expense of the studies of con-
temporary social and economic issues, arguing that a focus on the modern
Muslim world would allow Japan to gain leadership in those fields.%°
However, irrespective of this theoretical debate about their scholarly agenda,
and despite their heavy use of Western literature, the members of the
Institute of Islamic Studies were already producing research that differed
drastically from the products of European Orientalism. This was a direct result
of the Japanese scholars’ identification with the Muslim world under the
umbrella of Asian identity.

The third purpose outlined by Nohara Shiré was the modification and cor-
rection of world history consciousness by opening a neglected field of histo-
ry to Japanese attention. In fact, members of the Institute of Islamic Studies
edited several books on world history in an effort to promote a view of Asian
history that extended beyond the traditional Sinocentric and Eurocentric per-
spectives.9! Okubo Koji edited a thirteen-volume series on Asian history and
culture in the K6A Zenshé (Revival of Asia Series). In his editorial foreword,
Okubo pointed out that in order to understand Asian thought (Ajia Teki
Shisé), one must be as familiar with Islam as with Confucianism and
Buddhism, and comprehend the basics of Islamic thought together with
Indian and Chinese thought.92

Although Nohara and other members of the Institute of Islamic Studies
claimed to write a more universal and comprehensive world history through
their privileged position as experts on Islamic civilization, their vision of his-
tory was still constrained within the idea of the conflict between civilizations.
Thus, while they aimed to overcome Eurocentrism and Sinocentrism, they
never questioned the organizing theme of the discourse of civilization. For

90 shird, “Kaikydken Kenky(jyo no Omoide,” 45-46.

91 Matsuda Hisao and Kobayashi Gen, Kansé Ajia Bunka Shi Ron (Tokyo: Shikai Shobd,
1938); Matsuda Hisao and Nohara Shird, Toyéshi Jyosetsu (Tokyo: Shikai Shobd, 1936);
Kobayashi, Hajime, Sekaishi Shinko (Tokyo: Futami Shobd, 1944).

92 See Okubo Koji, editorial preface, in Izutsu Toshihiko, Arabia Shiséshi: Kaikyé Shingaku
to Kaikyo Tetsugaku, 1-2. The series included books on Manchuria, China, Mongolia,
Buddhist East Asia, the South Seas under Euro-American Rule, India, Central Asia,
Afghanistan, Iran, the Arab World, the Near East, and Turkey.
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example, Nohara promoted an evaluation of Middle Eastern history in terms
of the conflict between East and West in modern history, suggesting that
such an evaluation would allow Japanese intellectuals to develop a better
understanding of Asian history.?3 The influence of the Asianist discourse of
civilization can best be seen in Nohara’s own research on the Muslim
reformer Jamal al-Din al-Afghani. Nohara argued that the ideas of reformist
thinkers such as al-Afghani, Muhammad Abduh and Taha Hussein had to be
investigated in order to comprehend the peculiarities of Japan's own
Westernization. He pointed out that the Islamic synthesis between East and
West could prove extremely instructive for Japanese intellectuals in their
efforts at reassessing the Meiji Period. For instance, Nohara attributed to Al-
Afghani the achievement of an ideal synthesis between Western knowledge
and the Muslim religious tradition for the purpose of strengthening the
Islamic world, commenting that it was the Pan-Islamist thinker Jamal ad-Din
al-Afghani who “bravely” met the challenge of modernity and strove to tran-
scend the unequal conflict between East and West.94 Nohara’s Asianist view
of modern world history combined the destinies of West and East Asia by
underlining their shared experience of intrusions by a powerful West. He
quoted the following declaration from al-Afghani with a tone of approval:

The Christian nations, despite their internal disputes, band together to
destroy the Islamic world. They have regarded the Islamic world with hate
and ridicule since the age of the Crusaders. As proof, we are not regarded as
equals in their international law. They defend this situation, pointing to the
backwardness and savagery of the Islamic world. However, is it not savage
of them to suppress our development by force?95

The extent to which the Institute of Islamic Studies became involved in
Japanese imperialism in Asia has been the subject of various discussions and
interpretations since the end of WWII. Wartime OSS reports on the Japanese
infiltration into the Muslim World prepared by Derk Bodde make reference to
the Institute of Islamic Studies as one of the instruments of Japan's Islamic

93 Shird, “Kaikyd Kenky( no Yakuwari,” 8-13. See also Matsuda Hisao and Nohara Shird,
Toyoshi Jyosetsu (Tokyo: Shikai Shobd, 1936). The advertisement of the book specifical-
ly emphasized that it was a history of Asia that transcended the Sinocentrism of earlier
works.

94 Nohara Shird, “Kindai Kaikyd Kaikaku Shisé” in Ajia no Rekishi to Shisé (Tokyo:
Koébundd, 1966), 213. The article was originally written in 1942 for the journal Kaikyoken.

95 Shird, Ajia no Rekishi to Shisé, 213.
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policy.?% In his recollections of his research career at the Institute of Islamic
Studies, Nohara criticized Derk Bodde’s generalization, asserting that the ties
connecting the institute with Japan’s imperial projects were in fact complicat-
ed by their intellectual criticism of the Islamic policy and their personal ideo-
logical differences.®” According to Nohara, the institute’s director Okubo Kéji
did not believe in conducting research for the sake of the Islamic policy of the
Empire. Rather, Okubo did everything in his power to protect the academic
integrity of the institute against the pressures of Zenrin Kydkai, which was
demanding that the institute perform more policy research of direct utility to
the military in return for their financial assistance. Okubo urged his col-
leagues to continue their own research agendas without giving much atten-
tion to such external pressures.98

Nohara Shird also noted that members of the Institute of Islamic Studies
did not feel much sympathy with the military’s Islamic policy, as they were
usually disappointed by the uninformed and simplistic discourse of the mili-
tary. They would ridicule the ignorance of the authorities when, for example,
someone in the military had the idea of creating a second Mecca in Japanese-
occupied Singapore as a bid for Muslim sympathy. They also expressed their
disapproval when military leaders planned to use pretend conversions of
Japanese nationals to Islam for intelligence gathering purposes in Muslim
Southeast Asia.?9

Overall, all the members of the Institute were aware of the military inter-
est in separating Chinese and Uygur Muslims from Chinese nationalism in
the context of Japan’'s expansion into Northwest China. In fact, it was the
Socialist Takeuchi Yoshimi who wrote on the subject of Muslims in China,
Manchuria and Japan in a volume edited by the Institute. Takeuchi’s careful
discussion of the different policies adopted towards the Chinese Muslims by
Chinese nationalists, Communists and the Japanese government reveals his
awareness of the politics of their academic scholarship on the Muslims of

96 Derk Bodde was a Professor of Chinese History at the University of Pennsylvania. He later
turned his OSS research into articles. See Derk Bodde, “Japan and the Muslims of China,”
Far Eastern Survey, 15/20 (9, 1946): 311-13.

97 shird, “Kaikydken Kenkydjyo no Omoide,” 45.

98  Gamo Reiichi and Takeuchi Yoshimi also emphasized the liberal and tolerant attitude of the
institute’s director towards members with different ideological orientations. See Gamo
Reiichi, “Kaikydken Kenky(ijo no Omoide,” Kaikyoken (Fukkokuban), 50-51.

99 Shird, “Kaikydken KenkyQjyo no Omoide,” 47.
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China.1%0 According to Nohara, Japanese authorities did not push for an
Islamic policy very enthusiastically after they realized the failure of this effort
by 1940, even though terms such as “the Muslim Problem” (Kaikydto
Mondai) and “the Muslim Policy” (Kaikyoé Seisaku) had begun to be used
for the policies towards Muslims living in Southeast Asia.

However, Nohara admitted that he and his colleagues had objected to the
government's Islamic policy only on the grounds that it did not reflect a prop-
er understanding of the Islamic tradition and the national character of Muslim
societies. They tried to revise the misconceptions of the army in order to lead
them towards more rational policies. At the same time, the Institute cooper-
ated with the Japanese occupation forces in Southeast Asia by soliciting arti-
cles from scholars who were working for the military units located in that
region. Members of the Institute of Islamic Studies did not harbor any objec-
tion to the government’s official discourse of Pan-Asianism. Especially as far
as the notion of liberating Asia from Western colonial rule was concerned,
Nohara concedes that their “reaction to the American, British and French
oppression of the nationalist liberation movements was not very different
from the reaction of the Japanese ultra-nationalists (towards Western imperi-
alism).”101

Nohara Shird maintained ambivalence in his attitude toward not only the
institute’s complicity in Asianist projects, but also towards the legacy of Pan-
Asianism, hinting that the Japanese occupation of Muslim Southeast Asia
may have contributed to decolonization and national independence. He pro-
posed that there should at least be a careful study of the memoirs of Japanese
figures who had been to Southeast Asia during the Japanese occupation in an
effort to reassess the (de)colonizing impact of the Japanese invasion of Asia.
Takeuchi Yoshimi, who was another Socialist at the Institute of Islamic
Studies in wartime Japan, did not enter into a discussion of the decolonizing
impact of Pan-Asianism in his postwar reflections, though he was sympa-
thetic to the Pan-Asianist interest in anti-colonial nationalism. Rather,
Takeuchi focused on the intellectual achievements of the Islamic studies com-
munity, especially in their original contribution to the vision of world histo-
ry, and their expanded attention to non-Western cultures and nationalist

100 Gaikan Kaikyoken, ed. Kaikydken Kenky(jo (Zenrin Kyokai) (Tokyo: Seibundo Shinkosha,
1942), 297-332.
101 Shird, “Kaikydken KenkyQjo no Omoide,” 47.
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movements. Takeuchi Yoshimi criticized the fact that world historians of the
postwar period were still overlooking Islamic history during the 1960s,
neglecting their prewar period intellectual achievements.102

Conclusion:

While the Islamic area studies carried out by Japanese intellectuals during
the Fifteen Years War (1931-1945) can be characterized as including an inter-
est in producing useful knowledge for the purposes of the Japanese Empire,
the effort clearly cannot be reduced to this single aim alone. Japanese experts
on Islam displayed a high level of identification with and sympathy for the
Muslim world they studied, carrying a deliberate agenda of overcoming the
Eurocentric perception of world history and global cultures. Furthermore,
Japanese scholars depicted change and reform in the Muslim world as a suc-
cessful Muslim response to modernity, rather than a deviation from the
essence of Islam. However, while their approach assumed that Japanese and
Muslims shared a common Asian civilization, they had a tendency to reaffirm
the knowledge categories of Orientalist epistemology, even at a time when
some Japanese scholars were vehemently advocating academic freedom from
Western Orientalism. Ironically, Japanese scholars could produce a deliberate-
ly anti-Orientalist agenda of scholarship on the Islamic world when they were
relying primarily on the writings of European Orientalists.

The intellectual peculiarities of Japan’s program of Islamic studies reflect
the salience of the Asianist discourse of civilization in Japan’s international-
ist and nationalist vision. Thus, the whole scholarship reproduced the knowl-
edge categories of the East-West civilizational paradigm. This time, Japanese
scholars of Islam were championing solidarity between Japan and the Muslim
world as part of the Eastern Civilization or Asia against the Western hegemo-
ny in the world. However, even within a rigid framework that relied on an
ontological distinction between the Orient and the Occident, Japanese schol-
ars succeeded in producing a new perspective on Islamic studies that, in the
long run, resembled the line of thinking that dominated the scholarship of
Middle Eastern Studies in the postcolonial period.

102 yoshimi, “Okawa Shimei no Ajia Kenky(i,” 395. Takeuchi also argued that Okawa’s Islamic
Studies had nothing to do with Japanese Imperialism and criticized postwar world historians
for ignoring the Islamic Studies of the prewar period.
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Kur’an’daki Ehl-i Kitap “Oteki” mi?
Islam Aragtirmalarinda Oryantalizmin Kavramsal EtKisi

Bilal GOkKkir*

Are the People of the Book in the Qur'an the Same as the "Other"?
The Conceptual Influence of Western Orientalism in Islamic
Studies

The western concept of ‘us and the other’ is one of the principal concepts
in the definition of others and the self-definition of the West. In this arti-
cle, the ethnic, religious and cultural foundations of the concept are
emphasized and it is questioned whether this term and concept can be
used for the "People of the Book" (Ahl al-Kitab) of the Qur'an. It is also dis-
cussed whether the colonialist western view of the other and the Qur'anic
view of the other are of a similar nature.

Key words: Qur'an, Ahl al-Kitab, People of the Book, Orientalism, Other.

19. ve 20. ylzyillarda Bati kaynakli sosyal bilimler ve din bilimlerinde
goriilen gelismelerin din ve Islam aragtirmalar lizerinde de etkin oldugunu ve
buna paralel olarak Islam ve Kur'an arastirmalarinda Batili-oryantalist kav-
ram ve terimlerin giinimuiizde olduk¢a yogun bigimde kullanildigint gérmek-
teyiz. Islam arastirmalan alaninda c¢alisanlar, neredeyse bu kavramlardan
azade diisiince uiretememe gibi bir saplantiya dogru siuiriklenmekte ve do-
layisiyla Batili-oryantalist dil ile birlikte, Batili-oryantalist bir diisiince de ge-
lismektedir. Aslinda bir agidan bakildiginda Batili-oryantalist kavram ve te-
rimlerin kullanimiyla eszamanl olarak Islam arastirmacisinin “igindeki or-
yantalist”i de Kur'an tizerinden konusturdugu goriilmektedir. Bu, kendi kut-
sallan tizerine diisiintirken farkli kutsallarin kavramlarini édiing almak diye
Ozetlenebilirse de, aslinda o kadar siradan bir durum gibi géziikmemektedir.
Uzerinde disiince tretilen konularin basinda, ¢cogunlukla modern ¢agin ge-
tirdigi problemlerin/degerlerin gelmekte oldugunu géz oniine alirsak, buitiin
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bunlarin ayni zamanda modern ¢agda bir ¢ikis arayisinin ve kutsali modern
degerlere gore yeniden anlamlandirma/okuma ¢abasinin bir parcasi oldugu-
nu gorebiliriz. Son dénem Islam ve Kur'an incelemelerinde geleneksel
diistincede ilk siray1 alan goriis yerine; ikincil, ticinciil derecedeki hatta ge-
leneksel literatiiriin “saz” diye adlandirdigi goriislerin giindeme tasinmasi bu
sekilde daha iyi anlasilacaktir.?

Her disiplini kendi kavram ve terimleriyle incelemeyi en saglikli yol ola-
rak goren geleneksel diisiincede, Batili kavramlarla disiinmenin, disiince
tretmenin ve Kur'an mesajini farkl kiiltiirlerin terim ve kavramlariyla ifade
etmenin ¢ogu zaman yanitict oldugu anlayisi hakimdir. Ancak bunun
karsisinda modernist diisiince ise, yeni acilimlar i¢in modern/Batili kavram-
larin kullaniminin kaginilmaz oldugu savindan hareketle, kavramlarin farkl
dinyalardan olmasi, farkli bakis agilarini ve yorum zenginligini de beraberin-
de getirir iddiasindadir.

Hicri 2. yuzyildan baslayarak Grek felsefesine terctimelerle kapisini acan
ve ardindan énemli gelismeler gosteren Islam dastince tarihine baktigimizda
bu modernist iddianin yersiz olmadigr goriilecektir. Bu tarihsel tecriibe, mo-
dern yaklasimlarin -eger tartigilacak ise- mesruiyeti lehine diisiilecek dnemli
bir puandir. Ancak bu dénem yakindan incelendiginde, en énemli tartisma-
larin kavramlar ve terimler tizerine oldugunu goriiriiz. Yunan mantigini sa-
vunan NestOri Hiristiyan Ebu Bisr Matta b. Yunus (328/940) ile buna karst
Arap gramerini ve dilini savunan Ebu Said es-Sirafi (368/979) arasindaki
tartisma bu kapsamda oldukg¢a anlamli bir érnektir. Yunan mantiginin evren-
selligini 6ngdren Matta’ya karsi Sirafi’nin temel itirazi, mantigin Yunan man-
tig1 oldugu, dolayisiyla evrenselliginden soz edilemeyecegi yoniindedir.2 Kay-
naklara bakilirsa bu miinazara Sirafi’'nin zaferiyle bitmektedir. Fakat Yunan
mantiginin -belli bir islami yorumlamadan gecerek- miiteakip yuzyillarda
Islam diigtincesine girdigini géz éniine alirsak nihai zaferin, Matta’min miica-
delesini verdigi Yunan mantiginin oldugunu goriiriiz. Burada Sirafi'nin bize
Yunan mantigl 6rneginde Ogrettigi temel prensip, terimlerin cikis yerleriyle
sinirh bir diinyalarinin oldugu ve ona gore degerlendirilmeleri gerektigidir.

1 Islam dinyasinda 18. yizyildan giniimiize kadar olan gelenek-modernite tartismalarina
dair bk. Daniel W. Brown, Rethinking Tradition in Modern Islamic Thought (Cambridge:
Cambridge University Press, 1999).

2 Bu tartigmaya dair bk. Osman Bilen, “Ebu Bisr Matta ile Ebu Said es-Sirafi Arasinda Mantik
ve Gramer Uzerine Bir Tartisma”, [slamiyat, 7/2 (2004): 155-72.
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Son dénemlerde Kur'an’da yer alan Ehl-i kitap gibi farkli inan¢g mensup-
lar1 Gzerine yapilan giiniimiiz calismalarinda® oryantalizmin “biz ve Gteki”
kavramini kullandigr gériilmektedir. Kavram ve terim olarak “dteki” ifadesi-
nin farkli inang mensuplarini adlandirmada, gelenekte var olan ve “6teki’ni
ifadede tarih boyunca degisik sekillerde kullanilan terimlerin (gayrimiislim,
zimmi vb.) yerini aldig1 gériilmektedir. O halde bu terimlerin yerine “6teki”"ni
kullanmaya iten temel saik ne olabilir? Kur’an’da farkli inang mensuplari igin
“Oteki” ifadesini kullanmak, Kur'an semantigi agisindan ne kadar dogru ola-
caktir? Kur'an'daki Ehl-i kitap kavramini oryantalizmin kullandig1 “6teki”
kavrami gercevesinde incelemek, Kur'an't anlamada bizi dogru bir neticeye
ulagtirir mi?

Oryantalizmin “biz ve 6teki” aynistirmasi ile Islam’in “biz ve oteki” ayris-
tirmasinin baglica kriterleri bu makalede tizerinde duracagimiz temel konu
olacaktir. Bu kapsamda Ehl-i kitap 6rneginde islam dis1 inan¢ mensuplarini,
oryantalizmin “Oteki” terimi ile adlandirmanin ne derece dogru ve tutarl ola-
cagl sorusu ise yanit arayacagimiz sorularin basinda gelecektir.

Oryantalizm: Biz ve Oteki

Kavramlar ve bunlarin dildeki somutlagmasi olan istilahlar/terimler yapay
olusumlardan ziyade, aslinda bir medeniyetin kendi atmosferi icinde dogan
ve gelisen dogal yapilar olup icinde gelistikleri medeniyetin rengini alirlar. Bu
nedenle bir medeniyette/dilde bir 1stilahin/terimin yer almamasi, ¢ogu zaman
o medeniyette/dilde o mefhumun/kavramin olmamasi olarak degerlendirilir
ki bu, dilbilimde biiyiik oranda destek gérmiis bir diisiince olarak karsimiza
cikar. Ornegin, bahar, yaz, giiz ve kis mevsimleri kavram ve terim boyutuyla
kutup ve Ekvador Bolgesi'nde yasayan icin ne denli anlamli olabilir?

O halde medeniyetler, tarihi siire¢ iginde gelistirdikleri, kendi kiiltiir ve bi-
rikimleriyle besledikleri kavramlarla var olurlar denilse, herhalde abartilmig
olmaz. Kendi kavramlaryla diisiinmek ve diisiince iiretmek, medeniyetlerin
gelismisligini veya daha isabetli bir ifadeyle medeniyetlerin gliciinii gosterir.

3 QOrnek icin bk. Robert Hoyland, Muslims and Others in Early Islamic Society (Ashgate: Al-
dershot, 2004); Willem A. Bijlefeld, “Muslims and Others: Relations in Context”, The Muslim
World, 95/1 (2005): 147-51. Bu konuda Turkge eserlerden 6rnek igin bk. Cafer Sadik Yaran,
Islam ve Oteki: Dinlerin Dogruluk/Kurtanicilik ve Bir Arada Yasama Sorunu (Istanbul:
Kakniis Yayinlari, 2001); Mustafa Oztirk, Kur’ant Kendi Tarihinde Okumak (Ankara:
Ankara Okulu, 2005), s. 129-78.
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Hatta diger medeniyetleri de riizgarina katarak kendi kavramlar ile disiin-
diirmek ve diislince trettirmek ise bu giiclin boyutunu gdstermesi agisindan
¢ok daha 6nemlidir. Nitekim kavram ihra¢ eden medeniyetlerin toplum, poli-
tika, kiltiir ve disiince zemininde belli bir gli¢ ve etki alanina ulasmis olduk-
larini goririiz.

Ote yandan, baskin bir medeniyetten kavramlari uyarlayan alici bir me-
deniyet ise kisa bir miiddet icinde kendi toplumsal, siyasi, Kkiltlrel ve fikri
degerlerini baskin medeniyetin kavramsal ¢ercevesinde tekrar gézden ge-
¢irmek, hatta yargilamak ihtiyaci hissedecektir. Bugiin islam ve Kur’an cer-
cevesinde Batili-oryantalist kavramlarla dislince gelistirmenin temelinde
bu gercekligin bir pay1 olabilir mi? Bu soruya Edward Said’'in de One
strdigl “bilgi ile gli¢ arasindaki dogrusal oranti teorisi” ile bir agiklama ge-
tirilebilir.

Edward Said, Bati'nin Dogu'yu tanima ve tanimlama ameliyesi olarak
tanimladig1 oryantalizm {izerine yaptigl elestirilerinde, oryantalizmin Bati i¢in
¢izdigi Dogu telakkisini, bliytik capta bilgi-gii¢ arasindaki iliskiyi vurgulaya-
rak izah eder. Bati'nin Dogu'yu objektif degil, Avrupa merkezli bir diisiince
ile inceledigini iddia eden Said’e gbre, Batili oryantalist literatiirde Dogu ve
Bati cografi degil, etnik merkezli bir ayristirmadir. Bati’'nin ve oryantalizmin
bu karakteristik yapisina dikkat ¢eken Said’e gore her Avrupali, Dogu’'ya da-
ir sdyleyeceklerinde sonugta irk¢i, emperyalist ve hemen tiimiiyle etnik mer-
kezlidir.4 Cografi anlamda, Avrupa'nmin giineyindeki Afrika'nin ve hatta
batisindaki Meksika'nin “Dogu” muamelesi goriirken Uzak Dogu’daki Avus-
tralya'nin bir “Bat1” olmasi, Said’in bu tezini dogrulamaktadir.

Bu etnik merkezcilik Avrupa merkezli bir etnisite ile sinirhidir. “Avrupalt
beyaz irka mensubiyet” olarak 6zetlenebilecek bu anlayis, ozellikle, 1830-
1930 yillan arasinda Bati'da gelisen irk ve toplum kuramlariyla yakindan
iliskilidir. “Biyolojik ayirt edici 6zellikler ile toplumsal davranislar arasinda zo-
runlu bir bag bulunur”?® iddiasi ile dogal seleksiyon kuramini ortaya atan Dar-
win’in iddialarinin neredeyse eszamanli ortaya ¢ikmis olmasi da dikkat ¢eki-
cidir. Oyle goériiniiyor ki soyut géziiken “biz ve 6teki’nin somutlagmasinda
ozellikle 19. ylizyilda ve sonrasinda irklarin ayriligr gibi oldukga somut bir
kavram etkili olmus ve “Beyaz insan evrimlesen ve evrimin son halkasini

4 Edward Said, Orientalism (London: Routledge, 1978), s. 204.
5  Dominique Schnapper, Sosyoloji Diistincesinin Oziinde Oteki lle lliski, cev. Aysegiil
Sénmezay (Istanbul: Istanbul Bilgi Universitesi Yaynlari, 2005), s. 11-12, 25-26.
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olusturan en mitkemmel insandir” anlayisi, 6zellikle Nazi Almanya’sinda po-
litik uygulama zemini bulmustur. Irk¢i temellere dayanan bu diisiince sistem-
lerinde “dislamacilik” oldukgca belirgindir. Fiziksel farkliliklarin vurgulandigi
bu diistincede “Oteki” ile iliskide en 6nemli asama, “6teki” ile olan aradaki
farkin tespitidir. Bu tespit esnasinda kendi kiiltiirel referanslarini 6lglit alan
“biz”, her zaman “6teki"nin farkliligini “asagida olmak” ile agiklayacaktir.
“Oteki”, ancak degistirilmesi imkansiz farkliigiyla ve agagilik hali icinde ka-
bul gorebilir.

Avrupalinin géziinde “Oteki"nin karsisindaki “biz"i belirleyen en dnemli
unsurlardan biri de kiiltiirel kimligin belirleyicisi olarak dindir; yani Hiristi-
yanliktir. Beyaz insan en milkemmel insan ise, bu anlayisa gore Hiristi-
yanlik da en milkemmel din olmalidir. Oyle gériiniiyor ki Hiristiyanlik bu
mitkemmelligi bizatihi degil, beyaz insanin dini oldugu i¢in elde etmistir. Zi-
ra Hiristiyanlik esas itibariyle Semitik kaynakli oldugu halde, Semitik bir
dinden ziyade, Aryani irkin bir dini olarak muamele gorecektir. i¢ini “etnik”
oldugu kadar “dinsel” boyutun da doldurdugu bu tiir bir “biz ve o&teki”;
Bati'da, dzellikle somiirge donemi Hiristiyanlig1 ile oldukca ileri safhalara
taginmistir.

Ote yandan teolojik anlamda kurtulusu isd Mesih’e, dolayisiyla kurumsal
anlamda Isa Mesih’in temsilcisi oldugu icin kendine teslimiyette géren Kilise,
somiirge halklarina yoénelik misyoner faaliyetleriyle yalnizca onlarin uhrevi
kurtulusunu degil, onlart Hiristiyanlastirmakla ayni zamanda onlara “yari
Avrupali” bir kimlik kazandiracak bir doniistirmeyi de hedeflemekteydi.
Somirgenin “diniyle dinlenen” yerli insan igin prestij gibi goriinen bu
dontisiimde, sémiirge giicii “6teki”"nde kendine daha yakin ve uysal bir ta-
raftar edinecektir. Bunu sémiirge gliciine saglayan ise Kilise olacaktir. Bu ne-
denledir ki Bati tarihinde kesif ve somiirge dénemini, Bati1 diisiince tarihinde
“biz ve 6teki"nin kavramlagsmasinda en 6nemli safha olarak degerlendirmek
gerekir. Buglin modern Bati diisiincesinin tam merkezine oturan “biz ve ote-
ki ikiligi, gelismesini Bati medeniyetinin sémiirge tarihi icinde tamamlamig
bir kavramdir.

Kuskusuz sémiirge dénemi Bati'nin “teki” diye tanimladigl diinya ile te-
masimin en fazla yasandigi dénemdir. Bu dénemde her zaman igin “biz”
somiiren, “6teki” somirilendir. “Biz” yoneten, “6teki” yonetilendir. “Biz” be-
yaz, “Oteki” siyahtir. Irk¢t temelden yola ¢ikan bu anlayis, sart irk dedigi Cin-
liyi kayda degmez bir ara irk goriirken, Semitik kdkenli Yahudileri ise siyahla
Ozdeslestirir. Bu anlamda Bati Hiristiyan diinyasini “6teki” diinyalarla bulus-
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turan kesifler dénemi, Hiristiyan evrenselliginin sinandig1 bir dénem® iken,
kesifler sonucu ortaya ¢ikan somiirge donemi ise Hiristiyanligin bu sinavi
kaybettiginin belgesi sayilabilir. Nitekim Kilise, somtirge glicliyle birlikte ha-
reket ettigi bolgelerde irksal ayrimlar oldugu gibi tanimakla kalmamis, za-
man zaman zencilerin insanligii ve Tanr’'nin onlara ruh verip vermedigini
bile tartisir olmustur.”

Beyaz itk ve Hiristiyanlik'tan sonra Batili “biz” kimligini olusturan en
Onemli unsurlardan biri de Grek ve Roma diislince mirasidir. Aydinlanma
dénemi sonrasinda gelistirdigi bilimsel disiplinlerin ilk verilerini ve olusumu-
nu eski Yunan'da arayan Bati, bugiinkii kimliginin olusmasinda Grek ve Ro-
ma mirasini énemsemistir. Grek ve Roma diislincesi ve tarihte sosyo-politik
uygulamalar;, modern BatI'nin olusumunda 6nemli bir referans olarak
gorilmis; drnegin modern Batili demokrasi, hukuk, sosyal yapilanma vs. ilk
referanslarini Roma devlet sistemi ve sosyo-politik sitem i¢inde aramistir.

Bati, medeniyetinin temel tas: olarak telakki ettigi Grek-Roma medeniyet
ve kiiltiir mirasina aidiyeti, kendisini “6teki”den ayiran temel unsurlardan bi-
ri olarak gérmustiir. Aslina bakilirsa “biz ve 6teki” benzer yaklasimini, Eski
Yunan'da ve Roma’'da da gérmek miumkiindiir. Eski Yunanda Yunanli-bar-
bar, erkek-kadin, yerli-yabanci, 6zgiir-kéle tiim bunlar “biz ve 6teki"nin sim-
gelendigi temel ikiliklerdir.8

Buraya kadar sozinii ettigimiz farkhiligi vurgulayan yapan “farker”
diistincenin aksine, “evrensel anlayis”taki yaklasimda, insan tiirinin birligi
iddiasi, oteki ile iliskide 6nemli bir yer tutar. Bu yaklasim “gerek insan hak-
lari, gerekse her bireyin onuru ve ona gdsterilmesi gereken saygi bakimindan
insanlar arasinda ilkesel olarak bir simnirlama” gérmez.® Fakat Dominique
Schnapper’in de ifade ettigi gibi evrenselcilik nihayetinde asimilasyonculuga
dogru gerileme tehlikesi barindiran bir ilkedir. Zira ...Bagkasinin 6zdes oldu-
gunu disinmeden, esit olabilecegini tasarlamak zor oldugu icin, “Ben” gibi
olmak durumundadir. Evrensel olan,”Ben”in kiiltiiriinde asimile edilir. Boyle-
likle “Ben” asimilasyoncu siyaseti uygulamaya koyabilir; sonunda “&teki”nin
kultirinii kokten kazir ve kendinde sogutur. Biitliin insanlarin esit olduklart
ilan edilmis olsa da, 6tekinin kimligi oldugu gibi kabul edilmez. En saldirgan

Schnapper, Oteki lle lliski, s. 49, 55.
Schnapper, Oteki lle iliski, s. 62-63.
Schnapper, Oteki lle lliski, s. 37-42.
Schnapper, Oteki le iliski, s. 27.
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siyasal bicimiyle bu, emperyalist/sémiirgeci ya da asimilasyoncu irk¢iligin
mantigidir. Burada séz konusu olan 6tekini dislamak degil, kendine benzete-
bildigi ol¢iide onu inkar ederek kendi icine almaktir.1©

Edward Said oryantalizm tahlilinde bunu “déniistiirme” olarak nitelendi-
rir ve Bati’'nin Dogu’yu ve Dogu'ya ait degerleri her zaman Bati’'nin bir ben-
zeri, bir yklinmesi olarak gordiigine dikkat ¢eker.!! Arap, Miisliitman, Hint-
li ya da Cinli olsun, Dogu her zaman Bati'nin bir kopyas! ve dykiinmesi ol-
maktan Gteye gecemez.!? Said’e gore, Batr'nin bu yaklagimi “Dogu”yu bir
seyden digerine doniistiirme siireci olarak degerlendirilmelidir. Oryantalizm
bu doéniistiirme siirecini’, Said’e gore kendisi icin, kendi kiiltiirii icin, hatta
bazi durumlarda Dogu igin yaptigina inanir.!® Oryantalizmin bu “dénfigtiirme
stireci”, Said’e gore, belli bir disiplin i¢inde gergeklegir. Ogretimde belli bir ye-
re sahiptir; dernekleri, siireli yayinlari, gelenegi, terminolojisi ve retorigi
vardir. Blitiin bunlar basit bir sekilde Bati’nin hakim politik ve Kkiltiirel deger-
leriyle baglantilidir ya da bunlar tarafindan beslenmektedir.14

Oryantalizm, bu “donistiirme siirecini” gergeklestirmede kendinde gerek-
i yetkiyi de bulmaktadir. Oryantalist aragtirmalar sonucu Islam kaynak-
larinda ulagilan sézde “nesnel gercekler” islam’'in kendi kendini tanimla-
masindaki 6zellikleriyle uyusmadigi durumlarda, oryantalizm otorite olarak
hareket eder!® ve oryantalistler, Montgomery Watt'in ifadesiyle, Misliiman-
larca kabul gbren yanlis gorugleri dizelttiklerini diistintirler.16 Oryantalizmin
bu “doéniistiirme siireci”ni ve kendince diizeltme ameliyesini isletirken, ¢cogu
zaman Islam’1 Hiristiyan doktrinler 1giginda yargiladigi!” ve Hiristiyan olcege
sikca bagvurdugu da bir gercektir.18 Doguyu duragan ve duygusal bulan or-
yantalizm, Dogu’yu Bati medeniyeti degerlerinin bir parcasi olarak telakki et-
tigi demokrasi, rasyonalite, bilim, sivil toplum vb. ozelliklere gére degerlen-
dirir.1° Bu nedenledir ki Said, din olarak Islam’in oryantalist s6ylemde yer yer

10 schnapper, Oteki ile iliski, s. 27-28.

11 Said, Orientalism, s. 67.

12 gaid, Orientalism, s. 62.

13 Said, Orientalism, s. 67.

14 Said, Orientalism, s. 67-68.

15 Ww. Montgomery Watt, Islamic Fundamentalism and Modernity (London: Routledge, 1988),
s. 248.

16 Watt, Islamic Fundamentalism and Modernity, s. 248.

17 Waardenburg, “Mustashrikun”, Encyclopedia of Islam (ed. C. E. Bosworth), VII, 741.

18 Jabal M. Buaben, Image of the Prophet Muhammad in the West (Leicester: The Islamic
Foundation, 1996), s. 34.

19 yiicel Bulut, Oryantalizmin Kisa Tarihi (Istanbul: Kiire Yayinlari, 2004), s. 13.
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“Hiristiyanligin sahte, yeni bir uyarlamasi”,2° yer yer de ‘Grek felsefesinin
kullanimina ydnelik bagarisiz Dogulu bir tesebbiis?! olarak goriildiguni be-
lirtir.

Buraya kadar tartistigimiz “Oteki nedir?” sorusunun yanitini dzetleyecek
ve konumuz agisindan degerlendirecek olursak, modern Bati diisiince siste-
minde “biz” Gi¢ temel 6zelligi kendinde barmndirmalidir:

1. Beyaz 1tk (etnisite).
2. Hiristiyanlik (din).
3. Roma ve Eski Yunan (kiiltiir ve medeniyet).

S6z konusu bu U¢ temel 6zelligi kendinde barindirmayan her kiltiir, her
din, her topluluk, ve her birey Bati i¢in “Oteki” kavrami i¢inde degerlendirilir.
Ustelik bu temel 6zelliklerden birinin mevcut olmamasi o bireyin, toplumun
ya da medeniyetin “biz” olmasini engeller ve “6teki” olarak “biz”in karsisin-
da tutulur. Bu temel 6zelliklerin hepsinin ayni anda bulunmasi elzemdir. Bu
nedenledir ki, bir Bosnak Avrupali ve beyaz oldugu halde Misliman oldugu
icin “oteki”dir. Yine bu nedenledir ki Hiristiyan siyahi asirlarca bir Hiristiyan
olarak Avrupa topraklarinda yastyor olsa bile Afrika kékenli oldugu icin “6te-
ki"dir. Oryantalizm bu kimlik disindakileri “6teki” sayar ve oryantalist
sdylemde her sey “biz” ve “Oteki” diizleminde degerlendirilir. Batinin Roma
ve Helen donemlerine kadar uzanan bir ge¢mise sahip “biz” ve “Oteki” kav-
ramlart sémurge doneminde soémuriilen medeniyet ile Bati arasindaki kalin
cizgiyi belirlemede 6nemli bir rol oynamigtir.

Modern ¢agda Oryantalizm Avrupa merkezli-sdmiirge diinyasina sirtint
dayamig olarak “6teki” medeniyetler lizerinde belli bir hakimiyet kurmus
goruntiyor. Diger medeniyetleri Batili medeniyet paradigmalariyla kendi ken-
dilerini tekrar okuma-yargilama siirecine zorlamaktadir. Kendi medeniyetini
Batili hakim medeniyetin kavramlariyla tekrar okuma ameliyesinin en glizel
drneklerini bugiin biz islam aragtirmalari alaninda gérmekteyiz.22

Tirkce'mizde yer tutan ve kullanimui gittikge artan “Oteki” sdézcigii “ot-
her”in birebir tercimesi olarak Tiirkge'de kullanilmaya baslandiginda aslinda

20 said, Orientalism, s. 59.

21 said, Orientalism, s. 103-4.

22 Genis bilgi icin bk. Bilal Gokkir, “The Application of Western Comparative Religious and Lin-
guistic Approaches to the Qur'an in Turkey”, Islam and Christian-Muslim Relations, 14/3
(2003): 249-63.
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Turkce'de var olan yalin anlamdaki 6teki sdzcligiine “other” in semantik bir
anlam ytklemesi%® yapilmis olmaktadir. Bati dillerinde yalin bir anlam ifade
etmekten artik uzaklasarak Oryantalist literatiirde ikinci, Uglincii siuf
somurge toplumlarini ifade eder hale gelmistir. O halde islam’da ve Kur’an’da
oteki’den bahsederken etnik-dinsel-kulttirel “biz ve 6teki” den; dinsel/teolo-
jik “biz ve 6teki"ne semantik bir 6diing almayla, yeni bir dilde o dilin kalibin
verdigi; fakat 6diing veren dil ve kiltiiriin i¢ini doldurdugu bir terimle karsi
karsiyayiz.

Yukarida da sunmaya c¢alistigimiz gibi, Edward Said’in tahlilleri bize or-
yantalist diisiincedeki “6teki” kavraminin ne denli keskin ¢izgilere sahip ol-
dugunu gostermektedir. Etnik merkezli “biz” ve “6teki” diisiince siteminde,
Batili i¢in “6teki"nin “biz” olma imkani adeta yok gibidir. Aradaki sinir olduk-
ca kaba ve serttir. Bati somiirgesi “Oteki” kavramina olduk¢a menfi bir anlam
yiklemistir.24 Ote yandan Said’in Bati oryantalizminin sémurge ile olan siki
bagini vurgulayan eseriyle, oryantalizmin Avrupa etnik merkezli diisiince
sistemini ortaya koymasi, hem oryantalizmin hem de “6teki”nin olumsuzlas-
masinit hizlandirmistir. Artik “6teki” siradan bir “6teki” degil, aksine kiigim-
senen ve somurgeciligin 1rk¢i despotizmi ve sovenizmi altinda ezilen bir “&te-
ki"dir.

Buitlin bunlardan c¢ikarilacak sonug¢ sudur: Batili anlamda “6teki”, negatif
bir kurgudur ve bu kapsamda Bati’da wrkgilik, soykirim, etnik merkezcilik, ya-
banci diismanligr gibi hareketlerin yayginlasarak giiniimiize kadar etkisini
gostermesi, “6teki” kavramina dayanmaktadir.2®> O halde somiirge hareketi-
nin ilk glinlerinden bu yana, Bati'nin sémiirgeci ve oryantalist gercevesinde
kavramlagan “6teki” kavraminin Kur'an'daki Ehl-i kitap gibi farkli inang
mensuplart i¢in kullanimi ne denli dogru olacaktir? Diger bir deyisle,
Kur'an’daki Ehl-i kitap “6teki” midir?

Kur’an’da Ehl-i Kitap: Ehl-i Kitabin Yabancilasmasi ve Otekilesmesi

Kuskusuz Islam’in Ehl-i Kitap tasavvurunun olusumunda gesitli dénemlerde
gergeklestirilen sosyo-politik ve teolojik tartismalarin etkisi olmakla beraber,

23 Dilbilimde “anlam 6ding alma” dedigimiz bu durum igin bk. Stephen Ullmann, Semantics:
An Introduction to the Science of Meaning (Oxford: Basil Blackwell, 1970), s. 165-67,
171-80, 209, 225-26.

24 Semantik acidan “anlam kétiilesmesi” konusunda bk. Ullmann, Semantics, s. 231-235.

25 Necdet Subasi, Oteki Tiirkiye'de Din ve Modernlesme (Ankara: Vadi Yayinlari, 2003), s. 19.
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kutsal metin olarak bizzat Kur'an'in Ehl-i kitap tasviri, siiphesiz, Musliiman-
larin Ehl-i kitaba bakisinin olusumunda en 6nemli belirleyicidir.26 Biz burada
daha 6nce Kur'an'da Ehl-i kitaba dair sdylenenleri tekrar etme yerine Ehl-i
kitaba yonelik ifadelerini tasnif ederek Kur’an'in Ehl-i kitap anlayisini ortaya
koymaya calisacagiz.

Bu kapsamda Ehl-i kitaba dair ayetleri inceledigimizde, Kur'an'in Ehl-i
kitaba yonelik tavrinda g tiir yaklasimdan séz edilebilecegini goriiriiz.

1. Bilgilendirme/hatirlatma.
2. Cedel/tenkit.
3. Cagr1.

Burada “bilgilendirme” ile kastettigimiz Ehl-i kitaba dair bir kisim tarihsel
bilgilerin verildigi, gecmiste yaptiklarina dair hatirlatmalarin ifade edildigi
ayetlerdir. Ornegin, Israilogullari’na nimetlerin hatirlatildigi “Ey Israilogullari
hatirlayin...” seklindeki bir¢gok ayette yapilan, bir ¢esit bilgilendirmedir. An-
cak bilgilendirme, immi bir toplum olan Araplar acisindan verebilecegimiz bir
adlandirma olabilir. Fakat Israilogullari agisindan ise, bu bir hatirlatmadir. Oy-
sa Kur'an, dili agisindan bakildiginda, bu bilgilendirmenin/hatirlatmanin
aslinda cedel/tenkit icin bir altyapr olusturdugu goriilecektir. Bu nedenle bil-
gilendirme ve cedel/tenkit, cogunlukla i¢ ige ge¢cmis durumdadir ve bilgilen-
dirme bir anlamda cedel/tenkit ifade etmektedir. Nitekim “Ey Israilogullart
hatirlayimn...” ayetlerinin birer cedel/tenkit ifade ettiklerini kolayca goriiriiz:

“Ey Israilogullari! Size verdigim nimetimi hatirlayin ve bana verdiginiz
sOzll yerine getirin ki, ben de size verdigim soézii tutayim. O halde yalniz ben-
den korkun!”27

“Ey lsrailogullan! Size verdigim nimetimi ve sizi diger bitiin halklara
Ustiin kildigimi hatirlayin. Hi¢ kimsenin hi¢ kimseye hicbir yarar saglamaya-
cagl, hic kimseden higbir sefaatin kabul edilmeyecegi, hi¢ kimseden higbir
karsilik alinmayacagi ve hi¢ kimsenin yardim gdérmeyecegi bir giinden
sakinin!"28

26 Bu konuda iki 6nemli galismaya deginmekte fayda var: M. Fatih Kesler, Kur'an’'da Ehl-i Kitap
(Ankara: Tirkiye Diyanet Vakfi Yayinlari, 2004); Remzi Kaya, Kur'an’a Gére Ehl-i Kitap
(Ankara: Altinkalem Yayinlari, 1994).

27 el-Bakara 2/40.

28 el-Bakara 2/47-48.
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“Ey lsrailogullar! Size verdigim nimetimi ve sizi diger biitiin halklara
ustiin kildigimi hatirlaym. Hi¢ kimsenin hi¢ kimseye higbir yarar saglayama-
yacagl, hi¢ kimseden hicbir karsilik kabul edilmeyecegi, hi¢c kimseye hig bir
sefaatin yarar saglamayacagi ve hi¢ kimsenin yardim gérmeyecegi bir giin-
den sakinin!”2°

Burada “bilgilendirme-cedel-¢agr” tglii sistemi oldukg¢a dikkat gekicidir.
Kur'an bu ayetlerde Ehl-i kitaba ge¢misini hatirlatarak bir elestiride bulun-
makta; fakat hemen akabinde oldukg¢a olumlu bir tavirla bu elestiri yerini bir
davete birakmaktadir. Diger bir deyisle, Kur’an, kitap ehlinden bir “degisim”
ve “déniisim” istemektedir.

Bu cagri, Batili diisiincedekine benzer bir “donistiirme siireci”ni andirmak-
tadir. Acaba Kur'an burada toplumsal anlamda bir eritme (asimile) politikasi
icinde midir? “Oteki”nin kiltiriini kékten kazima ve “kendinde eritme” ga-
yesi mi giitmektedir? Kur'an’da- Schnapper’in Bati i¢in kullandig ifadeyle
soyleyecek olursak: “Oteki”ni dislamamak ama, kendine benzetebildigi dl¢lide
onu inkar ederek icine almak3° gibi bir hedef icinde mi gdziikiiyor?

Buradaki sorularimiza Bati’'nin Dogu’ya yaklasimini, “Dogu”yu bir seyden
digerine “doniistiirme siireci” olarak degerlendiren Edward Said’in bu tahlili-
ni Kur'an'in yaklasimina uyarlayarak devam edecek olursak su soruyla mu-
hatap oluruz: Acaba Kur'an'in bu yaklasimi da bir “ddéntistiirme siireci” ola-
rak degerlendirilebilir mi?

Kur'an'in kitap ehline c¢agr iceren ayetlerine baktigimizda, bu sorularin
yersiz olmadigini goriirliz. Ancak burada Batili-oryantalist dontistiirme ile
Kur'an'in ¢agrisindaki mesaj arasinda goézard: edilmemesi gereken oldukca
onemli bir fark kendini hissettirmektedir. Bu farki en iyi sekilde gorebilmek
icin Al-i Imran 3/64 ayetini tahlil etmek gerekmektedir:

De ki: “Ey kitap ehli! Bizimle sizin aranizda ortak bir séze gelin: Yalniz Al-
lah’a kulluk edelim. O'na hicbir seyi ortak kogsmayalim. Allah’1 birakip da ki-
mimiz kimimizi ilah edinmesin.” Eger onlar yine yuz cevirirlerse, deyin Kki:
“Sahit olun, biz Miisliimanlariz.”3?

29 el-Bakara 2/122-123.
30 Schnapper, Oteki ile liski, s. 27-8.
31 Al-i Iimran 3/64.

49



islam Arastirmalar Dergisi

Ayette dikkat ceken en énemli iki nokta sudur: Birincisi Hz. Peygamber’e
hitaben “de” (kul) ifadesiyle Peygamber’in Ehl-i kitab1 muhatap almasinin is-
tenmesidir. Tkincisi ise “Ya ehle’l kitab” geklindeki muhatap ifadesine bizzat
yer verilmesidir. Ayetin devaminda gelen “Geliniz” (taalev) Kelimesi ile bir
¢agr1 soz konusudur. Buradaki “Geliniz” ile ¢agrilan merkez nedir? Bu, sadece
“biz”in bir ortak degeri midir? Ayetin ilgili kismi yanit vermektedir: “Bizimle
sizin aranizda ortak bir s6ze”. Kur'an’'in burada kitap ehlini “bizimle sizin
aranizda ortak bir s6z” olarak Ozetledigi ortak bir zemine davet ettigini
goriiyoruz. O halde bu “ortak s6z” nedir? Hemen ardindan ortak soziin
acilimi gelmektedir. Yalniz Allah’a kulluk edelim. O’na hicbir seyi ortak kos-
mayalim, Allah’t birakip da kimimiz kimimizi ilah edinmesin. Burada adeta
ortak birlesme zemini tarif edilmis; “Yalnizca Allah’a kulluk” ve “Ona hicbir
seyi ortak kosmama” ortak zemini birlestirici bir zemin olarak gostermekte-
dir. Nitekim ayette “biz"i vurgulayan (birinci ¢cogul sahis) tislup oldukga dik-
kat geKicidir ve bu ifadeler Kur’an’in “biz"ini ifade etmesi agisindan oldukg¢a
anlamlidir. Burada eger Batili anlamda bir “dontistiirme” s6z konusu ise Ehl-i
kitabin doniisiimleri asillarina, yani ayetin ifadesiyle “aradaki ortak séz”e
dogru yonlendirilmis gériiniiyor. Dahasi burada “dontistiirmeden 6te, bir ‘as-
la irca’ s6z konusudur” demek daha isabetli gérinmektedir. Zira Kur’an, Ki-
tap ehlini “asil”dan ayrilmis, bir kopus yasamis insanlar olarak gérdiigiinden,
onlarin gelisini “tekrar doniis” olarak algilamakta, bu nedenle de bu ¢agr bir
“donusim” ¢agrisi degil “6ze doniis” cagrisidir denebilir.32

Al-i iImran 3/64’te gordiigtimiiz gibi, kitap ehlinin davet edildikleri nokta
tevhit ortak noktasidir. Gelmeleri istenen “yalniz Allah’a kulluk”, “O’na hig-
bir seyi ortak kosmama” noktasidir. Ayetteki “O’na hicbir seyi ortak kosma-
yalim. Allah’t birakip da kimimiz kimimizi ilah edinmesin!” ifadesi, kitap eh-
linin tevhide yabancilagsmasinin -oryantalist terimi kullanacak olursak &teki-
lesmesinin- nasiligini aciklayan anahtar bir ctimledir. O halde Kur’'an “biz”
tarafindan “dtekilestirilen” bir kitap ehlinden degil, aksine kendini “biz”e

32 Gunumiiz ingilizcesinde “conversion”, yani “degisim”, ayni zamanda din degisimini de ifa-
de igin kullanilmaktadir. islami terminolojide “hidayet” teriminden tiremis olan “mihtedi”
terimi de yaygmn bir kullanim olarak “converted” ya da “convert” kelimeleri karsilanabil-
mektedir. Ashinda “converted” ya da “convert” islami terminolojideki “miihtedi” kelimesini
ne derece ifade etmektedir? Bu nedenle Islam’in tevhit ve fitrat anlayigini vurgulayan bir
kisim miihtedi, Batili Miislimanlarin “converted” yerine “reconverted” veya “revert” ifade-
lerini kullanmayn tercih ettikleri goriiliir. “Converted” yerine tercih edilen “reconverted” ve-
ya “revert” tabirleri Islam’in fitrat izere dogan; fakat anne ve baba tarafindan farkli bir din
icinde yetistirilen insanin fitrata ‘tekrar déntisii'nii daha iyi ifade etmektedir.
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“Otekilestiren” ya da daha dogru ifadeyle “yabancilastiran” bir kitap ehlinden
sOz etmektedir ve bu yabancilagsmanin temel boyutu olarak ise Kur'an bize
tevhitten sapmay1 gostermektedir. Tekrar doniisiin de 6nce oradan baslamasi
gerektigi kacinilmaz oldugundan, oradan baslamakta ve “birbirlerini ilah-
lastirmaktan” vazge¢cmeleri istenmektedir.

Kur'an bize sikga kitap ehlinin yabancilagsmasini meydana getiren durum-
lardan soz eder. Bu ayetlerden bir kismini inceleyelim:

Kitap ehli senden, kendilerine gékten bir kitap indirmeni istiyorlar. Mu-
sa’'dan, bundan daha buyiiglinii istemisler: “Allah’1 bize agik¢a gdster” de-
miglerdi. Haksizliklarindan dolayr derhal onlart yildinm giriltiisit yaka-
lamisti. Sonra kendilerine agik deliller gelmisken buzagiy: (tanri) tutmuslardi.
Bundan da vazgectik ve Musa’ya agik bir yetki verdik.33

Yukaridaki ayeti, verdigi mesaj agisindan tahlil edecek olursak sdyle bir
tablo ile karsi karsiya kaliriz:

[y

. Kitap ehli senden, kendilerine gokten bir kitap indirmeni istiyorlar (bil-
gilendirme).

2. Musa’'dan, bundan daha biyigini istemisler: “Allah’t bize agikca
goster” demislerdi (bilgilendirme).

3. Haksizliklarindan dolayr derhal onlar yildirim giriiltiisii yakalamisti
(bilgilendirme- cedel/tenkit).

4. Sonra kendilerine agik deliller gelmisken buzagiyr “Tanr1” tutmuslardi
(bilgilendirme-cedel/tenkit).

5. Bundan da vazgectik ve Musa'ya agik bir yetki verdik (bilgilendirme-

cedel/tenkit).

Burada bilgilendirme ile cedel/tenkitin i¢ ice gecmis oldugu goriiliir. “Kitap
ehli senden ister” kalibiyla baglayan ayetlerde, biz genel anlamiyla “isi yoku-
sa suren” bir Kitap ehli tasviri goriiriiz. Kur'an burada da yabancilagsmanin en
o6nemli unsurlarindan biri olarak kitap ehlinin tevhit cizgisinden sapmasini
gostermektedir. Tevhidin temsilcisi olan Musa ve Muhammed'i ise “biz”de bu-
lusturmaktadir. Bir yanda tevhit (biz), diger yanda Musa ve Muhammed’in
karsisinda ise “kendilerine gbkten bir kitap” indirilmesini istemekle “Allah’t bi-
ze agikca goster” demekle ve “kendilerine acik deliller gelmisken buzagiy:
(tanrn)” edinmekle “yabancilasan/étekilesen” bir kitap ehli durmaktadir. Bilgi-
lendirme ve cedel/tenkiti igeren bu ayetlerde ¢agri dogrudan degil, dolaylidir.

33 en-Nisa 4/153.
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Kur'an bize kitap ehlinin yabancilasmasinda en énemli insani unsurlar-
dan biri olarak inananlara yonelik kiskangliklarini gosterir. Bakara suresinde
bu kiskanclik ifade edilmektedir:

“Kitap ehlinden ve Allah’a ortak kosanlardan inkar edenler, size
Rabb’inizden hicbir hayir indirilmesini arzu etmezler.”34

“Kitap ehlinden olanlarin ¢ogu gercek kendilerine apacik belli olduktan
sonra sizi, inanmanizdan sonra siurf iclerindeki hasetlikten dolayi, tekrar
inangsizliga déndurmeyi arzuluyorlar.”3%

“Kendilerine Kitap verilmis olanlar, kendilerine ilim verildikten sonra ara-
larindaki kiskangliktan otiirti ayriliga diismuislerdir” mealindeki ayette ise on-
larin “ilim verildikten sonra ayriiga dustikleri"ni belirtirken, kendi ara-
larindaki husumetin bile hakikate ragmen kiskancliktan otiirii oldugunu
gostermektedir.36

Ayete dikkatle bakildiginda, séz konusu kiskanghgin siradan bir kis-
kanclik olmadigr goriiliir. Buradaki kiskanclik, hakikat kendilerine apacik belli
olduktan sonra, bile bile onlar1 miiminlere karsi miusriklerle birlikte hareket
ettiren, dolayisiyla tevhidin zitlarina (kiifiir-sirk) hizmet eden bir kiskangliktir.
Dolayisiyla Kkitap ehlini tevhit merkezinden yabancilagtiran/étekilestiren bir
tavirdir.

“Burada yer verilen “gercek kendilerine apacik belli olduktan sonra” ifade-
si, Kur'an'in kitap ehline yonelik en sik tenkitlerinden birisidir. Kendilerine ki-
tap verilmis olanlar, bunun Rab’lerinden gelen bir gercek oldugunu bilirler.”37

“Benzer tehdit, miiminler i¢in de gegerlidir. Sana gelen ilimden sonra, on-
larin keyiflerine uyarsan, o takdirde sen mutlaka zalimlerden olursun.”38

Tenkite yer veren ayetlerin “kendilerine Kitap verilmis olanlar” ifadesiyle
baglamasi da olduk¢a anlamlidir. Ayette yer alan “kendilerine kitap verilmig
olanlar” ifadesiyle kendilerine kitap ve dolayisiyla da hakikatin verildigi
hatirlatilmakta (bilgilendirme-cedel/tenkit), aksi hareket ettikleri igin ise ye-
rilmektedirler (cedel/tenkit). Kur'an'in Ehl-i kitabt adlandirmada yer yer ser-
giledigi farklilik, Gislup agisindan dikkat ¢eken bir husustur. Nitekim Kur’'an,

34 el-Bakara 2/105.
35 el-Bakara 2/109.
36 Al-i imran 3/19.
37 el-Bakara 2/144.
38 el-Bakara 2/145.
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Yahudilik ve Hiristiyanligl kiiltlesmis ve dejenere birer yapi olarak gérdiigiin-
den olsa gerek, onlara olumlu hitabinda Yahudi ve Hiristiyan tabirlerinin
karsiligl olan “Hud-Yehud-Yehudi” ve “Nasrani-Nasara” ifadelerini kullan-
madig1 goriliir. Bunlarin kullanildigl yerlerde ise ¢ogu zaman bir tenkit ve po-
lemik s6z konusu olmaktadir. Orneklere bakalim:

“Yahudi (Hud) yahut Hrristiyan (Nasara) olandan baskasi cennete giremeye-
cek” dediler. Bu onlarin kuruntusudur. De ki “dogru iseniz delilinizi getirin.”3°

“Yahudiler (Yehud): “Hiristiyanlar (Nasara) higbir temel tizerinde degiller”
dediler, Hiristiyanlar (Nasara) da “Yahudiler (Yehud) hicbir temel lizerinde
degiller” dediler.”40

“Dinlerine uymadikca ne Yahudiler (Yehud) ne de Hiristiyanlar (Nasara) as-
la senden hognut olmayacaklardir”4!

“Yahudi veya Hiristiyan (Nasara) olun ki dogru yolu bulasimiz” dediler.42

“Yoksa siz, Ibrahim’in, Isméil’in, ishak’in, Yakub'un ve torunlarinin Ya-
hudi (Hud) ya da Hiristiyan (Nasarad) olduklarini mi soyliiyorsunuz.”43

“Biz Hiristiyaniz (Nasard)” diyenlerden de s6z almistik; ama uyarildiklari
seyden pay almayi unuttular.44

Yahudiler (Yehud) ve Hiristiyanlar (Nasara): “Biz Allah’in ogullar1 ve sev-
gilileriyiz” dediler.4>

“Ey Inananlar! Yahudileri (Yehud) ve Hiristiyanlari (Nasara) dost edinme-
yin!”46

“Insanlar i¢inde inananlara en ¢ok diisman olanlarin Yahudiler (Yehud) ile
Allah’a ortak kosanlar, ama onlara sevgice en yakin olanlarin ise, “Biz Hiris-
tiyamz (Nasard)” diyenlerin olduklarini géreceksin.”4”

39 el-Bakara 2/111.
40 el-Bakara 2/113.
41 el-Bakara 2/120.
42 el-Bakara 2/135.
43 el-Bakara 2/140.
44 el-Maide 5/14.
45 el-Maide 5/18.
46 el-Maide 5/51.
47 el-Maide 5/82.
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Ehl-i kitaba dair olumlu tavirlarin sergilendigi ayetlerde yer alan isim-
lendirmeler ise Allah ile kendileri arasinda var olan kutsal bir degere atifla
yapilmaktadir. S6z konusu degerlerin basinda, onlara hidayet rehberi ola-
rak kendi i¢lerinden gdnderilen peygamberler ve kutsal metinler gelmekte-
dir. Kur'an’da gecen “Beni Israil, ehlil-Kitap ve ehli’l-incil” ifadeleri, bu
tevhit unsurlandir. Olumsuz tavir sergileyen, tenkit ve tehdit iceren ayet-
lerde ise ¢ogunlukla bu degere referans olmadigini gériiriiz. Bu nedenledir
ki Hz. ibrdhim’in Yahudi ve Hiristiyan olmadigini belirten Kur’an,4®
ibrahim’in tarihsel bakimdan Musa’dan ve {sa’dan énce var oldugunu vur-
gular. Kur'an’a gore Isd’ya Allah’in oglu diyenler Nasara’'dir4® ve “Allah,
Meryem oglu Mesih’tir” diyenler© ile “Allah tgiin ti¢lincusiidur” diyenler
Kafir olmuslardir.5!

Batili “biz ve oteki” ikiligi agisindan degerlendirecek olursak, etnik mer-
kezci oryantalist “biz ve Oteki’nin aksine, Kur'an’'daki “biz ve O&teki”
karsithginin etnik merkezli degil, diisiince/inang merkezli oldugunu gozleriz.
Kur'an’da “biz” tevhittir. “Oteki” yani periferide olan/marjinal kalan ise
kifur/sirk/tugyandir. Ehl-i Kitap, tevhit ile olan menfi iliskilerine nispetle ve
takindiklarn olumsuz tavirlar Slglisinde “6teki” olarak gortilmekte ve Ehl-i
Kitabin 6tekilesmesi/yabancilasmast Kur'ani anlamda sirk/kiifr baglaminda
gerceklesmektedir. Kur'an'da kitap ehline yonelik ayetleri inceledigimizde,
oryantalist anlamda bir “6teki"den ziyade, yabancilasan bir kitap ehlini
gormekteyiz. Bilgilendirme-tenkit-cagr licgeninde kitap ehlini ele aldigini
sOyledigimiz Kur’an, adeta onlarin yabancilasma siireclerini haber vermekte
(bilgilendirme), yabancilagsmalarini elestirmekte (cedel) ve yabancilasma-
larint terk ederek tevhide ve Hz. Peygamber’in mesajina sarilmalarini istemek-
tedir (¢cagr). Yaratilista tim insanlari Allah’in halifesi olarak degerlendiren2
Kur’an, insanlarin ayni anne ve babadan olmalar1 hasebiyle kardes olduk-

48 Al-i imran 3/67.

49 Bu durumun tek istisnasi olarak el-Maide 5/82 ayeti gérinmektedir. Ancak ayete baktigimiz-
da “nasara” ifadesi onlarin ifadesi olarak verilmektedir. “Insanlar icinde inananlara en gok
diisman olanlarin Yahudiler (Yehud) ile Allah’a ortak kosanlar; ama onlara sevgice en yakin
olanlarn ise, “Biz Huristiyaniz (Nasara)” diyenlerin olduklarini géreceksin (et-Tevbe 9/30).

50 el-Maide 5/17, 72.

51 el-Maide 5/73.

52 el-Bakara 2/30: “Rabb’in meleklere “Ben yeryiiziinde bir halife var edecegim” demisti; me-
lekler, “Orada bozgunculuk yapacak, kanlar akitacak birini mi var edeceksin? Oysa biz se-
ni overek ylceltiyor ve seni devaml takdis ediyoruz” dediler; Allah “Ben siiphesiz sizin bil-
mediklerinizi bilirim” dedi.”
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larin1 hatirlatir.>® Islam’in medeniyet kurgusunda énemli bir yere sahip olan
Kur’an, ontolojik/varolugsal bir “6teki” anlayist gelistirilmesine izin verme-
mektedir. Tevhit temelli bir ayristirma éngdéren Kur'an'in, varlik tasavvurun-
da “6teki"nin konumu arizi/gecici olarak goriliir ve “6teki” varolugsal degil,
vasifsal bir “6teki”dir.54

Degerlendirme

Basta s0z konusu ettigimiz terim ve kavram tartismasi agisindan konuya
baktigimizda, islam aragtirmalarinda goriilen Batili-modern kavramlar et-
rafinda diisiince liretme temayiliiniin olusmasinda, dolayli ya da dogrudan
Batili sosyal bilimlerin etkilerinin oldugu kuskusuzdur. Fakat bunlari “Batili
akademik dil ve lisluba 6zenti” gibi basite indirgeyen bir agiklamayla gecis-
tirmek yeterli olmayacaktir. Bilgi ve gii¢ denklemini gbz éniine aldigimizda,
bu 6zentinin payr kiicimsenmeyecek derecede 6nemli olsa da, kavramsal
diizeyde gergeklesen bu uyarlamada “¢agdas Islam diigsiincesinin ayakta kal-
ma ¢abasimin” izlerini gérmek mimkiindiir.

Bu yazida ele aldigimiz “biz ve &teki”, 6zellikle somiirge donemi sémiirge-
ci-oryantalist Bati'nin kendini ve kendi disindakileri tanimlamada kullandig1
temel kavramlardandir. Bati’daki etnik, dini ve kiltiirel temelleri vurgulanan
“biz ve 6teki” kavramlarinin, Kur’an kavramlarindan Ehl-i kitabr tanimlama-
da kullanmanin ne derece dogru oldugu ve Kur'an’in Ehl-i kitaba bakiginin
Batili anlamda “&teki"ne bakisla ne derece Ortiistligi tartisilan bu yazida
amacimizin Kur'an’da Ehl-i Kitabin batili “6teki” kavrami cercevesinde an-
lasilmasini savunmak olmadig aciktir. Ote yandan, farkli diinyalara ait kav-
ramlarin timiiyle reddini savunmak belli tarihi ve cografi kesisim nokta-
larinda kiltiirel etkilesimlerin oldugu tarihi gergekligiyle ortlismemektedir. Ni-
tekim bu calismada vurgulanan temel nokta -Batili terimler 6diing alinmalt mi1
tartismasindan ziyade- odiing alinan terimlerin ve kavramlarin teolojik ve

53 el-Hucurat 49/13: “Ey insanlar! Dogrusu Biz sizleri bir erkekle bir disiden yarattik. Sizi mil-
letler ve kabileler haline koyduk ki birbirinizi kolayca taniyasiniz. Siiphesiz, Allah katinda
en degerliniz, O'na karsi gelmekten en ¢ok sakinaninizdir. Allah bilendir, haberdardir.”

54 fslam’da 6teki kavramini “ontolojik ve vasifsal” olarak degerlendiren Sevket Yavuz'un
tebligi i¢in bk. “Islam’in Otekilestirmeye Meydan Okumasi veya Ontolojik Otekiden
Vasifsal Otekine Intikalin Macerasi”, Kur’an’in Farkli inan¢g Mensuplarina Yaklagimi Sem-
pozyumu, Selguk Universitesi flahiyat Fakiiltesi ve Meram Belediyesi, 12-13 Mayis 2006,
Konya.
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sosyo-politik baglaminin/¢agrigimlarinin kullanimda ne derece dikkate alin-
digrvalinmasi gerektigi konusu olmustur.

Acaba “6teki” kavraminin Kur’an'daki Ehl-i kitaba uyarlanmasi, Kur’'an’da
Ehl-i kitab1 anlamaya ne derece yardimci olmaktadir? Yoksa anlamak bir ya-
na, bu uyarlama bizi anlamsiz ve oldukga yapay bir kavram diinyast i¢ine mi
¢ekmektedir? Bu incelememizin sonucunda bizde olusan kanaat, bu tiir kav-
ramlarin genelde sosyo-politik ve Kkiltiirel ¢agrisimlarindan habersiz, geli-
sigtizel kullanildig1 yontindedir. Bu gelisigtizel kullanimin tepkisel olarak bu
tiir kullanimlara ve uyarlamalara tiimiiyle reddiyeci-karsit bir tavir dogura-
cagl muhakkaktir. Hatta boylesi reddiyeci bir diisiince agisindan, Ehl-i kitaba
oteki nitelendirmesinde bulunmak-paradoksal ifadeyle belirtecek olursak-
otekinin kavramiyla diisiinmek ve dolayisiyla otekilesmek ile esdegerde ola-
caktir. Bu ise yazinin basinda séziinti ettigimiz kiiltiirleraras: kavramsal etki-
lesim ve dolayisiyla acilimin 6niinde dnemli bir engel teskil eden bir yaklasim
demek olabilir.

O halde kavramlarin uyarlanmasinda olumsuz sayilabilecek iki tavir ile
kars1 karsiyayiz. Biri bilingsiz bir uyarlamaci tavir ki, bu ¢ogunlukla modern
anlayish yaklagimlar tarafindan temsil edilir; digeri ise kapilarint kiiltiirel et-
kilesime kapatan toptan retgi bir tavir ki bu da gelenekgi yaklasimlarin be-
nimsedigi tavirdir. Bu iki zit yaklasimdan bilingsiz uyarlamaci tavir, kavram-
sal yozlasmanin kapisini aralarken, digeri kavramsal acilimlarin éntinde bir
engel olarak durabilmektedir. Modern anlayista-uyarlamaci tavir, kavram-
larin hizlica uyarlanmasiyla beraber, ¢abuk harcanmasini da getiren bir
tavirdir. Gelenekgi-retci tavir ise kavramsal uyarlamalari -dolayisiyla diisiince
gelisimini- yavaglatan bir tavir gibi gdziikmektedir. Biitiin bunlardan sonra
tipki Sirafi-Matta arasindaki “Yunan Mantigi-Arap Dili” kavramsal ¢ekisme-
sinde oldugu gibi, denge ikisinin ortasinda bir yerde olsa gerektir. Yunan
mantigl-Arap dili miicadelesinde Sirafi’den iki ytiizyil sonra da olsa, Yunan
mantigl Islam disiincesindeki yerini almis ancak Sirafi’nin -ve benzer tavir
gosterenlerin- Yunan mantiginin, Yunan kavram diinyasina ait oldugu ve do-
layisiyla evrensel olmadigl savunmasi sayesinde uzun vadede oturmus bir
kavramsal yap1 olusmasina zemin hazirlanmistir.
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From the Periphery to the Centre: A Sociological Analysis
of the Transformation of African American Muslims
with Specific Reference to the Imam W. Mohammed

and Minister Louis Farrakhan Communities*

Nuri Tinaz**

This paper examines sociologically the evolution of an ethno-religious,
nationalist and political movement, the Nation of Islam (NOI). It critically
analyzes the journey of a social movement and its evolution and transfor-
mation in the course of its history. Thus the study attempts to examine
how and why a social, ethno-religious and political movement changes
and transforms its radical, political and economic teachings and policies
once it reaches a high level and has institutionally established itself in a
society. It analyzes what kind of factors influenced the change in direction
of the teachings and policies of the movement, as well as its external and
internal relations with both the surrounding society and the infrastructure,
which played a crucial role in the movement's establishment. Consequently
the movement has moderated its teachings, policies and objectives, even-
tually becoming a part of established mainstream society.

Key words: Periphery, Center, Ethnicity, Race, Religion, Islam, Social and
Political Movements, Interactional Relation.

Introduction

The history of the Nation of Islam (NOI) raises some theoretical issues
with regard to the growth of the movement, its change and transformation.
The NOI, having attained its highest level of development by the early
1960s, began to change its structure, ideology and emphasis of policies.
There is a general agreement that all types of movements, social, political, or
religious and their organisational forms undergo processes of change and
transformation, both organisationally and ideologically over the course of
their history. No movement comes into existence with a comprehensive ide-

*

The earlier version of this article was presented as a paper at International Society for the
Sociology of Religion (ISSR) Conference, 21-25 August 2001, Ixtapan de la Sal, Mexico.
**  Dr., Center for Islamic Studies (islam Aragtirmalart Merkezi-ISAM), Istanbul.
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ology, a set of policies and an established organisational structure. These ele-
ments require a long process of development to become firmly established. In
this paper, 1 will examine the NOI or African American Muslims’ (AAM)!
attempts at transformation and mainstreaming in social, political and econom-
ic spheres. The aim of this paper is to show how an ethnically conscious
nationalist and religious movement moderates and changes its uncompromis-
ing economic and political teachings within the surrounding mainstream soci-
ety after reaching the levels of organisational institutionalisation and econom-
ic development. Although the NOI briefly displayed the initial signs of transfor-
mation and accommodation in the Elijah Muhammad period, this paper will
focus on the developments in the post-Elijah era; radical reformations and
mainstreaming of the movement towards mainstream American social and
political lives under the leadership of Imam Warith Deen Mohammed, and the
polarization and revitalization of the old NOI's social, economic and political
teachings and the objectives and programmes initiated by Minister Louis
Farrakhan and other former NOI leading figures from the late 1970s onwards.2
However, in the scope of this paper the revitalization and rebuilding attempts
of the NOI carried out by Minister Louis Farrakhan will be taken into account.

1 The term African American Muslim (AAM) covers and refers to a variety of Muslim commu-
nities in the USA. McCloud lists twenty-two different African American Muslim communities,
both in the early and contemporary periods. See Amina B. McCloud, African American Islam
(London & New York: Routledge, 1995). Danin also examines a variety of local African
American Muslim communities and gatherings which have not been publicly heard about or
recognised at nation-wide levels due to their localities and low profiles. See Robert Danin,
Black Pilgrimage to Islam (New York & Oxford: Oxford University Press, 2002).

2 Apart from these two widely-known nation-wide African American Muslim (AAM) commu-
nities, which owe their origins to Elijah Muhammad'’s NOI, there are several marginal splin-
ter NOI communities that are active at local and regional levels. Prior to Minister Farrakhan'’s
leaving the Imam’s community, Silis Muhammad, former business manager of Muhammad
Speaks, announced on 21 August 1977 that he was leaving. He was the first to publicly
rebel against the Imam'’s reforms and formed a group that retained the original name of the
NOI, known as the Lost-Found Nation of Islam (LFNOI). Silis claims to be the spiritual son
of Elijah Muhammad, although there is no blood relation. He has rejected the changes, new
teachings and policies that were introduced by Imam W. D. Mohammed. His community is
based in Atlanta, GA, and has a couple thousand followers. There are over 20 Temples
under his leadership, mostly in the south and on the West Coast and some East Coast
regions of the USA. The group publishes a newspaper called Muhammad Speaks, a title
that was used during the era of Elijah Muhammad. For the history and objectives of this
splinter group, see Silis Muhammad, The Wake of the Nation of Islam (College Park, GA:
The Author, 1985). John Muhammad, elder brother of Elijah Muhammad, rejected the new
teachings and programmes of the Imam W. D. Mohammed and formed the NOI in very
orthodox way in accord with that of Elijah Muhammad. He has a handful followers and a
temple in Detroit. The organisation publishes Minister John Muhammad Speaks. See L.
Jones, “Nations Apart”, Detroit News, 17 July 1988. Emmanuel Muhammad’s group is
based in Baltimore and he claims to be the true successor of Elijah Muhammad. He has a
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Since there are rich scholarly and reliable studies available on the NOI's
historical development® transformation and schism# and the movement’s reli-
gious doctrines® and political ideology and perspectives® I find it inappropriate
to discuss these issues in detail in this paper. However, I will first give a brief

couple of hundred followers and prints a paper called Muhammad Speaks. See A. H. Podet
“Patterns of Classical Islam and Some American Black Muslims”, Religious Education 89
(1994), 341-55. Finally, the last National Secretary of Elijah Muhammad, Abass Rassoull,
formed a movement aiming to unite all the NOI splinter groups under one organisation, which
is why he called his movement the United Nation of Islam. He calls himself Solomon, Allah in
person. His group is active in two states, Kansas and Maryland, and makes local headlines
and news. The movement shows relative success in communal and self-help economic poli-
cies. It publishes a periodical called /7°S TIME TO KNOW!!! See K. S. Breaux, “Muslim Group
Restores Hope in Neighborhood”, Chicago Tribune, 11 June 1999; D. Coe, “One Nation
Begins Building a Business Empire”, Kansas City Globe, 4 April 1997 and A. McLaughlin,
“Bringing Allah to Urban Renewal”, Christian Science Monitor, 1 December 1999.

3 C. Eric Lincoln, The Black Muslims in America, rev. ed. (first published in 1961, Boston:
Beacon Press, 1973), and The Black Muslims in America, 3rd ed. (Grand Rapids, MI:
William B Eerdmans Publishing Company, 1994).

4 Lawrence H. Mamiya, “From Black Muslim to Bilalian: The Evolution of a Movement”,
Journal of the Scientific Study of Religion 21 (1982), 138-52; Lawrence H. Mamiya,
“Minister Louis Farrakhan and the Final Call: Schism in the Muslim Movement”, in E.H.
Waugh and B. Abu-Laban, eds., The Muslim Community in North America (Edmonton,
Canada: University of Alberta Press, 1983), 234-55; Lawrence H. Mamiya, “The Black
Muslims as a New Religious Movement’, in International Symposium Proceedings by Chuo
Academic Research Institute. Conflict and Cooperation between Contemporary Religious
Groups. Tokyo: Nakamura Printing Co. Ltd, 1988) and Lawrence H. Mamiya and C. Eric
Lincoln, ‘Black Militant and Separatist Movements’. In C.H. Lippy and W. Williams (eds.) The
Encyclopaedia of American Religious Experience. U.S.A: Charles Scribner’s Sons, 1988),
756-57; C. Eric Lincoln “The American Muslim Mission in the Context of American Social
History”, in Muslim Community in North America. ed. E. H. Waugh and B. Abu-Laban
(Edmonton, Canada: University of Alberta Press, 1983), 215-33; Clifton E. Marsh From
Black Muslims to Muslims: The Transition from Separation to Islam, 1930-1980
(Metuchen, NJ & London: The Scarecrow Press Inc. 1984) and Clifton E. Marsh, From Black
Muslims to Muslims: The Resurrection, Transition and Change of the Lost-Found Nation
Islam in America, 1930-1995 (Metuchen, MD & London: The Scarecrow Press Inc. 1996);
Martha L. Lee, The Nation of Islam: An American Millenarian Movement (New York: The
Edwin Mellen Press, 1988); Mattias Gardell, Countdown to Armageddon: Louis Farrakhan
and the Nation of Islam (London: Hurst & Company, 1996); Nuri Tinaz, “The Schismatic
Process and Experience of the Black Muslim: A Sociological Analysis”, BSA Sociology of
Religion Study Group, Religion, Culture and Ideology Conference, 1-4 April 1996, St. Mary's
University College, Twickhanam, UK and “Nation of Islam: A Historical Evolution and
Transformation of the Movement”, Journal of Muslim Minority Affairs 16/2 (1996).

5  Zzafar 1. Ansari, “Aspects of Black Muslim Theology”, Studia Islamica 53 (1981), 137-176;
“The Religious Doctrines of the Black Muslims of America (1934-1974)", Islamic Order 7/2
(1985), 17-47 and “W. D. Muhammad: The Making of a ‘Black Muslim’ Leader 1933-1961,”
American Journal of Islamic Social Sciences 2/2 (1985).

6 H. Walton and 1. Mclver, “The Political Theory of the Black Muslims”, Savannah State
College Research Bulletin (December 1974), 148-59; L. E. Wright, Jr, “The Political Thought
of Elijah Muhammad: Innovation and Continuity in Western Tradition” (unpublished PhD
Dissertation, Howard University 1987); and “Elijah Muhammad’s Political Thought on God
and Authority: A Quest for Authenticity and Freedom”, Journal of Religious Thought 51
(1994-95), 47-75.
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historical journey of that movement in order to inform general readers of the
NOI and then focus on the developments, transformations and mainstreaming
political and economic policies of NOI associated groups towards mainstream
American society from the mid-1970s onwards, which are the central argu-
ments of this paper. This has been chosen as the focus for this paper because
these issues and policy changes are less-frequently studied and explored by
scholars in both social sciences and religious studies. Both the radical changes
and reforms that were introduced by Imam W. D. Mohammed in the process
of the Islamization of his community?, and the gradual and cautious policies
of Minister Louis Farrakhan in introducing Islamic beliefs and practices to his
current NOI® will not be taken into account or examined in this paper. I believe
that it would be better and more appropriate to analyse and study these two
leaders’ policies in the mainstreaming and islamization of their communities
from the periphery to the centre in a separate work.

The Nation of Islam — A Brief Historical Development

The Nation of Islam arose in the early 1930s in Detroit among recent black
migrants who encountered social and economic uncertainties in the black
ghettos of northern industrial cities; it was here that the socio-economic and
political frustrations were largely felt during the Great Depression. The roots of
the NOI can be traced back to the early part of the 20t century with the emer-
gence of black ethno-religious and political movements. Although there was
no organisational link with earlier ethno-religious or political movements, the
NOI incorporated two traditions in particular; for religious teachings the
‘Moorish Science Temple’, and for political and nationalist ideology the
‘International Negro Improvement’ or ‘Garveyite Movement'®. Since there are
several scholarly studies on these movements!©) there is no need to go into
detail here. Rather I will continue to draw a brief picture of the NOI.

7 Nuri Tinaz, Conversion of African Americans to Islam: A Sociological Analysis of the
Nation of Islam Associated Groups (unpublished PhD Dissertation, University of Warwick,
2001); M. Gardell, “The Sun of Islam Will Rise in the West: Minister Louis Farrakhan and
the Nation of Islam in the Later Days” in Muslims Communities in North America, ed.
Yvonne Y. Haddad and Jane 1. Smith (Albany: State University of New York Press, 1994);
Gardell, Countdown to Armageddon; and Lee, Nation of Islam.

8 Tinaz, Conversion of African Americans; Gardell, Countdown to Armageddon.

9 E. U. Essien-Udom, Black Nationalism: A Search for an Identity in America (5" impres-
sion, first published in 1962, Chicago: The University of Chicago Press, 1970); Lincoln,
Black Muslims, rev. ed.

10 peter L. Wilson, “Shoot-Out at the Circle 7 Koran: Noble Drew Ali and the Moorish Science
Temple”, Gnosis Magazine, 12 (1989); Peter L. Wilson, Sacred Drift: Essays on the
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It was within this context, in the summer of 1930, that an amicable but
faintly mysterious peddler appeared in the black ghetto of Detroit, Paradise
Valley, selling silks and raincoats but also giving advice to the impoverished
southern migrants on issues of health, identity and spiritual development. He
told the black migrants that their true religion was not Christianity, but the
‘religion of the Black Men’ of Asia and Africa. He often referred to himself as
Farrad Mohammed, but he was also known as Walli Farrad, Wallace D. Fard,
and Professor Ford. Using both the Bible and the Qur’an in his services and
lectures, he began teaching in the private homes of his followers, later rent-
ing a hall that became known as the Temple of Islam.

He taught his followers about the nature and character of whites, whom
he called ‘blue-eyed devils’, who had achieved their power and denomina-
tion through brutality, murder and trickery. As a prerequisite for black free-
dom, he gave more importance to the attainment of ‘knowledge of self’, ‘love
yourself’, and ‘know yourself’. He reminded his followers that they were not
American and therefore owed no allegiance to the US. He wrote two booklets
for the organisation, The Secret Ritual of the Nation of Islam, which was
transmitted orally to the registered members, and Teaching for the Lost-
Found Nation of Islam in Mathematical Way, which is written in symbolic
and coded language and therefore required special interpretation.!!

Within a few years, Fard formed several organisations such as the Temple
of Islam, which was a place of worship and had its own style and rituals, a
school called the University of Islam, which essentially combined primary and
secondary education for black children to propagate the NOI's teachings, the
Muslim Girls’ Training Class, which aimed to teach and train young women in
home economics and proper Muslim behaviour, and the Fruit of Islam, a
quasi-military organisation consisting of male Muslims who provided security
for Muslim leaders and enforced the internal discipline of the movement.12

Margins of Islam (San Francisco: City Lights Books, 1993); Arthur H. Fauset, Black Gods
of the Metropolis: Negro Religious Cults of the Urban North (first published by University
of Pennsylvania Press, 1944, reprinted by Ortagon Press, New York, 1970); Randall K.
Burkett, Garveyism as a Religious Movement: The Institutionalization of a Black Civil
Religion (Metuchen, NJ: Scarecrow, 1978); Essien-Udom, Black Nationalism; and Lincoln,
Black Muslims.

11 Essien-Udom, Black Nationalism; Lincoln, Black Muslims; Tinaz “Nation of Islam”; and
Lawrence H. Mamiya “Nation of Islam” in The Oxford Encyclopedia of the Modern Islamic
World, ed. John Esposito (New York & Oxford: Oxford University Press, 1995), vol. 4.

12 Essien-Udom, Black Nationalism; Lincoln, Black Muslims; Tinaz “Nation of Islam”; and
Conversion of African Americans and Mamiya “Nation of Islam”.
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Born Elijah Robert Poole in 1897 in Sanderville, Georgia, Elijah Muhammad
was the seventh of twelve children of a rural Baptist minister. He migrated to
northern Detroit in search of employment. In 1931 Poole met Wallace D.
Fard, who had established the first Temple of Islam in Detroit. He became a
devoted follower of Fard, rising rapidly through the ranks and consequently
was chosen by Fard as a chief lieutenant. Fard honoured him by appointing
him as a minister of Islam and giving him a true Muslim name, Muhammad,
and abolishing his slave name, Poole. Fard’s mysterious disappearance, like
his unaccountable appearance, took place in the summer of 1934. After
Fard's disappearance, the movement experienced power conflicts and
schisms among ministers and elite personnel. The end result was that Elijah
Muhammad managed to succeed Fard as the leader of community. He
announced to the members of the NOI that Wallace D. Fard was actually the
incarnation of God and that he, Elijah Muhammad, himself, was his messen-
ger. Fard’s enigmatic nature has remained a mystery and unsolved through-
out the entire history of movement; whether he was God personified, a mes-
senger, Prophet Fard, Walli Farrad, the Great Mahdi, or a Saviour.13

Elijah moved the organisational headquarters to Chicago; this was a de
facto schism, as it took the movement away from those who did not recog-
nise his leadership. The movement remained relatively dormant from the late
1930s to the mid-1940s because of two reasons, one being the internal con-
flicts and lack of mobilisation of the NOI. The other was the absence of lead-
ership. Elijah Muhammad spent four years in prison for encouraging draft
refusal during World War 1I. After his release in 1946 the movement spread
rapidly, particularly with the aid of his chief lieutenant, Malcolm X (formerly
Malcolm Little), who converted and joined the movement while he was still
serving a prison sentence (1946-1952).14

The NOI, over the forty years of Elijah Muhammad’s guidance, developed
and elaborated detailed programmes for the black masses in the areas of eco-
nomics, politics and identity, leading to a development of Muslim business in
order to achieve economic independence, a demand for political separation,
even sometimes going further and asking for a separate territory inside the
US and the recovery of an acceptable and comfortable identity. During his
leadership, the NOI developed economically and organisationally; more than

13 Essien-Udom, Black Nationalism; Lincoln, Black Muslims; “Nation of Islam” and
Conversion of African Americans to Islam; and Mamiya “Nation of Islam”.

14 Essien-Udom, Black Nationalism; Lincoln, Black Muslims; Tinaz “Nation of Islam” and
Conversion of African Americans; and Mamiya “Nation of Islam”.
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one hundred mosques (initially called Temples of Islam), countless grocery
stores, bakeries, and other small businesses, even a bank and freight trans-
port company were established all over the US. The movement introduced its
own brand product to market goods like bean pies and whiting fish, which
were widely consumed among African Americans to improve their nutrition
and physical health. He even wrote two volumes of a book, How to Eat To
Live, as a kind of prescription guiding black people how to eat properly and
observe dietary principles that the NOI teachings prescribed.!®

Through his popular motto, Message to the Blackman, Elijah Muhammad
not only reformed and changed the African Americans’ social and economic
status, the way of their life and public image, but he also restored their sense
of dignity, selfhood, identity and behaviour. He propagated his message and
reached out to the black masses through public lectures, articles in
Muhammad Speaks, the movement’s official newspaper, tapes, radio broad-
castings and books. He wrote several books, Message To The Blackman,
The Fall of America, Our Saviour Has Arrived, etc.

The movement gained momentum by finding an energetic convert called
Malcolm Little, who was serving a ten year prison term for burglary in
Norfolk State prison in the late 1940s. When his cellmate whispered to him
that ‘The white man is the Devil’, it began to give him a reasonable explana-
tion for the pain and suffering he had experienced, for example, his father’s
murder by the KKK (Ku Klux Klan), the white supremacist group, the
destruction of his family, his dropping out of school and the years he had
worked as a hustler and pimp on the streets of Roxbury, Boston and Harlem,
New York City. After his release from prison in 1952, Malcolm Little took the
surname X as a sign of negating the name given to him by the white man,
the slave master. He rose rapidly in the ranks of the movement and became
prominent as a minister. Recognising Malcolm’s talents and abilities, Elijah
Muhammad also appointed him as the ‘national representative’ of the NOI,
second in rank to Elijah Muhammad himself. The ability of Malcolm X as an
orator and organiser enabled him to enjoy great popularity among the NOI
Muslims. In short, he was responsible for the expansion of the movement
organisationally as well as for popularising the teachings of the NOI and
increasing membership throughout the country during his era (1952-1963).
Consequently, the NOI began drawing widespread media attention as a result

15 Mamiya “Nation of Islam”; Tinaz “Nation of Islam”; Gardell, Countdown to Armageddon.
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of its rapid growth and the discovery of its teachings on race in the late
1950s and the early 1960s.1¢

During the civil rights movement from 1956 to 1965, as an articulate pub-
lic speaker, charismatic personality, untiring organiser and mobiliser, Malcolm
X expressed the rage and anger of the black masses and became one of the
loudest and most articulate voices and critics of racial injustice in the country.
Rejecting the non-violent and integrationist policies of Martin Luther King Jr,
he argued that separatism and self-determination were necessary if blacks
were to achieve full equality.1” Nevertheless, the heydays and rapid growth of
the NOI and his reputation became short-lived when the movement became a
centre of controversy due to internal and external developments, including
allegations of sexual misconduct by Elijah Muhammad and his secretaries!®
Increasing jealousy and power and personality conflicts between Malcolm and
the top officials of the NOI led to his departure from the movement with the
pretext that he had made public comments about the assassination of
President Kennedy. All of these factors indicated schism and power and per-
sonality struggles in the movement. Mamiya categorises these reasons as
firstly, the existence of a power struggle for leadership of the NOI, secondly
that there were serious disagreements over teachings and policies, and third-
ly, the changing socio-economic conditions of members of the movement.'9

Breaking away from the NOI in 1964, Malcolm made his pilgrimage to
Mecca where he observed the racial harmony, cosmopolitanism, tolerance
and practices of mainstream Islam. He then concluded that the teachings of
the NOI were incompatible with his new understanding of Islam. In order to
popularise his new understanding of Islam and political agendas for African
Americans, he established two organisations; one the Muslim Mosque Inc.
was in the religious realm, while the other was the Organisation of Afro-
American Unity, which had a more secular and political thrust.2°

16 Karl Evanzz, The Judas Factor: The Plot to Kill Malcolm X (New York: Thunder’s Mouth
Press, 1992); Bruce Perry, Malcolm: The Life of a Man Who Changed Black America ( New
York: Station Hill Press, 1992); Louis A. DeCaro, “Malcolm X and the Nation of Islam: Two Mo-
ments in His Religious Sojourn” (unpublished PhD Dissertation, New York University Press, 1994).

17 P, Goldman, The Death and Life of Malcolm X, 2" ed. (Urbana, Chicago: University of
Illinois Press, 1979); Perry, Malcolm.

18 Malcolm X, The Authobiography of Malcolm X, with the assistance of Alex Haley
(London: Penguin, 1968); Evanzz, Judas Factor; Perry, Malcolm.

19 Evanzz, Judas Factor; Perry, Malcolm; Goldman, Death and Life of Malcolm X; Tinaz,
“Schismatic Process and Experience of the Black Muslims”. For further sociological analy-
sis of the factors and reasons that played major role in the schism and power struggle
between the NOI ruling stratum and Malcolm X, see ch. III.

20 Malcolm X, Authobiography of Malcolm X; DeCaro, Malcolm X; Tinaz, Conversion of
African Americans.
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On 21 February 1965, Malcolm X was assassinated. The assassination left
some unanswered questions as to who had planned and perpetrated the murder,
a member of the NOI or the US governmental establishments and agents, or both
in cooperation.2! The incident caused disruption and schism in the movement
and eventually slowed down the growth of the organization and the growth of
membership, on the one hand. On the other hand, the life and death of Malcolm
X helped to increase interest in mainstream Islam among Black Americans.
However, the signs of interest would wait to emerge in and influence African
Americans over the next ten years. Malcolm X'’s religious legacy and prophecy
would be fulfilled and actualised by Imam W. D. Mohammed when he became
the leader of NOI in 1975 upon the death of Elijah Muhammad.22

Over the next ten years Elijah Muhammad tried to keep alive and togeth-
er the doctrines of the NOI and its members. Although the movement enjoyed
economic prosperity and maintained its organisational influence, it never
achieved the same popularity. In the early 1970s Elijah Muhammad slightly
moderated his teachings and policies by tuning down his anti-white rhetoric;
moreover, he also appeared to have moved and become inclined towards
mainstream Islam23 This long-time charismatic leader of the NOI died on
February 1975 without nominating a personal successor to his post. The
anticipated power struggle for the leadership position as the successor of
Honourable Elijah Muhammad did not take place, at least, not immediately,
not until 1977.24 However, the NOI's religious teachings, political objectives
and organisational structures underwent modification and even radical
changes and outright reversals of direction, with the accession of his son,
Wallace Muhammad, then Imam W. D. Mohammed.25

21 Evanzz, Judas Factor; Perry, Malcolm; Gardell, Countdown to Armageddon. Gardell studied
the NOI movement by using the US archives and indicated that the US departments and
agents were involved in and contributed to the assassination and created deep internal conflict
and mistrust in the movement.

22 Fareed Munir, Islam in America: An African American Pilgrimage Towards Coherence
(unpublished PhD Thesis, Temple University, 1993); Tinaz, Conversion of African Ameri-
cans.

23 Lee, Nation of Islam; Tinaz “Nation of Islam” and Conversion of African Americans; Gardell,
Countdown to Armageddon.

24 However, in August 1977 onwards the new leadership of NOI, then called The World
Community al-Islam in the West (WCIW), encountered with and experienced several
schisms initiated by some leading figures. See for further information on footnote 2 above.

25 These changes and radical reforms in organisational structure, the NOI's policies and objec-
tives, and most significant one in religious teachings and practices will not discussed and
examined in the paper. For these changes and reforms see Lincoln “The American Muslim
Mission in the Context of American Social History”. 215-33; Lincoln, Black Muslims, 3rd
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Theoretical Framework

All types of movements, social, political or religious and their organisa-
tional forms undergo processes of change and transformation, both organi-
sationally and ideologically over the course of their history.2® No movement
comes into existence with a comprehensive ideology, a set of policies or an
established organisational structure. These elements require a long process of
development to become firmly established. The history of the NOI raises
some theoretical issues with regard to the growth of the movement, change
and transformation. The NOI, having attained its highest level of develop-
ment by the early 1960s, had begun to change in structure, ideology and
emphasis of policies.

The transformation of social and religious organisations has been
analysed for the most part through the perspective of the institutionalisation
model. According to this model, when social and religious groups attain sub-
stantial levels of economic and political influence and membership they tend
to modify their organisational structures, ideologies and agendas, eventually
leading to institutionalisation. Inspired by Weber and Michels’ theoretical
framework, Zald and Ash have attempted to formalise a model.

As a MO [movement organisation] attains an economic and social base in
society, as the original charismatic leadership is replaced, a bureaucratic
structure emerges and a general accommodation to the society occurs. The
participants in this structure have a stake in preserving the organisation,
regardless of its ability to attain goals. Analytically there are three types of

changes involved in this process; empirically they are often fused; goal
transformation, a shift to organisational maintenance, and oligarchization.?”

These three types of changes began to appear in the NOI in the early
1960s. First, the NOI's ideal and transcendental goals were transformed from
the militant and revolutionary towards conservatism and material interests.
Second, after attaining organisational and economic institutionalisation, the
NOI tended to modify its beliefs and policies in close alignment with domi-
nant societal norms.2® Third, the NOI formed a centralised official hierarchy

ed., 254-72; Mamiya, “From Black Muslim to Bilalian”, 138-52; Tinaz, Conversion of
African Americans, 225-65; and Gardell, Countdown to Armageddon, 97-118.

26 Robert Michels, Political Parties (Glencoe: Free Press, 1958); M. Zald & R. Ash “Social
Movement Organizations: Growth, Decay, and Change”, Social Forces 44 (1966), 327-41;
and Max Weber, Economy and Society, ed. G. Roth and C. Wittich (Berkeley, Los Angeles,
London: University of California Press, 1978).

27 Zald & Ash, “Social Movement Organizations”, 327.

28 M. Parenti, “The Black Muslims: From Revolution to Institution”, Social Research 31
(1964), 175-94.
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consisting of, in Zald and Ash’s terms, a ‘minority of the organisation’s mem-
bers’29, that is, Elijah Muhammad’s family and close relatives.

The relative improvement in material comfort caused a ‘goal transforma-
tion’3° or displacement among the officials of the NOI to adjust and moderate
the movement's extreme and uncompromising ‘pure beliefs’ and ‘original poli-
cies’ which had been advocated over the years. In this modification, certain-
ly, the outgrowth of the organisation and the huge accumulation of wealth
engendered social mobility in the nature of the movement. Yinger sees the
fluctuation of social mobility as a powerful source of changing religious com-
mitment.®! In the case of the NOI, Parenti has observed that these worldly
interests and material conditions adulterated and undermined the transcen-
dental values of the community.32 Furthermore, at the individual level, in the
late 1950s, Essien-Udom noted the impact of the socio-economic accomplish-
ments of the NOI over member incentives. He argues that ‘members of the
Nation appear to be economically more secure than many Negroes’ as a result
of their observance of the moral codes and economic principles of the leader.
He concludes that ‘an improved economic status tends to moderate the mili-
tancy of the members. In fact, this interest in the acquisition of wealth appears
to be one of the important internal constraints on the possibility of the move-
ment becoming politically significant or revolutionary’.33

In his classic work in this area, Lincoln compared the impact of the eco-
nomic and political developments of the NOI in the 1960s, which created
polarisation in the direction of the policies of the movement.

As the movement [NOI] gained vested interests - real estate and commer-
cial enterprises, as well as economic and political weight in the Black and
White communities - one block of the Muslim leadership has become
increasingly conservative. It will urge the case for maintaining a stable sta-
tus quo, rather than risk the loss of so much that will have been so ardu-
ously gained. This block will very quickly realize that the Muslim gains can
be protected only while there is a fairly stable White society in America.34

Lincoln described the tendency of the second bloc, which were the young
Muslims, to be

29 zald & Ash, “Social Movement Organizations”, 328.

30 Zald & Ash, “Social Movement Organizations”, 329.

31 J. Milton Yinger, The Scientific Study of Religion (New York: Macmillan, 1970), 230-34.
32 Pparenti, “Black Muslims”, 180-85.

33 Essien-Udom, Black Nationalism, 170.

34 Lincoln, Black Muslims, 218.
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scornful of mere material and negotiable gains. Clinging to the spirit of the
original revelation and holding it capable of continual renewal in each gen-
eration, it will demand a rentless war on the detested status quo, with its
entrenched White domination.3>

The Role of Interactional and Relational Factors in Mainstreaming

Zald and Ash argue that interaction among movement organisations may
lead to co-operation, coalitions and mergers. They give more emphasis, how-
ever, to the importance of coalitions and mergers for interaction. They argue
that these two ‘may lead to new organisational identities, changes in the
membership base, and changes in goals’. They further maintain, in general,
that these two factors ‘require ideological compatibility’.3¢

There is a general understanding that social movements and their organ-
isational patterns undergo change and transformation over time.3” As I dis-
cussed in my study3® one of the factors that caused the schism was a move-
ment away from the original teachings and objectives of the NOI; this is a
sign of institutionalisation.3? No social or religious movement comes into
existence with a fully articulated ideology, a complete set of objectives and
policies or a well-founded organisational structure.4® Both the organisational
patterns and ideology of social and religious movements seem to have a pro-
tean character because of their membership composition, which is generally
young and subject to a process of change. They respond to the socio-politi-
cal environment and circumstances surrounding them in society.

Every social movement sooner or later develops its own social, political
and economic philosophy. If the group fails to form these collectively in the
society in which it arose during the lifetime of a charismatic leader, it is done
by an individual or a group of people in the next generation of the movement,
either to accommodate the dominant society’s system or to carry on the exclu-
sivist political and economic philosophy of the first generation of the move-
ment. Unlike Elijah Muhammad’s political escapisms, separatism and qui-

35 Lincoln, Black Muslims, 218.

36 Zald & Ash, “Social Movement Organizations”, 335.

37 Michels, Political Parties; Zald & Ash, “Social Movement Organizations”; Weber, Economy
and Society.

38 Tinaz, Conversion of African Americans, ch. III.

39 Parenti, “Black Muslims”.

40 E. Burke Rochford, Jr, Hare Krishna in America (New Brunswick, NJ: Rutgers University
Press, 1985).
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etism, and economic exclusivist and self help communal policies,4! in the
post-Elijah era two contending AAM leaders, Imam W. D. Mohammed and
Minister L. Farrakhan introduced new political and economic policies that
tended to display accommodationist and, to some extent, integrationist char-
acters, particularly where Imam W. D. Mohammed is concerned. However,
while the former launched his reforms radically towards mainstream American
societal, economic and political values from the mid-1970s onwards, the lat-
ter entered the process only from the late 1980s or the early 1990s, some-
times displaying a critical stance and sometimes being an accommodationist.

As social or religious movements develop in social and cultural environ-
ments, their relations with the surrounding society change sometimes dramati-
cally and sometimes gradually.42 The developments in the NOI and its associate
groups since the mid-1970s indicate that these groups have been in the process
of institutionalisation, displaying their gradual move to mainstream society.

Imam W. D. Mohammed’s Political and Economic Policies

With his death, the legacy of Elijah Muhammad came to an end. His son
Wallace Muhammad, as the new leader, gradually initiated a process of
reconstructing the NOI and its teachings, organisational structures, symbols
and practices, not only to accommodate the mainstream beliefs and practices
of Islam, but also to achieve greater harmony with the movement’s social
context and environment in the USA.

Wallace Muhamamd was born on 30 October, 1933, as the seventh child
or fifth son of Clara and Elijah Muhammad. He was educated in the NOI
schooling system, at the University of Islam, and trained to serve in different
positions in the movement infrastructure, such as an FOI soldier and minis-
ter in Philadelphia. In 1961 he was sentenced to three years in prison for
refusing the draft laws. While he was in prison he spent time reading Islamic
literature and began to realise that there were inconsistencies between ortho-
dox Islam and his father’s teachings. Since then he has broken away from

41 1In this study it has been discussed in depth that some of the important factors which caused
schisms in the NOI between the young and activist figures, like Malcolm X and the Chicago
ruling-stratum and officials, were political, personal conflicts, policy differences and economic
improvements. See Tinaz, Conversion of African Americans, ch. IIL.

42 M. Zald, Organizational Change: The Political Economy of the YMCA (Chicago: University
of Chicago Press, 1970); J. Wilson, Introduction to Social Movements (New York: Basic
Books, 1973).

69



islam Arastirmalar Dergisi

the religious beliefs of the NOI and envisioned a reformed version of religion
in line with orthodox Islam.43 In the early 1960s, he once confided to
Malcolm X about his personal convictions and plans for the future of NOI as
a legitimate Islamic movement.44

Wallace Muhammad (then Imam W. D. Mohammed) moved the members
of the NOI toward embracing orthodox Islam. He explained that the language
and teachings of Wallace D. Fard and Elijah Muhammad were to be under-
stood allegorically, not literally. He opened the doors of the movement to
white people4® and encouraged his followers to join in the civil and political
life of the USA. He also proposed several new names and changed the organ-
isation in a way that reflected the Islamisation process and accommodation
with the host society; for example, ‘Bilalian’, ‘the World Community of Al-
Islam in the West’, ‘the American Muslim Mission’, ‘Muslim American
Society’4® and then, after decentralising in September 2003, the loosely-
structured and autonomous community called ‘the Mosque Cares’.4”

By the early 1980s, Imam W. D. Mohammed had accomplished a series
of changes and reforms in administrative structure and in the official policy
towards race relations and political involvement. He eradicated racist and
separatist teachings and rhetoric, reinterpreting other doctrines to enhance
the group’s consistency and compatibility with orthodox Islam. Here, in this
article, I will mainly analyse his economic and political policies in main-
streaming his community toward the American society. The reforms and
changes that he introduced in areas of religion, morality and spiritual areas
have been discussed and analysed in detail elsewhere.48

43 Imam W. D. Mohammed expressed his feelings about the dilemma and uncomfortability of
the E. Muahmmad’s Islamic teachings that he went through (Interview with Imam W. D.
Mohammed, 5 July 1995).

44 Malcolm X, Authobiography of Malcolm X, 453.

45 Dr. Doherty Fardan was the first White Muslim who was accepted as a registered Muslim in
the NOI when Imam W. D. Mohammed opened the movement’s doors to non-blacks in
1975. Through personal communication and letter exchange she told me that she even
became Muslim in the late 1960s through her husband but she was not allowed and wel-
comed to join the NOI under the Elijah Muhammad. Because the membership was exclu-
sively for Black people (25 April 1996).

46 Mamiya, “From Black Muslim to Bilalian”, 138-52; Tinaz, Conversion of African
Americans, ch. VII; Lincoln “American Muslim Mission”, 215; Gardell, Countdown to
Armageddon, 97-118.

47 Ppeter Skerry, “America’s Other Muslims”, The Wilson Quarterly 29/4 (2005), 16-27.

48 Mamiya, “From Black Muslim to Bilalian”, 138-52; Tinaz, Conversion of African Americans,
ch. VII; Gardell, Countdown to Armageddon, 97-118; Lee, Nation of Islam, 77-101.
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Imam W. D. Mohammed explains his fundamental shift from the Elijah Mu-

hammad tradition in areas of the economy and politics and the objectives of this:

Now, it's different. The Honorable Elijah Muhammad was a product of an
ugly time and climate in this country for our people. As he grew older, so
conditions improved for Black people in America he softened his own posi-
tion. He wasn’t hard ... he changed a lot. He changed quite a bit in the
early 1970s ... And that was the intelligent thing to do. He recognised that
circumstances have changed: the harsh environment, discrimination, seg-
regation, abuse, mistreatment of the Black people in the South that had
gone. That was over. So he had to recognise the change. When I asked and
authorized Muslims in our associations to register to vote and take active
role in politics, 1 thought it was the next step he was going to ...4°

At the 1976 Saviour’s Day celebration, the Imam authorised all members

of his community to register to vote in local and federal elections. Moreover,
the movement officially endorsed candidates, mostly from the Democrat
Party. Having noticed this fertile electoral constituency, political parties began
courting the votes of those called, at that time, the ‘Black Muslims’. In return,
the Muslim officials intended to benefit from backing these parties.>° These
practical political and economic policies®! were new for those who had joined
the NOI during Elijjah Muhammad’s leadership and they were also fundamen-
tal changes from its long-time political absentism and quietism.>2 Another

49
50

51

52

Interview with Imam W. D. Mohammed, 25 December 1995.

]J. D. Weisman, “Muslims Break with Past, Authorize Number to Vote”, Washington Post,
29 February 1976.

For further information about the NOI's political and economic policies during the time of
Elijah Muhammad, see Walton & Mclver, “Political Theory of the Black Muslims”, 148-59;
Wright, Jr, “Political Thought of Elijah Muhammad” and “Elijah Muhammad’s Political
Thought on God and Authority”, 47-75; Parenti, “Black Muslims”; Essien-Udom, Black
Nationalism; L. L. Tyler, “The Protestant Ethic Among the Black Muslims”, Phylon 27
(1966), 5-14.

Imam W. D. Mohammed has introduced several radical reforms since he became the leader
of the NOI, like which have been religious, political and organisational. Through religious
reforms, he introduced and brought the community to mainstream Islam both in terms of
beliefs and practices. Through political reforms, he encouraged his followers to participate in
American domestic politics, both locally and nationwide. And through organisational
changes, he brought the NOI from a radical, nationalist and ethnic consciousness peripher-
al stance to mainstream societal and organisational norms by changing the name and infra-
structure of the NOI, for example, the Bilalian Muslims, the World Community al-Islam in
the West (WCIW), and the American Muslim Mission. During my field research in 1995 and
1996 until the late 1990s the community was called the Muslim American Society (MAS).
In early September 2002, Imam W. D. Mohammed resigned from the leadership position and
decentralised the community. See G. Abdo and A. Madhani, “Turning Point for Islamic
Blacks”, Chicago Tribune, 2 September 2002. Recently, he formed a very association called
the Mosque Cares, which has a loose format that gives directions and instructions to
Muslims, mostly to African American Muslims on religious, Islamic, and political matters
together and in cooperation with other Muslim organisations in the USA. (Interview with
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surprising change introduced into the political sphere was patriotism. The
Imam has embarked on a refreshingly new commitment to patriotism in
America. To demonstrate that it was a genuine policy of the movement, the
Muslim officials decided to hoist the American Flag at each Masjid and insti-
tution affiliated with the group and the flag began to be displayed on stage
at all meetings in the community. The first New World Patriotism Day Parade
was held in Chicago on July 4, 1977. Since then all Muslims have been
encouraged to take part in the celebrations of the New World Patriotism Day
Parade in major cities of America.5> Moreover, Imam W. D. Mohammed
brought a new dimension to how they look at the American Constitution. He
said that ‘the language and spirit of the Constitution of the United States is
too valuable for us to allow them to die’.54

In the economic sphere, as indicated earlier in his reforms, the Imam priva-
tised all communal business enterprises of the movement because they had
been mismanaged and had lost great amounts of money. Having been inspired
by his father’s, Elijah Muhammad, ‘economic blueprints’ and ‘do for self’ teach-
ings and programmes®%), Imam W. D. Mohammed introduced two economic
programmes in the 1980s; one was the ‘Collective Buying Program’ and the
other was ‘the American Muslim Mission Committee to Purchase 100,000
Commodities (AMMCOP)’.56 However, these two programmes were unlike the
old NOI's style of economic policies; they were not centralised or monitored
from the central authority, but rather were locally run by Muslim officials for
the interest of the communities. Under these programmes, Muslims could buy
large quantities of clothes, shoes, fish, appliances, etc. at wholesale prices and
sell them in their local communities across the US.57 With these policies, they
created more competitive businesses and there were more individual business

and personal communication from L.M. Mamiya, October 24, 2003). For further informa-
tion about the evolution of Imam’s community, see also Tinaz, Conversion of African
Americans, ch. VII; Gardell, Countdown to Armageddon, 97-118.

53 S. R. Sharif, The African American (Bilalian) Image in Crisis (Jersey City, NJ: New Mind
Production, 1985), 117-19; N. Sheppard, “Islamic Leader Says Organisation is Taking a
Turn Toward Patriotism” New York Times, 25 May 1978; N. Sheppard, “Black Muslim
Movement Divided in Dispute over Doctrinal Changes”, New York Times, 7 March 1978.

54 Sharif, African American Image, 117.

55 Elijah Muhammad, Message to the Blackman: The Fall of America (Newport News, VA:
United Brothers Communications System, 1995), 161-203.

56 S, E. Bilal, “American Muslims Spur Collective Buying Drive”, Bilalian News, 15 May
1981; A. Mustaph, ed., Focus on Al-Islam, Interviews with Imam W. Deen Mohammed
(Chicago: Zakat Publications, 1988); Sharif, African American Image, 104-21.

57 C. G. Bunn “Prayers and Profits”, Black Enterprise, December 1983, 4:28; Sharif, African
American Image.
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people in the community. In the 1990s, the AAMs affiliated with the Imam’s
MAS, Ministry of Imam W. Deen Mohammed still advocates these economic
co-operative policies. The Imam encourages the Muslims in his associations to
undertake more collective and co-operative business investments.®® A local
Imam contrasts the business successes of Muslims with the former practices of
the NOI and with Farrakhan’s methods:

He [Imam W. D. Mohammed] is a strong advocate of business developments.
And 1 think that it should be understood that what Minister Farrakhan is
doing there as our past economic policies, facilities, soap, trucks, restaurants
... business developments ... We have [Muslims in the Imam'’s associations]
now individuals who that many trucks, one person. We have persons who
own restaurants, groceries, supermarkets ... and have very successful busi-
nesses ... the individual business developments, enterprises improved great-
ly under Imam W. D. Mohammed’s leadership and guidance ...5°

Such socio-economic improvement by Muslims was self-reported by the
respondents in my study and their current occupational statuses draw simi-
lar parallels.®© In comparison with other African-American communities,
AAMs were in a good position and they disciplined and improved their lives
both materially and educationally.

In the 1980s and 1990s, Imam W. D. Mohammed encouraged Muslims in
his associations to participate in and engage actively in domestic politics,
both at local and federal levels. In August 1984, the Imam’s community held
its first Political Awareness Convention in Washington, D.C. In the early
1990s, he made an astonishing political policy statement when he support-
ed the US Gulf War policies. This surprised not only the immigrant Muslims
in the US and but also the AAM communities. The Imam received criticism
from most of the AAMs for his pro-American international policy against a
Muslim country, Iraq (Muwakkil, 1991). Unlike the Imam’s policies, Minister
Farrakhan showed different reactions towards American policies, which I will
briefly indicate later. During my field research, the Imam explained to me his
political objectives in this specific event:

58 H. Saleem, “Imam Mohammed’s Reassuring the Present and Future Growth of CPC”,
Muslim Journal, 5 February 1998; N. Muhammad, “W. Deen Mohammed’s Property
Committee Hosts its Annual Fund-Raiser”, Muslim Journal, 5 February 1998.

59 Interview with Imam Rabbani Mubashir, 23 September 1995.

60 The impact of the NOI's economic teachings and programmes on the improvement of the
socio-economic status of Muslims is displayed both at the individual and the community
level. See Tinaz, Conversion of African Americans, chs V and VI; Mamiya, “From Black
Muslim to Bilalian”, 138-52; S. T Smith, “A Historical Account of the American Muslim
Mission with Specific Reference to North Caroline” (unpublished Master Thesis, Faculty of
Southeastern Babtist Theological Seminary, 1984).
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What's important, what'’s important is that we be sincere Muslims and that
we have the interest, the good interest of Muslims, not here only here in
America but throughout the world. We have that interest in our hearts and
that we respect that respect our religion, respect Muslims of the World.
And we want for them the best life possible on this earth. If that’s in our
hearts then God will guide us to direct the right decision. I believe I made
the right decision when 1 chose to support Saudi Arabia and Kuwait
against Iraq and Saddam. I think I made the right decision ... Saddam’s
case was partism. That's what we felt. That’'s what we believed. Saddam,
he wasn't a leader for Muslims and all of a sudden he wanted to say he’s
the leader for all Muslims. He wanted to lead the Jihad for the Muslims of
the World, you know. We couldn’t believe him, we couldn’t trust him ...
But some differ with me, a lot of them, in fact, more communities in
America differ with me than agree with me ... It wasn’t an easy decision
to stand on the side; America’s presence in the Sacred Land, in our land,
in the Muslim land of Arabia ...61

In 1992, Imam W. D. Mohammed made another interesting move. He
became the first Muslim to lead the opening prayer at the U.S. Senate. This was
a step further into mainstream American society where the AAMs under his
associations were seeking a political role and aiming to be a pro-American
bridge between the US and the Muslim World.%2 Upon the Imam’s instructions,
Muslim officials and professionals associated with his MAS formed a platform
called the Coalition for Good Government (CGG) in order to participate in
domestic policies and even run for governmental offices. The CGG consists of
15 Muslim professionals who serve in important governmental and political
positions throughout the US.%3 The editor of The Muslim Journal, the commu-
nity’s newspaper, Aisha Mustapha, explains the political roles of Muslims.

He [Imam W. D. Mohammed] has encouraged Muslims to participate polit-
ically, even (to) run for offices. And now we have an organisation called
the Coalition for Good Government ... It is nation-wide. They’re made up
of elected officials. It might be like city-council elected, or they may behalf

elected judges ... We have also a Mayor city, we had a Muslim that’s a
Deputy Mayor ...'¢%

Finally, Imam W. D. Mohammed comments on current and future roles of
Muslims in US politics.

61 Interview with Imam W. D. Mohammed, 25 December 1995.

62 L. witham, “In a Senate First, Muslim Leads the Opening Prayer”, Washington Times, 7
February 1992.

63 (. Sharif, “Muslims Make Political Inroads”, Muslim Journal, 9 February 1999.
64 Interview with Aisha Mustapha, editor of Muslim Journal, Imam W. D. Mohammed’s com-
munity newspaper, 3 December 1999.
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It’s growing and really I think it's promising. The future looks good ... we
have some areas (that are) more progress for Muslims in politics than oth-
ers but in all areas I think we’re looking very good. Muslims have a big
share of the government offices, government posts ... We're growing so
strong, in the South, in the East and the North and in California also mak-
ing a good showing. So I think, generally, we can say the situation is very
good in the US for Muslims in politics. And recently, nationalized Muslims
[immigrant Muslims] have joined us and some of them are making more
progress than we're making, Pakistanis in Chicago, Arabs in Michigan.
They’re doing very good ...%5

Minister L. Farrakhan’s Political and Economic Policies

Minister Louis Farrakhan was born Louis Eugene Walcott in the Bronx on
11 May 1933. He is the son of a West Indian immigrant and grew up in
Boston as a devout Episcopalian. His mother was Mae Clark from St. Kitts in
the Caribbean, but he never met his father. His mother was a supporter of
Marcus Garvey and gave him racial pride and identity consciousness. He grad-
uated from Boston Latin School with honours and he studied two years at the
Winston-Salem-Teachers College in North Carolina studying music education.
Louis was recruited into the NOI by Malcolm X while he was working at var-
ious nightclubs, where he was known as ‘the Charmer’ in the mid-1950s. He
was trained by Malcolm X and appointed Minister of Muhammad’s Temple No
11 in Boston.®© When Malcolm defected from the NOI in 1964, Farrakhan
was appointed to Malcolm’s post at Harlem Mosque No 7. Later he became the
National Spokesman of Elijah Muhammad and the NOI.67

Prior to Minister Farrakhan’s public announcement of his defection, Silis
Muhammad declared ‘Holy War' against the Imam’s leadership in August
1977, stating that he was leaving the community and planning to form a
movement in order to revitalise Elijah Muhammad's teachings and pro-
grammes.%8 From 1975 to 1978, while Imam W. D. Mohammed was busy
introducing sweeping changes in the community, Minister Farrakhan trav-
elled, for the most part abroad, representing the Imam and the movement.
During this period he had the time and space to think through the conse-
quences of the radical and fundamental changes in teachings, programmes
and organisations that Elijah Muhammad had instituted. In November 1977

65 Interview with Imam W. D. Mohammed, 25 December 1995.
66 Interview with Minister Louis Farrakhan, 1 January 1996.
67 Lincoln, Black Muslims.

68 See footnote 2.

75



islam Arastirmalar Dergisi

Farrakhan made his expected public decision to leave the Imam’s communi-
ty during his speech given at the Institute of Positive Education in Chicago.®®
He explained his reasons for leaving in his interviews with the press.

I have visited Christian, Muslim, Socialist, Capitalist and Communist coun-
tries. Wherever 1 found a plurality of races, 1 consistently found the Black
man on the bottom. This deepened my realization of a necessity for a spe-
cific message to Black people to remedy the many ills that we suffer.70

He further clarified his reasons for leaving, referring to the reforms intro-

duced into the community:

The effects of the changes within the World of Community of Islam, in
addition to the information I gained about our people in my travels abroad,
caused me to reassess the Honorable Elijah Muhammad, his teaching and
program for Black people. My articulation of this caused Emam [Imam] W.
D. Muhammad to announce to the entire Muslim body that I was no longer
a person with whom the Muslims (WCIW) should associate, listen to ...71

During my interview with Minister Farrakhan in 1996, he cited in partic-

ular the collapse of organisational patterns in the movement and the loss of
the believers’ communal spirit as his reasons for rebuilding the NOI:

I watched his [Imam W. D. Mohammed] and I watched the spirit of
Muslims to denigrate, I watched the discipline to fall apart, I watched all
economic advancements that we made to dissipate to nothing. I watched
all of the schools that Elijah Muhammad had built closed, one by one. And
so I've decided that I would attempt to rebuild the work of the Honorable
Elijah Muhammad. There was only one other man with me at the time.
And so we got together, none of us had any money but we began to
rebuild the Nation of Islam according to the teachings and guidance of the
Honorable Elijah Muhammad ...72

Unlike the Imam'’s radical reforms and policies, Minister Farrakhan has

followed a different path that reflects gradualism. He began this process in
the late 1980s onwards in both religious and political arenas.

Minister Farrakhan did not become involved in politics until Jesse

Jackson’s 1984 presidential campaign. He remained loyal to his teacher’s,

69
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Elijah Muhammad, political policies and stance up to this political event. Prior
to that, immediately after his defection from Imam W. D. Mohammed’s com-
munity, when he intended to rebuild the NOI, Minister Farrakhan expressed
his new goals to Madhubuti and asked his assistance to establish greater
relations in the black community. He said ‘his goal was to involve the nation
with the larger black community. His vision was much in line with many of
those in Chicago’s black political and cultural community’.”®> With Jesse
Jackson'’s presidential bid, he seized a good opportunity and broke away from
strict adherence to Elijah Muhammad’s policies as far as politics were con-
cerned. In February 1984, he asked hundreds of his followers to register to
vote and also urged other black nationalist and political movements to do so
in order to support Jackson’s bid.”# However, as indicated earlier, his enthu-
siasm in politics did not last long because of the controversies surrounding
his statements about Jewish people and the media’s allegations.

Instead, in the mid-1980s, like Elijah Muhammad, Farrakhan gave
greater priority to the social, economic and moral teachings of the NOI, hop-
ing to improve the socio-economic conditions of black people. For that pur-
pose, he launched a programme known as POWER (People Organized and
Working for Economic Rebirth). The aim of the programme is that it put:

the consumer together with black producer in a way that gives us [AAs]
both equal benefits, through a system of distribution that we set up. Thus
we become the producer, we are the distributor, we are the consumer, and
the money stays in our circle. Then we can build our own community up
and become a strong and powerful people right within the land where we
were sold as slaves ...7>

To generate funds for this programme, Minister Farrakhan’s NOI launched
a nation-wide campaign by selling its products such as tapes, books, clean-
ing materials, toiletries, etc. However, with the NOI's limited resources, it was
impossible to maintain this economic programme. With his cordial relations
with Colonel Qadhdhafi, the president of Libya, the NOI secured to receive a
controversial $5 million dollar interest-free loan in 1985.76 In the early

73 H. R. Madhubuti, Claiming Earth: Race, Rage, Rape and Redemption (Chicago: Third
World Press, 1994), 81.
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11 February 1984.

75 Louis Farrakhan, Back Where We Belong: Selected Speeches by Minister Louis
Farrakhan, ed. ].D. Eure and ]J.M. Richard (Philadelphia: PC International Press, 1989), 156.

76 E. Black, “Would You Buy a Toothpaste from This Man: Louis Farrakhan”, Chicago Reader,
April 1986, 1-36; S. Monroe and J. Schwartz, “Islam’s New Entrepreneur”, Newsweek, 13
July 1987.
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1970s, Qadhdhafi also financially helped the NOI during Elijjah Muhammad'’s
era to ease the movement's economic programmes and financial difficul-
ties.”” It has to be noted here that Qadhdhafi’s financial support was far
removed from religious or Islamic causes. This support was rather to assist
nationalist movements, protest movements and political and revolutionary
movements which were opposed to Western governments and powers.

In 1986, Minister Farrakhan toured the Muslim countries of Libya, Syria,
Sudan, Saudi Arabia and the United Arab Emirates seeking recognition of the
NOI as a legitimate Islamic movement in the West and establishing political and
religious ties with the Muslim World. While Imam W. D. Mohammed gave more
importance to establishing good relations with moderate heads of Muslim coun-
tries, Farrakhan seemed to prefer to build ties with the revolutionary leaders of
Muslim and African States.”® However, his tour of the Muslim countries in the
hope of building closer ties created controversy in US international politics rather
than adding to the religious vision in the teachings of Minister Farrakhan. US
relations with Libya became very tense in 1986 after the discotheque bombing
in Germany, where several US military personnel died. This subsequently led to
the American bombing of Libya as they suspected that Libya was behind this
incident. Farrakhan vehemently condemned The US bombing of Libya. He
relates this event with an experience he had in Mexico where he saw a vision,
and met and talked to Elijah Muhammad in a spacecraft called the ‘Mother
Wheel’, the ‘Mother Ship’ or ‘the Ezekiel’s Wheel’.”® He says:

I'm sure you've heard something of an experience that I had while I was
in a little village in Mexico that you've read about this experience that I
had where I was spoken to by Elijah Muhammad and given certain infor-
mation that proved to be very very accurate. That information was that
Regean had met with the Joint Chief of Staff and had planned a war. He

77 In the early 1970s, the NOI experienced economic and financial problems. To implement its
economic programmes the NOI sought financial assistance from the Muslim world. Muslim
countries, including Libya and some Gulf states, gave financial help to ease the movement’s
economic burden on the condition that the NOI would gradually move toward mainstream
Islam in terms of practice and beliefs. Accordingly, Elijah Muhammad tuned down his anti-
white rhetoric and introduced some signs of accommodation and mainstreaming to Islam.
For further information, see Tinaz, Conversion of African Americans, ch. I; Interviews with
Imam W.D. Mohammed, 5 July 1996 and Imam Murad B. Deen, 5 April 1997.

78 N. Tinaz, “The Black Muslims and Their Relations with the Orthodox Muslims and Muslim
World in Political, Economic and Religious Perspectives”, Eurames Annual Conference,
Summer 1993, University of Warwick, Coventry, UK.

79 For the full explanation of Farrakhan’s vision, see Gardell, Countdown to Armageddon,
131-35. Farrakhan also relates his experience in Mexico in rebuilding the NOI, saying that
he believes was divinely guided (Interview with Minister Louis Farrakhan, 1 January 1996).
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didn’t tell me who the war was against. But I've later learned or believed
that that war was against Muammar Qadhdhafi. So I went to Libya to
warn Qadhdhafi of Regean'’s intentions. Shortly thereafter Regean bombed
Tripoli, killing Qadhdhafi's adopted daughter and wounding some mem-
bers of his household and killing over a hundred persons ...8°

Farrakhan further relates that this vision was an inspiration for him to
organise the Million Man March (MMM) in 1995. This will be discussed at
the end of this section.

From 1986 onwards Minister Farrakhan began gradually to regain the old
NOI properties as a result of the relative success of his economic programmes,
while in 1986, Imam W. D. Mohammed’s community lost a case in the probate
court. In 1979, three illegitimate children of Elijah Muhammad, children of his
secretaries, filed a suit to recover all assets of the former NOI inherited by the
Imam’s organisation. After a long legal battle, the court ruled in favour of the
Elijah Muhammad Estate, the Progressive Land Developers. The legal battle
further extended to other assets of the former NOI and the court’s decision led
to Imam W. D. Mohammed’s community declaring bankruptcy. Here, it is not
my intention to give further details about these legal cases between the fami-
lies of Elijah Muhammad, those who were children of Clara Muhammad and
those who were his secretaries and their children. An account of this decade-
long legal battle can be found in the media coverage at that time.8!

Farrakhan's NOI bought most of the former NOI's properties from the
Imam'’s community, including residential Palaces in Chicago and Phoenix and
the most significant one the Elijah Muhammad Masjid on Stoney Island on
the south side of Chicago. Minister Farrakhan considers that the new NOI's
being able to successfully regain all the properties of the movement from
Elijjah Muhammad'’s time were meaningful signs that he is the legitimate suc-
cessor of Elijah.82 He says that:
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Properties Continues”, Muslim Journal, 16 February 1987; N. Omar, “Atty. Rufus Cook Has
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Dismisses Muslims’ Appeal in Progressive Land Case”, Muslim Journal, 20 February 1987.

82 D. Jackson, “Profit and Promises: Ascent and Grandeur”, Chicago Tribune, 15 March 1995;
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Tribune, 12 March 1995; D. Jackson and W. Gains, “Profit and Promises: the Business of
Security”, Chicago Tribune, 13 March 1995.
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So part of our work was to go back and regain the Mosque. And if you look
at us we have regained all the Nation’s properties just about without firing
a shot, without ugly dialogue of bitterness and we bought back from Imam
Warith Deen Mohammed ... We raised cash, bought the Mosque ... this
home and Mr Muhammad’s home in Phoenix ... we purchased the farm in
Georgia ... So my effort is to rebuild his [Elijah Muhammad] and his peo-
ple according to a plan that we believe was given to him by Allah.83

By the end of 1988, Minister Farrakhan had fully resurrected the NOI to
the original teachings and organisations of Elijah Muhammad. He restored
many of the businesses and institutions, following Elijah’s ‘economic blue-
prints’. In 1979 he established the NOI's newspaper, the Final Call. The
name of the paper has derived from the first newspaper of the movement
when the NOI emerged in the early 1930s in Detroit during W. D. Fard’s
era.8% In 1988, the Minister reopened the Mosque Maryam as both the
Chicago Muslims’s home mosque and the NOI National Center. He also
reopened the educational institution, the University of Islam, under the name
Muhammad'’s University of Islam, with education being offered from kinder-
garten through high school, where students are taught separately according
to the principles and teachings of the NOI.85

By the late 1980s the NOI had continued its steady growth both organi-
sationally and in membership rates, using a variety of recruitment tactics
such as huge public speaking programmes, the media, its own literature and
hip-hop music, etc.86 This expansion necessitated a bureaucratic administra-
tion. Assuming that the NOI is a Nation within a Nation, Farrakhan estab-
lished a bureaucracy that was a modelled as a state, with departments of
international relations, health, education, administration, defence-security,
prison, justice and youth, each headed by a minister.8”

However, from the late 1980s onwards, the NOI entered a new phase,
gradualism in terms of economic and political policies, tending to move
towards the mainstream politics and economics of the US. After the Jesse
Jackson’s 1984 presidential campaign, Minister Farrakhan appeared to seek
a larger role in US domestic politics and economy from 1988 onwards. In

83 Interview with Minister Louis Farrakhan, 1 January 1996.

84 Interview with Dr Abdul Salaam, 23 August, 1995 and 27 September 1995.

85 Interviews with Misbahu Rufai, 18 June 1995; 10 January 1996; 22 April 2000 and Shelby
Muhammad, 30 June 1995; 10 September 1995.

86 Gardell, Countdown to Armageddon, 139-41.

87 Jackson and W. Gains, “Profit and Promises: The Power and the Money”; Gardell,
Countdown to Armageddon, 142.
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1988, the NOI established several security agencies.®8 These agencies won
contracts with local and federal government departments in several states
which involved crime patrol in drug-infected areas in big cities. The NOI's FOI
members, or soldiers, managed to clean up the streets of drug trafficking,
prostitution and crime where even sometimes government and state police
and security forces had failed to make any headway. The NOI extended its
security contracts to housing projects by making a deal with US Department
of Housing and Urban Development to protect urban residents where the
majority of them were African Americans, and to attempt to bring an atmos-
phere of security.8 The NOI received great respect and acceptability due to
these successful efforts, not only from conventional black organisations and
leaders, but also from local and federal political institutions.®° Consequently,
with the positive contribution to civic affairs, the images of the NOI and
Minister Farrakhan have begun to change and improve during the early
years of the 1990s. Farrakhan, accordingly, tried to reach out to both the
black and white mainstream middle class, as well as to leaders and organisa-
tions by toning down and moderating his rhetoric regarding Jewish and white
people, hoping to seek a larger role in US politics.?! Going further, the NOI
officials wanted to be able to take an active role in local and federal politics.92

Consequently, Minister Farrakhan’s NOI not only received respect and
recognition from mainstream black leaders and political and civic authorities
as a result of its contributions to society, but the movement has also estab-
lished itself well economically. Through Farrakhan’s Power programme, and
mostly through the security and housing contracts, the NOI has created an
economic power base right inside Black America.93

The most important developments in the early 1990s was that convention-
al black leaders and politicians and civil right organisations expressed their

838 Jackson and Gains, “Profit and Promises”.
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desire to establish a dialogue with Minister Farrakhan; this was at a time when
Time magazine showed a rise in his popularity among African Americans,
particularly among the youth.%4 They wanted to include Farrakhan and his
NOI as part of larger civil rights groups so as to create unity. At the 1993
Annual Congressional Black Caucus (CBC) meeting, conventional black politi-
cians publicly expressed their desire to establish dialogue with Minister
Farrakhan. The CBC chairman Kweisi Mfume announced:

We want the word to go forward today to friend and foe alike that the
Congressional Black Caucus, after having entered into a sacred covenant
with the NAACP to work for a real and meaningful change, will enter into
that same covenant with the Nation of Islam ...95

In the following year, the executive director of the NAACP (National
Association of Advancement for Colored People) at the time, Benjamin
Chavis, who later converted to Farrakhan’s NOI in February 1997, defended
Minister Farrakhan against the media and criticisms and attacks of the ADL
(Anti-Defamation League).

The NAACP is prepared to believe Minister Farrakhan's statement that he

is neither anti-Semitic, nor racist and we look forward to concrete deeds in
the future that would affirm his statements.9¢

In 1994, Chavis organised the first National African-American Leadership
Summiit at the headquarters of the NAACP. Despite the objections of major
Jewish civil rights organisations, Farrakhan was invited to the Summit in
order to ‘reach out to a broad range of leadership among blacks’.9”

There is no doubt that the greatest social and political event in the black
community in recent years, and maybe in the history of African Americans,
was the MMM organised by Minister Farrakhan. At the end of 1994,
Minister Farrakhan called for a march, with mostly black people and other
dissatisfied ethnic communities in American society participating. He relates
this call to the vision that he experienced in Mexico and explains the main
incentives of the march:

as I watched television and saw the way the media was portraying black

youth and feeding guns into the black community, along with drugs and
fermenting and stimulating gang violence and gang conflict, which would

94 Time, 28 February 1994.

95 F. Daniel, “Louis Farrakhan: America’s Other Son”, N’Digo, February, 1996.
96 G. E. Curry, “Unity in the Community”, Emerge, September 1994.

97 Curry, “Unity in the Community”, 36.
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cause decent people to call for God and march to restore order, because the
police was saying they could not handle the gang warfare. And so I saw
this as a precipitant to all-out war on black youth in the black communi-
ty. So I started touring and saying ‘Stop Killing’, meeting with gang lead-
ers, talking to them and then it crystallized for me that I should begin
speaking directly to black men ... And while I was speaking to black men,
my first engagement with them, I said ‘I am asking for One Million Men
to march on Washington and shut the government down ...98

However, Minister Farrakhan broadened his call to include other dissatisfied
segments of American society. In the December 14 1994 issue of the Final Call,
he stated that ‘now the God of Justice has declared that it is time for us as black
men and Christians, Muslims, Nationalists, Agnostics, young and old members
of every fraternal, civic and political organization to stand together as one to
declare our right to justice and our right to determine the future of ourselves and
our people’.?° To attract more participants for the march, Farrakhan focused on
reconciliation issues, conservative values and socio-economic empowerment.
He called the march ‘A Day of Atonement and Reconciliation’.100

Can we then begin to reconcile ourselves with the Creator ... successfully
reconcile our differences and accelerate the upward mobility of the black
community ... The potential presence of blacks in Washington will be a day
set aside to reconcile our spiritual inner beings and to direct our focus to
developing our communities, strengthening our families, working to uphold

and protect our civil and human rights, and empowering ourselves ... a
more effective use of our dollars, and through the power of the vote ...101

With the endorsement of more than two hundred black national and pro-
fessional organisations, the march brought together a wide spectrum of hun-
dreds of thousands of black people and significant number of other dissatis-
fied ethnic minorities in Washington, D.C. on October 16, 1995. The march
was marked by a collective spirit and solidarity with the participation of many
prominent African American professionals and leaders, such as civil rights
veteran Rosa Parks, poet Maya Angelo, civil rights leader Jesse Jackson, B.
Chavis, the Mayor of Washington D.C., Marion Barry, Steve Wonder, etc.102

98 Interview with Minister Louis Farrakhan, 1 January 1996.
99 L. Farrakhan, “A Million Man March”, Final Call, 14 December 1994.

100 1, Farrakhan, “Why a Million Men March”, Final Call, 30 August 1995.

101 Farrakhan, “Why a Million Men March”.

102 However, a significant number of black professionals and politicians who are important
players in the civil rights community, such as Congressmen J. Lewis (D-Ga), and C. Rangel
(D-N.Y.), Professor Roger Wilkins and the civil rights chair Mary F. Berry (Curry, 1996) did
not participate in the march. On the contrary, they expressed their criticism of the organisers
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In his long speech, Farrakhan expressed the main objectives of the march,
which seemed to aim at forming a political platform that would influence the
political structure of the US.

We are gathered here to collect ourselves for a responsibility that God is
placing on our shoulders to move this Nation [US] towards a more perfect
union ... black man, you don’t have to bash white people. All we got to
do is go back home and turn our communities into productive places’.193

Moreover, following the march Farrakhan exposed a more statesman-like
character while assessing the results of the historical event. He said ‘from
now on, I would try to be more statesmen like in his language and behav-
iour because the march elevated his stature and his responsibility’.104
Consequently, the march changed his image and perception among African
Americans and Farrakhan became the most important African American indi-
vidual among conventional black leaders.19% The other consequences of the
march were that it politically mobilised African Americans and increased their
political participation in mainstream American politics, because the organisers
urged eligible voters who were dissatisfied to register to vote. Consequently,
the impact of this political participation was reflected in the 1996 general US
election where African Americans historically and traditionally support
Democrat Party which won election for second term.196

During my interview with him, Farrakhan spelled out his political plans
not outside the US, but inside mainstream American politics:

In America there is a tremendous dissatisfaction with politics ... that says
to political scientists that there is dissatisfaction in America across all racial
lines or color lines with the government. It is our hope to register eight mil-
lion African Americans, black people who are eligible but not registered. I'm
intending this year [1996] to speak to the immigrant Muslim communities
who have social status, economic status, but not political influence. And
these social and economic statuses must be leveraged into economic influ-
ence, I mean political influence. Otherwise, our six million Muslims can
never be an effective force for change in the political process that’s called
democracy. 1 also intend to speak to the Hispanic communities ... Asian
communities ... even to the white community. Why? Because some of them
are dissatisfied as Democrats, others are dissatisfied as Republicans and

of the march, but not the agenda of it. See G. E. Curry, “After the Million Man March”,
Emerge, February 1996; Tinaz, “Nation of Islam”.
103 1,, Farrakhan, “The Million Man March”, Audio Tape, 15 October 1995.

104 D, Terry, “Seeking Statesmanship: Farrakhan Softens Tone”, New York Times, 25 October
1995.

105 Curry “After the Million Man March”.
106 personal communications and exchange opinions with Mattias Gardell, 7 March 1997.

84



Transformation of African American Muslims

others are dissatisfied as Independents. So what I feel the time has dictated
that we create a Third Political Force. Not a Third Political party, but a Third
Political Force, meaning that if the alienated blacks become the bedrock of
this Third Force ... but Hispanics ... Arabs ... Pakistanis and Muslims
become a part of that Third Force. Neither Democrats nor Republican but
now developing an agenda that’s in the interest of all of us going pass our
color but in the interests of all of us so-called citizens of America ... we can
force our agenda into the Republican platform and into the Democratic plat-
form and we can choose who would be next president. We would become
a powerful political force for change, not through violence, but through the
leveraging of our dissatisfaction ...107

This kind of political involvement and agenda shows that Farrakhan dif-
fers from the classical political stance of the NOI, which was political absen-
tism, quietism and separatism, that is not getting engaged with the ‘devil’s’
politics. The above statements also indicate that Minister Farrakhan and his
NOI are in the process of moving from the periphery to the centre of
American social, political and economic life.108

Conclusion

In conclusion, both communities have been moving toward mainstream
American society. This indicates that as a social or religious movement devel-
ops in social, political and economic settings its relation with the surrounding
society will also change. This process sometimes takes radical and extreme
forms and leads to the institutionalisation of the movement. But sometime the
changes are less dramatic and affect only certain ideological and structural
patterns of the movement.199 It is also possible to interpret these two commu-
nities’ move towards mainstream society with the arguments of Zald and Ash.
They maintain that ‘as a MO [movement organization] attains an economic
and social base in society ... a bureaucratic structure emerges and general
accommodation to the society occurs ...’110 From this perspective, Lincoln’s
predictions and speculation about the prospectus of AAMs are very accurate.
He argues that the socio-economic success and prosperity of AAMs cause

107 Interview with Minister Louis Farrakhan, 1 January 1996.

108 R, D. Novak, “Column on Farrakhan Sets the Torches to Burning”, Chicago Sun-Times, 27
March 1997.

109 R. Turner and L. Killian, Collective Behavior (Englewood Cliffs, N.J.: Prentice-Hall, 1972);
M. Zald, Organizational Change: The Political Economy of the YMCA (Chicago: University
of Chicago Press, 1970); E. B. Rochford, “Recruitment Strategies, Ideology and Organization
in the Hare Krishna Movement”, Social Problems 29/4 (1982), 99-410.

110 7zald and Ash, “Social Movement Organizations”.
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them to tone down their separatist and nationalistic emphases in order not to
put their socio-economic advancements at risk. They see security, steady
growth and continuity of their wealth as being guaranteed within the estab-
lished system of the United States.!!! Both communities have been trying to
use political and economic lobbying to influence American political spheres
when the existential rights, problems and interests of African Americans are
concerned. They also seek a specific version of political representation that is
relevant and addresses their situations and life in America. Unlike Imam W. D.
Mohammed, Minister Farrakhan still displays enigmatic political and econom-
ic postures towards mainstream American society and its institutions depend-
ing on the circumstances. His community sometimes shows some signs of
gradual mainstreaming and transformation into mainstream American socie-
ty, and sometimes critical, distant and questioning. However, Imam W. D.
Muhammad’s recently decentralised community, The Mosque Cares, seems to
have fully adapted to and accommodated American society and institutions by
observing the benefits, concerns and rights of American Muslims in general
and African American Muslims in particular.

11 Lincoln, Black Muslims.
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A Short History of Arabic Poetry in the Balkans

The aim of this article is to examine the historical reality of Arabic poetry in
the Balkans and some examples of Balkan poets who wrote in the Arabic
language. As is widely known by experts, alongside Ottoman Turkish and
other local languages, Arabic was one of the most important literary lan-
guages among Muslim scholars and poets in the Balkan region. Although
it is not possible to include all poets and poems in this short article, the
selected examples will give an idea about the scope and content of Balkan
Arabic poetry. For instance, the article will focus on poets like Adni Pa-
sha (Mahmut Pasha), the Grand Vizier of Mehmet II, the Conqueror, and
Hossain Pasha al-Belgrady from Serbia, Ahmed Efendi Yusri, Ali Efendi
Sadikovic, Ibrahim Efendi Opijac, Hasan b. Mustafa al-Bosnawy, Ilhami
Abdulvehhab Zepcevi and Mehmed HandZic from Bosnia and Herzegov-
ina, and Abdulfettah Abdurrauf (Fettah Efendi) from Macedonia. For this
reason, this article will ponder on some specific selected examples of this
poetry during the Ottoman sovereignty in the Balkans and in the post-Ot-
toman period. It will focus also on some of their original manuscripts in
this region. Since there is not enough study about this matter, this research
can act as a starting point for today’s scholars, who are interested in the
subject of the contribution by Balkan scholars and poets to Arabic poetry
in the history of Ottoman sovereignty in Balkans.

Key words: al-Shi‘ru’l-‘Arabi, Balkans, Adni Pasha, Hossain Pasha al-Bel-
grady, Ahmed Efendi Yusri, Ali Efendi Sadikovi¢, Ibrahim Efendi Opija¢, Hasan
b. Mustafa al-Bosnawy, Ilhami Abdulvehhab Zepéevi, Mehmed Handzi¢, Ab-
dulfettah Abdurrauf, Bosnia.
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BELGELER ve ARASTIRMA NOTLARI

Kirgizistan’da Din Egitimi Veren Kurumlar

Ahmet Cihan*

Religious Educational Institutions in Kyrgyzstan

This study examines the religious educational services in Kyrgyzstan from the time
of independence onwards. It takes into account the development and spread of both
formal and informal religious educational services that were partially achieved and
applied during the time of the Soviet Union. It carries out qualitative and quantitative
analyses and provides statistical data on the religious educational institutions that
offer education from primary to higher education degrees.

At the same time, the study briefly gives an overview of how the religious services
administration hierarchy in Muslim countries controls and inspects organised and dis-
perse religious education and how the religious educational institutions in Kyrgyzstan
has benefited from these experiences. In this context, the article closely examines the
role of Turkey and the Turkish Religious Foundation, the latter having played a sig-
nificant role in the institutionalisation of religious educational services in Kyrgyzstan.

In addition to these, it is obvious that there are several associations and foundations
in Muslim countries that take part and offer services in religious education in
Kyrgyzstan. There is no doubt that in a short time both formal and informal support
from Muslim countries has made positive contributions to the development of reli-
gious education and services. However, it would be more useful in the long term if a
central authority were to govern and dictate all forms of such support in order to insti-
tutionalise a qualified religious education and establish permanent religious services.

Key words: Religious Education, Kyrgyzstan, Organised and Prevalent Religious
Education.

Bagimsizligint kazandiglr 1991 yilindan sonra Kirgizistan'da din hizmetleri
Sovyetler Birligi donemindeki orgilitlenmeye benzer sekilde stirdiiriilmektedir.
Bu hizmetler bagkent Biskek'te “Miiftiyat”, tasrada ise “Kaziyat” adi verilen
birimler tarafindan yuriitiilmektedir.

*  Dog. Dr., Dicle Universitesi Fen-Edebiyat Fakiiltesi Sosyoloji Béliimii, Diyarbakir.

© ISAM, Istanbul 2005
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Biskek'te yliksek 6grenim diizeyinde egitim-0gretim yapan bir enstitii bu-
lundugu gibi, tilkenin ikinci biiylik kenti olan Os il merkezinde devlet tiniver-
sitesine bagl olarak bir ilahiyat Fakiiltesi acilmugtir.! Ayni tiniversiteye bagl
ikinci bir fakiilte ise son donemde Biskek'te egitim-dgretime baglamustir.

Bunlarin yaninda, gerek Kaziyat'in denetim ve kontroliinde olup bu ku-
rumun gorevlendirdigi kisiler tarafindan ydnetilen gerekse ayni kurumca fa-
aliyet izni verilen ve sivil organizasyonlarca koordine edilen farkli seviyelerde
egitim veren onlarca kurulug vardir.2

Bagimsizlik oéncesi donemde yasal olmayan yollardan faaliyet gdsteren
“medrese” turt geleneksel egitim kurumlari, 1991'den itibaren giderek yay-
gmlasmis ve halkin temel din egitimi ihtiyacinin karsilanmasinda aktif rol
ustlenmeye baglamistir.® Bugiin, tilkenin farkli bolgelerindeki degisik yerlesim
birimlerinde resmi kurumlarca idare edilen kirk civarindaki medrese? disinda,
gesitli Islam tlkelerinin destekledigi vakif ve dernekler araciligiyla din egitimi
hizmeti veren “medrese” tirii onlarca egitim kurumu mevcuttur.®

Yabanci tilke hitkiimetlerinden bagimsiz faaliyet yurtiten vakif ve dernek-
ler tarafindan koordine edilen “medrese” tiiri egitim kurumlari, gérece birbi-
rinden farkli niteliklere sahiptirler. Ornegin, Turkiye’de “Stileymanci” diye ta-
bir edilen grubun basta Celalabat ili olmak tizere, diger alt1 ilde, ilce ve kdy

1 Mustafa Erdem, Kirgiz Ttirkleri Sosyal Antropolaji Arastirmalarn (Ankara: Avrasya Strate-
jik Arastirmalar Merkezi, 2000), s. 18-29.

2 Durmus Ark, “Bagimsizlik Sonrasinda Kirgizistan’da Sosyo-Dini Gérinim”, (lktimtiz, 2
(2004): 299-300.

3 Bu medreseler, zaman igerisinde kendini yenileyememis gdziikmektedir. Geleneksel usul ve
yontemlerin uygulandigl bu yerlerde, hafizlik egitimi basta olmak tizere, temel dini bilgile-
rin aktarilmasina ve Arap¢a metinlerin 6gretilmesine agirlik verilmektedir. Halkin maddi
destegi ile yuriitiilen bu egitim sisteminde, yetersiz beslenme ve olumsuz barinma kosul-
larina baglh olarak ¢ocuk yastaki gengler fiziksel gelismelerini tamamlayamamakta; zaman
zaman buradaki gorevliler halkin dini duygularin1 ve ¢ocuklar istismar konusu yaparak
¢ikar saglamaya calismaktadir.

4 Medreselerde, geleneksel metotlar uygulanarak Arapca yaninda akaid-kelam konulari 6gre-
tilmekte ve hafizlik yaptiriimaktadir. Bu medreselerde 6gretim faaliyetini, “molla” adi veri-
len ve genelde Ozbekistan’da egitim gérmiis olan Kirgiz kdkenliler ve Ozbekler yiiriitmek-
tedir. Bunlar arasinda Kirgizistan'da veya Arap iilkelerinde egitim alanlar da bulunmaktadir.

5 vakif ve dernekler, daha 6nce farkli amagclarla inga edilen egitim kurumlarini satin alarak
veya kiralayarak restore etmekte ve dini egitime yonelik olarak kullanmaktadirlar. Arapca
ve temel dini bilgiler verildikten sonra, daha ileri diizeyde bir egitim vermek ve uzmanlk
kazandirmak tzere ilgili tilkelerdeki merkezlere gotiirmek suretiyle iki-ti¢ yillik bir calisma
yurtitmektedirler. Uzmanlagsarak “mollalik” payesi almis olan bu gengler, tilkelerine dénerek
yeni agillan kurumlarda &gretici olarak calismaya baslamaktadir.
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yerlesimlerinde halen faaliyet gdsteren ve tamamlanma asamasinda “medrese”
tird egitim kurumlart bulunmaktadir.®

Diger yandan, bazi gayri resmi organizasyonlar, yerlesik olduklari sehir-
lerde kurduklarn merkezlere miiracaat eden veya ibadet amaciyla cami-mes-
cidlerde toplanan cemaate dini nitelikli sohbet yaptiklari gibi, olusturduklari
kiguk gruplarla belde belde dolasarak Islam’in temel prensiplerini halka
aciklamaktadir.”

Kirgizistan'’da din hizmetleri alaninda ¢alisanlar i¢in devlet biitcesinden
herhangi bir kaynak tahsis edilmemektedir. Medreseler basta olmak {izere,
her tiirlii din egitimi ve 6gretimi faaliyetleri, 6grencilerden tahsil edilen aidat-
lar disinda, daha ¢ok halkin bagiglar® ve dis tilkelerden saglanan yardimlarla
finanse edilmektedir.

A. Resmi Din Egitimi Kurumlari

Kirgizistan'da, kurumsallagmis bir din egitiminden séz edilemez. Din egi-
timine iliskin faaliyetler heniiz belirli bir resmi nitelik kazanmamuigtir. Diger
Tirk cumhuriyetlerine nazaran daha rahat faaliyet ytiriiten devlet denetimin-
deki din egitim kurumlar, biyik bir hizla tilke genelinde yayginlasmistir.
Ancak bu hizli gelisme yer yer asiriliklart da beraberinde getirmistir. Bunun-
la birlikte, din egitim ve &gretimi ilahiyat fakultesi, Islam enstitiisii ve med-
rese adi verilen kurumlar yaninda; cami ve mescidlerde, devlet okullarinda,
farkli yerlesim diizeylerinde geleneksel din adamlarinin yodnettigi evlerde
yapilmaktadir. flahiyat fakiiltesi digindaki tiim kurumlarda ytriitiilen egitim-
Ogretim faaliyetlerinin iptidai diizeyde oldugu, dolayisiyla din egitimi sistemi-
nin biitiiniiyle Orta Cag standartlarindaki metotlarla gerceklestirildigi sdylene-
bilir.

Kirgizistan'da din egitimi faaliyetlerinin biri salt bilgilendirmeye, digeri de
meslek kazandirmaya yonelik olmak tizere iki farkli amaci bulunmaktadir.

6 Siileymancilar olarak isimlendirilen grup, genis alanda olusturduklari entegre bir sistemle
ozellikle kirsal bolgelerdeki geng ¢ocuklari, farkli programlarla, “medrese” adi verilen egitim
merkezlerine alarak, gosterdikleri performans ve yeteneklerine gore hafizlik basta olmak
uzere, Arapca ve din uzmani olarak yetistirmeyi hedeflemektedirler.

7 Bu bilgiler, aragtirma yaptiZim bolgede temasta bulundugum “davetci” adi verilen grup tiye-
lerinin verdigi s6zli anlatimlara dayanmaktadir.

8 Halk arasinda zekat ve fitrelerini bu kurumlara verenler de vardir.
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ilahiyat Fakiiltesi

Kirgizistan'da, resmi din egitimini en yiiksek diizeyde veren kurum olup,
meslek elemani yetistirmeyi hedeflemektedir. 1993 yilinda gerceklestirilen bir
anlagsma ve protokolle Og Devlet Universitesi'ne bagli olarak bir flahiyat
Fakiiltesi agilmasi kararlastirilmigtir.®

Os Devlet Universitesi'ne bagh ikinci bir {lahiyat Fakiiltesi, Biskek'te
agilmigtir. Aragan {lahiyat Fakultesi adindaki bu kurum, Tiirkiye’deki 6zel bir
vakif tarafindan finanse edilmektedir. Aragan ilahiyat Fakiiltesi'nde okuyan
ogrenciler bes yillik egitimlerinin tamamini Kirgizistan’da yapmaktadir. Li-
sans egitimi sonrasinda, az sayida 6grenci Tirkiye'ye ihtisas yapmak tizere
gonderilmektedir. 10

flahiyat fakiiltesi mezunlar, teorik olarak, din egitimi ve hizmetleri ala-
ninda nitelikli eleman olarak kabul edilmekte, ortadgretim kurumlari miifre-
datindaki “iman” derslerine girmek basta olmak tizere, kaziyatlarda ve cami-
mescidlerde din gorevlisi olarak calisabilecekleri diistiniilmektedir. Fakat ger-
gekten durum hi¢ de bu sekilde degildir. 2005 yili itibariyle Os [lahiyat
Fakiiltesi'nden mezun olan toplam 250! civarindaki nitelikli elemandan sa-
dece altis1 kaziyatlarda gorev alabilmistir. Bunlarin maaglari da Turkiye Diya-
net Vakfi tarafindan saglanmaktadir. Bazi mezunlar egitim kurumlarinda
calismakla beraber, bunlar yeterli bir sayiya ulasms degildir.

Os Devlet Universitesi'ne bagl olarak Bigkek'te faaliyet gdsteren Arasan
Sosyal Bilimler Enstitiisii Teoloji Fakiiltesi ise 2000 yilinda egitim-ogretime
baslamistir. Burasi da Turkiye'deki bir baska vakif tarafindan finanse edil-
mektedir.

Bu fakiiltede 2005-2006 0&gretim yilinda toplam 155 &grenci egitim
gormekte olup tamamu erkektir.'2 Ogrencilerden herhangi bir tcret alinma-

9 0. S. Mamayusupov, Cosudartvennnaya Komissiya Pri Pravitelstve Kirgizskoy Respubli-
ki Po Delom Peligii, Veprosi Problemi Religii na Perehodnom Periode (Kirgizistan Cum-
huriyeti Din [sleri Devlet Komisyonu, Gegis Stirecinde Dini Problemler), (Bigkek 2003),
S. 42; Mayramkan Isabaev, “Kirgizistan’da Kur’an Egitimi ve Miiesseseleri” (bitirme tezi, Og
Devlet Universitesi flahiyat Fakiltesi, 2005), s. 15-16.

10 fsabaev, “Kirgizistan'da Kur’an Egitimi ve Muesseseleri”, s. 16.

11 2005 yilina kadar toplam 254 égrencinin mezun oldugunu, Os ilahiyat Fakiiltesi Tirkiye
sorumlusu Dr. Eylip Bas’la yaptigimiz goriisme sirasinda 6grendik. Kendisine katkilarindan
dolay1 tesekkiir ederiz.

12 Aragan Ilahiyat Fakiltesi'nde egitim goren toplam 155 6grencinin etnik kdékenlerine gére
dagilimu su gekildedir: Kirgiz 144; Kazak 3; Ozbek 4; Ahiskali 3, Azeri 1. Toplam 155 8grenci-
nin siniflara gére dagilimi soyledir: 1. simf: 53; 2. siuf: 31; 3. sinif: 23, 4. siuf: 23; 5. sinuf: 25.
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maktadir. Aksine, egitim gorenlerin tiim iase ve ibate masraflart kurum ta-
rafindan kargilanmaktadir. Ayrica, toplam saymin % 15’ini tegkil eden ba-
sarili 6grencilere de ayda 5-10 dolar arasinda burs saglanmaktadir.

Ogrencilerin yas ortalamasi on sekiz-yirmi iki arasinda degismektedir.
Fakiilte ilk mezunlarini 2004-2005 6gretim yilinda sekiz Kisi olarak vermistir.
2005-2006 ders y1li sonunda ise yirmi bes dgrencinin mezun olacagi tahmin
edilmektedir. Mezun 6grencilerden bir bolimii, temel egitim okullar miifre-
datinda genel kiiltiir dersleri arasinda yer alan “iman” dersini kadrosuz 6gret-
men olarak verirken, digerleri de “kaziyat” adi verilen ve resmi din hizmetle-
rinin tasra organizasyonunda gorev almaktadir. Birkagi ise daha ileri diizey-
de din egitim-6gretimi yapmak iizere gesitli tiniversitelerin doktora program-
larina kayit yaptirmis durumdadir.

Aragan Ilahiyat Fakiiltesi'ndeki ders programi Og ilahiyat Fakiiltesi’yle
aynidir. Ogretim elemanlarinin bir boliimii Turkiye’den giderken, digerleri
Kirgizistan'dan karsilanmaktadir. Mayis 2006’da kurumda yedisi Tiirki-
ye'den ve sekizi Kirgizistan'dan toplam on bes kadrolu &gretim elemant
gorev yapmaktaydi. Bunlarin disinda sekiz kisi de Bigskek’te farkli tiniversite-
lerden gelip ders vermekteydi. Kurum yoneticileri temel hedeflerini “Tiirkiye-
Kirgizistan arasindaki dini-kilttirel iliskilerin gelistirilmesine katkida bulun-
mak” olarak agiklamaktadir. Ancak, dinin Tirkiye'deki yaygin yorumu olan
“Ehl-i stinnet” anlayisini, egitim yoluyla Kirgizistan'da egemen kilmaya
calistiklarini vurgulamaktadirlar. 13

B. Gayr-i Resmi Din Egitimi Kurumlari
Islam Enstitiileri
islam enstitiileri, érgiin din egitimi veren ikinci derecedeki kurumlardir.
Ilki 1992 yiinda Bigskek’'te acilan Islam enstitiilerinin sayisi, 2006 yilinda

toplam yedidir.14 Bunlarin ¢ogunlugu hentiz kurumlagmamig olup egitim
dizeyleri ¢ok diisiik ve 6gretim metotlart da oldukga iptidaidir.

13 Aragan Ilahiyat Fakiiltesi'yle ilgili burada verilen bilgiler 19 Mayis 2006 tarihinde kuruma
yaptigimiz ziyaret sirasinda kurum yoneticilerinden alinmigtir.

Diger yandan, Mamayusupov'un ¢alismasinda, asagidaki listede yer alanlarin disinda “Re-
sul-i Ekrem Islam Enstitlisii” adiyla bir kurumdan séz edilmektedir. BK. Veprosi Problemi
Religii na Perehodnom Periode, s. 42.
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2006 yili itibariyle Kirgizistan’da faaliyet gdsteren islam enstitiileri!®

Kurumun adi Yéneticisi (Rektor)
Abdilcebbar islam Enstitiso Umarali Haci Bekmuratov
Amir Hamza islém Enstitiss Mirza Karabayev

Hz. Umar Biskek islam Enstitiso
Lokman Hekim Tokmok islam Enstitisi Lugmar Hacr Guahonov
Hz. Hamza Islam Enstitosi !¢

Nurulislam Enstitiss

NON O A WN =

Hz. Umar islam Enstitiso

Egitim siiresi beg veya alt1 yil olan Islam enstitiilerinde kiz ve erkek 6gren-
ciler ayn olarak egitim gormekte; ayrica, erkek hocalar kizlara ders verme-
mektedir. Bazi enstitlilerde erkek ve kizlarin egitim gérdiigli binalar da birbi-
rinden ayr yerlerdedir.”

Yukarida adi gegen islam enstitiileri disinda, uluslararasi duzeyde yiiksek
din egitimi verdigi éne siirilen “Alim” adini tagiyan bir bagka yiiksek okul
bulunmaktadir,18

Medreseler

Sovyetler Birligi'nin dagilmasindan sonra, uzun bir siire kulugka devresinde
olan dini ¢gretim kurumlar birdenbire yayilmaya basladi. Hizla sayilar artan
kurumlar, énceleri gelisiglizel bir sekilde kurulup egitim-6gretim yapmaktaydilar.
Bu kontrolsiizliik biiyiik dlglide bugiin de devam etmektedir, denilebilir.

Kirgizistan bagimsizligini kazandiktan hemen sonra, 1992 yilinda dort
ayrt medrese agilmistir. Bunlardan ikisi kuzeyde daha sekiiler Ciiy bolgesin-
deki Bigkek!® ve Tokmok’ta2C inga edilirken, diger ikisi giineydeki en biiytik

Mamayusupov, Veprosi Problemi Religii na Perehodnom Periode, s. 42; isabaev, “Kirgizis-

tan’da Kur’an Egitimi ve Miiesseseleri”, s. 17.

Mamayusupov'un ¢aligmasinda “Hz. Osman islam Enstitiisii” olarak belirtilmistir. BK. Vep-

rosi Problemi Religii na Perehodnom Periode, s. 42.

Isabaev, “Kirgizistan’da Kur’an Egitimi ve Miesseseleri”, s. 17.

Bk. Mamayusupov, Veprosi Problemi Religii na Perehodnom Periode, s. 42; Isabaev,

“Kirgizistan’da Kur’an Egitimi ve Miiesseseleri”, s. 14.

19 Bagkent Bigkek’'te 1992 yilinda “Hz. Umar Medresesi” adiyla agilan kurum daha sonra “Hz.
Omer Islam Enstitiisii” adini almigtir.

20 Tokmok'ta agilan kuruma “Lokman Hekim Medresesi” ad1 verilmigtir.
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iki yerlesim birimi olan Og2! ve Celalabat'ta?2 faaliyet gdstermeye bag-
lamustir.23

ilerleyen yillarda medrese sayisinda ¢ok belirgin bir artis olmustur. 2003
yilindaki resmi rakamlar, yirmi yedisi calisma izni almis toplam kirk bir med-
rese bulundugunu ortaya koymaktadir. Fakat sayinin bunun ¢ok tizerinde ol-
dugu soylenebilir.24

Medreselerde gorev alan miderrisler, genelde yerel diizeyde din hizmetle-
rini ve egitimini koordine eden kaziyatlar tarafindan tayin edilirken, medre-
selerde “direktdér” adi verilen sorumlu Kigiler tarafindan tespit edilmektedir.
Kisacasi, medrese mudirleri ile kaziyat tarafindan miistereken secilmektedir.

Diger taraftan, devletlerarasi anlasmalar gercevesinde bazi Islam tilkelerin-
den gelen uzmanlarin s6z konusu kurumlarda gérev aldig1 bilinmektedir. Orne-
gin, Tirkiye'den iki ya da ti¢ yiligina gelen yirmi civarinda uzman &gretici,
resmi medreselerde gorev alarak Ozellikle Kur'an egitimi ve hafizlik konu-
larinda yerli elemanlara yardimct olmaktadir.25

Medreseler genel olarak 9. sinifi veya 11. sinifi tamamlamig, kiibolik ya
da attestat diye isimlendirilen mezuniyet belgesi bulunan adaylar arasinda
yapilan sozIii millakat sonrasinda 6grenci kabul etmektedir.2® Fakat medre-
selerin gelir kaynaklarinin basinda égrencilerden “kontrat akgesi” adiyla tah-

21 Og'ta 1992 yilinda “Abdiilcebbar Medresesi” adiyla faaliyet géstermeye baglayan kurum daha
sonra ayni adla Islam Enstitiisii statiisii kazanmustir.

22 (Celalabat Suzak ilge merkezinde bir cami biinyesinde agilan ve “Imam-1 Azam Medresesi”
adini tagtyan kurum, daha sonra kent disinda genis bir arazi tizerindeki miistakil binada fa-
aliyet gostermeye baglamistir.

23 fsabaev, “Kirgizistan’da Kur’an Egitimi ve Miiesseseleri”, s. 20.

24 QOrnegin, Celalabat Suzak ilgesi Kiz Medresesi bagimsiz bir kurum olarak degil, erkek med-
resesi ile birlikte gosterilmis oldugu gibi, 2004 yilinda Celalabat kent merkezinde Sumo sem-
tinde yapilan “az-Zahra Medresesi” de kayitlara girmemistir. Os Devlet Universitesi {lahiyat
Fakiltesi'nde 2005 yilinda bitirme tezi olarak yapilan bir ¢calismada herhangi bir kaynak
gosterilmeden 2003 yilinda tilke genelinde toplam kirk bir medrese bulundugu, bunlardan
sadece yirmi yedisinin kayitli oldugu belirtilmektedir. Bk. Canis Omorov, “Bagimsizlik Son-
ras1 Giiney Kirgizistan’daki Dini Durum” (bitirme tezi, Os Devlet Universitesi {lahiyat Fakiil-
tesi, 2005), s. 38. 2005 yilinda ayni fakiiltede yapilan diger bir bitirme tezinde ise “din ko-
misyonu” kayitlarinda yer aldig1 éne siriilen toplam otuz sekiz medresenin ismi zikredil-
mektedir. BK. Isabaev, “Kirgizistan’da Kur'an Egitimi ve Miiesseseleri”, s. 21-22.

25 2005 yili itibariyle, yirmi dolayinda uzman &gretici Tiirkiye Diyanet Igleri Bagkanligi ta-
rafindan Kirgizistan’da farkli bolgede faaliyet gdsteren medreselerde gorevlendirilmistir.
Bunlardan ikisi Os Abdulcebbar ve Nookat medreselerinde iki-li¢ y1l calismisg, yerli hocalara
rehberlik ve danigsmanlik yapmuiglardir. BK. isabaev, “Kirgizistan’da Kur’an Egitimi ve Miies-
seseleri”, s. 21.

26 isabaev, “Kirgizistan’da Kur'an Egitimi ve Miiesseseleri”, s. 20.
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sil edilen yillik ticretler olusturdugundan, yasal bir sakincast bulunmadigi
takdirde bagvuran adaylarin tamami kabul edilmektedir, denilebilir.

Diger yandan, her medrese 6grenci sayisini kendisi belirlemektedir. Bu du-
rum, fazla gelir elde edebilmek i¢in daha fazla 6grenci kabul ederek medrese-
lerdeki egitim-6gretim sartlarinin daha da kétiilesmesine yol agmaktadir.

Yaz ve kis donemlerinde birer ay tatil bulunan medreselerdeki egitim siire-
si, hazirlik siniflart dahil, dort ile altt yil arasinda degismektedir. Fakat bazi
ogrencilerin daha kisa veya uzun bir siire medreselerde kaldig1 tespit edilmis-
tir.27 Kurumlardaki beslenme ve barinma altyapisinin yetersiz olmasindan
dolayi, ¢cogu medresedeki Ogrenci sayisi kis mevsiminde azalmakta, yaz
doéneminde ise artmaktadir.

Medreselerin bliytik ¢ogunlugu yatili olarak egitim vermektedir. Ancak
ogrencilerin kaldig1 yerlerdeki kosullar olduk¢a koétiidiir. Bircok kurumdaki
olumsuz kosullar, egitim goren genglerin fiziksel gelismesini engellemekte,
hatta ruhsal durumlarinin bozulmasina neden olmaktadir.

Medreselerin tamami geleneksel dini ilimler izerinde tedrisat yapmakla bir-
likte, aralarinda belirli farklar da gézlemlenmektedir. Ayrica bazi medreseler,
Kur'an hifz1 konusunda ihtisaslagsmis durumdadir.2® Hafizlik egitimine bagla-
yan ogrenciler genelde ti¢ yillik bir siire iginde Kur'an't ezberlemektedir. Fakat
10-15 yil gibi uzun bir stirede hafizlig tamamlayanlar da bulunmaktadir.2°

Medrese egitimini tamamlayan 6grencilere, miftiyat ve kaziyat tarafindan
pekiyi, iyi ve orta dereceli olmak tizere ii¢ ayr diploma ve sertifika verilmek-
tedir. Mezunlarin biiyiik ¢ogunlugu din hizmetleri alaninda gérev almaktadir.
Medrese mezunlart mahalle veya kdy yerlesim birimlerinde imam-hatip veya
milezzin olarak gorev aldiklart gibi miiderris, hacibasi, kaziyat ve miiftiyat
personeli olarak da calisabilmektedir.3°

27 Isabaev, “Kirgizistan’da Kur'an Egitimi ve Miiesseseleri”, s. 21.

28 Ornegin, Giiney Kirgizistan'da Os ili NookKat ilgesindeki Sultan Serkar Medresesi ihtisas egi-
timi veren kurumlardan biridir. Bu medrese sadece hafiz yetistirmekte olup egitim siiresi dort
yildir. BK. Isabaev, “Kirgizistan’da Kur’an Egitimi ve Muesseseleri”, s. 21.

29 Gliney Kirgizistan'in en biiyiik yerlesim birimi olan Og’ta medreselerde, mescid-cami ve
evlerde yetismis yaklasik 150 civarinda hafiz bulundugu iddia edilmektedir. Genis bilgi i¢in
bk. Isabaev, “Kirgizistan’da Kur’an Egitimi ve Miiesseseleri”, s. 21.

30 2002 yilinda gergeklestirilen bir arastirmaya gore, Kirgizistan’da imamlarin % 98'inin sade-
ce namaz kildirabilecek kadar stre bildikleri; % 38’inin ise diizgiin bir sekilde Kur'an oku-
dugu tespit edilmistir. Genig bilgi icin bk. Isabaev, “Kirgizistan’da Kur’an Egitimi ve Mues-
seseleri”, s. 23.
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2003 Yil1 Verilerine Gore Kirgizistan Genelinde Bulunan Medreseler3!

Medresenin adi Yéneticisi il Yerlesimi

1 | Ebubekir Medresesi Samsidin Basirov Batken Karabak ayili

2 | Hz. Usman Medresesi Mukaddas Kocaniyazov Batken Kizilkaya sehri

3 | Muhammed Medresesi Zulkaynar Cabbarov Batken SOkt sehri

4 | Hz. Ali Medresesi Ahun Kurbanov Batken Haydarkan sehri

5 | Hz. Osman Medresesi Ziyabiddin Macitov Batken Orukzar ayili

6 | Tair Medresesi ibrahim Kadirov Batken Kulundu ayil

7 | imam Hamza Medresesi Orazali Saynazarov Batken Karadobo ayili

8 | Ebu Hanife Medresesi Fazil Sultanmuratov Batken Batken merkez

9 | Asur Muhammed Medresesi Sadikcan Tagmatov Batken Leylek ilcesi
10 | Ebu Hanife Medresesi Zauriddin Botokov Batken Batken merkez
11 | islam Medresesi Abdulla Masaliev Batken Dokuzbulak ayili
12 | Imam Azam Medresesi Abdulaziz Abduvaliyev Celalabat Komis Aziz ayil
13 | Ayse Siddik Nurpasa Sabirova Celalabat Celalabat merkez
14 | Con Aksu Medresesi Abdumannan Basirov Isik-Gal Grigorevka ayili
15 | imam et-Tirmizi Medresesi N. Nasreddinov Os-Nookat Mirmahmudov a.
16 | Toolos Medresesi Akmatali Samsiyev Os-Nookat Toolos ayih
17 | Atanazar Kar Medresesi imamnazar Atanazarov Os-Nookat Eski Nookat ayili
18 | Moldo Taabaldi Medresesi Suleyman Alimbekov Os-Nookat Karatas ayili
19 | Halid ibn Valid Medresesi Cusupkan Maksitov Ogs-Alay Giles ayili
20 | Boston Medresesi Abdugappar Abduvahidov Os-Nookat Boston ayili
21 | Goib Eronlar Medresesi Sukurullo Tolonov Os-Nookat Nookat merkez
22 | Rahmatullo Medresesi Rahmatullo Kasimov Os Esmatova
23 | Mavlona Fahriddin Kadirbek Tasmatov Os-Araban Haus ayili
24 | Abdraim Medresesi Abdirahman Atabaev 0s-Ozgen Mirza Ake ayili
25 | Sarip Ata Medresesi Ayazullo Mamayusupov Os-Karakulca Baymirza ayili
26 | imam Azam Medresesi Bayis Saydiyev Os Turon
27 | Mubarak Medresesi - 0s-Ozgen Kursab ayil
28 | Ali ibn Abitalip Medresesi Meder Saginbayev Talas merkez Kéktokoy Mah
29 | Akgal-Ata Medresesi A.A. Abdirasilov Talas-Manas Kayindi Mah
30 | Beyis Medresesi Karipbek Cumagov Cuy-Panfilov Panfilovka Mah
31 | Medrese-Mescit Nasriddin Bakrinddin Cuy-Sokuluk Kiziltuu Mah
32 | Kadim Caho Medresesi Ahmed Sabarov Cuy-Cayilskiy Novo-Nikolayevka
33 | Bayram Yiksel Medresesi Ahmed Sabarov Cuiy-Cayilskiy Novo-Nikolayevka
34 | Ravza Medresesi Uskenbay Kalandarov Cuy-Sokuluk Cani-Cer Mah
35 | al-Termizi Medrese-Mescit Mamir Sahbaldiyev Cuiy- Isik Ata Krasnaya Recka
36 | Hz. Ebubekir Medresesi M.N. Razikov Cuy-Kemin Kirova Sokag
37 | Termeziy Medresesi Magomed Mirzayev Cuy-Sokuluk Cani-Cer ayil
38 | Fatih Medresesi Abdulhak Inskulov Cuy-Sokuluk Novo-Povlovka mh
39 | Kék Car Medresesi Abdulaziz Kan Coy-Alamedin Kok-Car ayili
40 | al-Faruh Medresesi Hazbay Ziyaev Ciy-Alamedin Koytas ayili
41 | Akmecit Medrese- mescidi Mahmud Adilcanov Narin-Kogkor Kockor

31

Mamayusupov, Veprosi Problemi Religii na Perehodnom Periode, s. 43-45.
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Yukarida listede yer alan toplam kirk bir medresenin illere goére dagilimi-
na bakildiginda sdyle bir sonug ortaya ¢ikmaktadir: Gliney bdlgesinde yer
alan Os ilindeki medreseler toplam medreselerin % 32’sini teskil ederken;
guneydeki Batken ve kuzeydeki Cuy illerindeki on birer medrese genel
saymin % 27’serini olusturmaktadir. Ayni sekilde, giineydeki Celalabat ile
kuzeydeki Talas ilinde ikiser medrese yer almakta ve bunlar toplam sayi
icinde % 5°lik bir paya sahiptir. Kuzeydeki Narin ve Isik-Gdl illerinin her bi-
rinde sadece birer medrese faaliyet gostermektedir. Her iki ildeki medreseler
genel sayi icinde % 2'lik bir oran tegkil etmektedirler.

Diger taraftan, genellikle kalkinmis kuzey ile daha az gelismis gliney se-
hirleri arasindaki dagilimina baktigimizda, kuzeyde yer alan dort ildeki on
bes medresenin genel medrese sayisi iginde % 38’lik bir paya sahip oldu-
gu, geri kalan % 62'lik dilimi olusturan yirmi altt dini egitim kurumunun
ise glineydeki ¢ ilde faaliyet gosterdigi ortaya ¢ikmaktadir. Bu durum, dini
egitimin ekonomik bakimdan daha az gelismis, geleneksel degerlerin ko-
rundugu ve dolayisiyla daha az degisen alanlarda tercih edildigini gdster-
mektedir.

Dini egitim kurumlarinin kuzey bolgesine gore, giineyde daha fazla
yaygin olmasinda baska faktorler de etkili olmaktadir. Glineydeki sosyal, ik-
tisadi ve kiiltiirel dokunun Sovyetler Birligi doneminde daha az degismis ol-
masl, niifusun kirsal kesimlerde 6zellikle tarim ve hayvancilikla ugrasmasi,
geleneksel dini degerlerin kok saldigr eski sehirlerin bu bdlgede bulunmasi;
Semarkant, Buhara ve benzeri klasik Islam kiiltiir merkezlerine daha yakin
olmasi bu faktorler arasinda zikredilebilir. Diger yandan, Kirgizistan niifusu-
nun énemli bir bélimiini tegkil eden Ozbek kdkenli vatandaglarin bu bolge-
de yerlesik olmasi da dini egitim kurumu medreselerin giineyde daha erken
bir dénemde hizla ¢ogalmasina yol agmis olabilir.

Cami-Mescidler

Bir¢cok mescidin avlusunda yer alan kii¢iik odalarda bes-on bes ara-
sinda degisen sayilarda Kkiiciik yastaki cocuklarin hafizliga calistigl
gorulmektedir. Buralardaki egitim, genelde kis aylarinda gerceklestirilmek-
tedir. Bu ¢ocuklarin bazi giderleri aileleri tarafindan karsilanmakta, kimi
ihtiyaglart da cami cemaatinden toplanan yardimlarla giderilmektedir.
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Cami-Mescidlerin Bulundugu illere Gére Dagilimi32

il 2003 yih Ruhsati Bulunan
Os 588 433
Celalabat 448 300
Batken 218 157
Talas 79 52
Isik Gal 48 21
Narin 52 5
Ciy 147 67
Bigkek 20 7
Toplam 1600 1042

Evler

Sovyetler Birligi doneminden beri, temel Kur'an 6gretimi ve dini bilgilen-
dirmenin yaygin olarak yapildig1 yontemlerden biri mahalle ve kdylerdeki bu
ise 6zel ev sistemidir. Bu tiir egitim, tecriibeye dayali rastgele bir egitim siire-
cidir. Ogrenciler, genelde, ders veren hoca ya da mollanin evinde kalarak be-
lirli bir bilgi edinme siirecinden gecer, ayni siire igerisinde belirli bir meslege
yonelik resmi veya gayr-i resmi egitim alir.

Hafizlik yapmaya kabiliyetli olan ¢ocuklar iki-ii¢ yillik siire iginde hifzini
tamamlar; digerleri ise belirli Kkitaplari hocanin gozetiminde okumay1
stirdirtir. Bu tarz egitim icin belirlenmis bir siire yoktur. Hifzin1 tamamlayan
veya hocadan izin alan égrenci, ailesinin yanina donebilir.

Gegmis donemde ve bugiin din egitimi veren evlerin sayisinin ne kadar ol-
dugu bilinmemektedir. Ancak Guney Kirgizistan’da, 6zellikle Ozbek kokenli-
lerin yasadigi mahalle veya diger yerlesim birimlerinde, evlerde yitriitiilen
medrese egitiminin olduk¢a yaygin oldugu sdylenebilir. Gliney Kirgizistan'da
Os iline bagh Ozgen sehrinde yaptigim bir gezi sirasinda gériisme imkani bul-
dugum yagl bir Ozbek, kent merkezinde dini egitim veren onlarca medrese
bulundugunu belirtti. “Medrese var m1?” soruma yash Ozbek, “Hangi medre-
se?” karsiligini verince, “Balalarin okudugu yer” deyince, mahalle aralarinda
100’e yakin evde egitim yapildigini ifade etti.

32 isabaev, “Kirgizistan’da Kur'an Egitimi ve Milesseseleri”, s. 14.
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Diger yandan, Sovyetler Birligi ddneminden itibaren bazi mollalar ve var-
Ikl kimi aileler, sahsi gayret ve imkanlariyla kendi yakin akraba gevresi
yaninda, mahalle veya kirsal kesimdeki dayanisma grubu tiyelerine yonelik
din egitimi vermislerdir.

Bu tarz egitim yapilan evlerde genelde, 6nce kisa dua ve sireler ezberle-
tilmekte, daha sonra Muallim-i Sani adi verilen Kur'an'a giris Kitab: ile
dstad-1 Evvel kitabr okutulmakta, bazi dgrencilere de hafizlik yaptiriimak-
tadir.33

Ayrica, Kur'an egitimi almak tizere takip edilen iki ayr tecvit kitab1 bulun-
maktadir. Bunlardan birincisi, Fan Tecvidi olup Kazan'da Tatarca olarak
basiimistir. Kitabin gevirisi olmadigindan, Tatarca metin okutulmaktadir. ikinci
kitap ise 29 Ders adinda Ozbekge bir kitaptir. Tecvid egitimi, Kur’an égreni-
minden sonra yapilmaktadir.54

Din Egitimi Veren Kurumlar3®

Kurum adi 1991 yil 2003 Ruhsati Bulunan
ilahiyat Fakiltesi 0 2 2
islam Enstitiist 0 6 6
Medrese 0 41 27
Cami-Mescid 36 1600 1042
Toplam 36 1649 1077
Sonucg

Sovyetler Birligi doneminde, devlet kontroliiniin daha az oldugu kirsal
bolgelerde yasamalart ve aile yapisinin bozulmamasi nedeniyle, Kirgizlar
arasinda geleneksel deger yargilart daha az tahribata ugramistir, denilebilir.
Bu durum, Giliney Kirgizistan’da ¢ok daha belirgindir.>¢ Bununla birlikte
Kirgiz kokenlilerde dindarlasma diizeyi oldukg¢a diisik oldugundan, gerek

33 Isabaev, “Kirgizistan’da Kur'an Egitimi ve Miiesseseleri”, s. 24.

34 fsabaev, “Kirgizistan’da Kur'an Egitimi ve Miiesseseleri”, s. 21.

35 isabaev, “Kirgizistan’da Kur'an Egitimi ve Miiesseseleri”, s. 14.

36 Ozgen ilgesi Canicek Kdyii'nde yagsayan Kubani¢ Rayeva, Sovyetler Birligi déneminde ba-
basinin hi¢ Rusga bilmeden hayatini stirdiirdiigiinii, kendisinin ¢alistigi kolhozda ise % 100
Kirgizca konusuldugunu ifade etti. Fakat esinin ¢alistig1 saglik sektdriinde Rusca’nin daha
yaygin oldugunu belirtti.
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Sovyetler Birligi doneminde gerekse bagimsizlik sonrasinda dini alanda derin-
lesme oldukca gii¢ olmustur. Sovyetler Birligi ddneminde dine ve dinsel deger-
lere karsi yiritilen kampanya nedeniyle niifusun 2/3’sinin yasadigi Gliney
Kirgizistan’da sadece on sekiz mescid agik kalabilmigtir.37

Guineyde yer alan 6nemli yerlesim birimlerinden Alabuka, Toktogul, Akst,
Catkal, Maylusuu, Tagkomiir, Karakol gibi Kirgiz niifusun daha yogun oldu-
gu sehirlerde hicbir mescid bulunmazken, Ozbek niifusun agirhikta oldugu
Karasu’da iki, Suzak, Nookat, Kademgay ve Leylek ilce yerlesim birimlerinde

birer mescid acik kalmuistir.58

Yapilan arastirmalar, medreselerde ders verenlerin ¢cogunlugunun resmi
bir 6rglin egitim almamis oldugu, aksine medrese egitimi aldigini veya bir ya
da birkag hocadan 6zel ders gérmiis oldugunu agiga ¢ikarmaktadir.

Diger yandan, kaziyat kurumunun, medreselere hoca tayin ederken
adayin Arapga bilgisine ve ona ders veren mollay1 belirleyerek miiderrislik
sertifikasi verip gorevlendirme yaptigi tespit edilmektedir.3°

1998 yilinda dort olan medrese sayisi, 2003’te kirk bire yiikselmistir.
Sayilart hizla artan medreselerdeki egitimin kalitesinde belirgin bir iyilesme
gozlemlenmemektedir. Medreselerdeki egitimin yetersiz olmasi bir yana, ku-
rum icinde herhangi bir disiplin de yoktur. Ogretim yapan miiderrisler diizen-
li olarak kuruma devam etmemekte, onlarin yerine tist siniftaki 6grenciler da-
ha alt derecedeki 6grencilere ders vermektedir.4°

Orta Cag ogretim metot ve yontemleriyle ¢cok az sayidaki kitabin ezberle-
tilmesine dayanan ders ge¢me sistemi uygulanmakta, miifredatta sosyal ha-
yata iliskin hi¢bir ders bulunmamaktadir. Miiderrislerin sozleriyle ders Kitap-
larinin igerikleri birer dogma olarak kabul edilmekte, tartisma ve yoruma hig-
bir zaman rastlanmamaktadir.

Ayrica, fiziki kogullanin da oldukga yetersiz oldugu sdylenebilir. Ozellikle 6g-
rencilerin ders gordiigu yerler, yatakhane ve calisma odast olarak kullandiklart

57 Bu mescidlerden ¢l Batken, doérdi Celalabat, on biri ise Og’ta yer almaktadir. Omorov Ca-
nig, “Bagimsizlik Sonrasi Giiney Kirgizistan’daki Dini Durum” (bitirme tezi, Og Devlet Uni-
versitesi flahiyat Fakdiltesi, 2005), s. 31.

38 Omorov Canig, “Bagimsizlik Sonrasi Giiney Kirgizistan'daki Dini Durum”, s. 31.

39 Aytmirza Satibaldiev, “Kirgizistan’daki Din Egitimindeki Problemler” (bitirme tezi, Og Devlet
Universitesi flahiyat Fakiiltesi, 2005), s. 30.

40 gatibaldiev, “Kirgizistan’daki Din Egitimindeki Problemler”, s. 31.
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alanlar ile temizlik ve banyo ihtiyaclarini giderdikleri mekanlar ¢ok iptidai se-
kilde tanzim edilmistir. Medrese binalarinin biiyliik ¢ogunlugu hijyen kosul-
larindan uzak, genglerin bedensel ve ruhsal sagliklarini tehdit edecek diizey-
dedir.

ilahiyat fakilteleri disinda din egitimi veren kurumlarda, ciddi anlamda bir
kurumsallasma sorunu yasanmaktadir. Ayrica, ilahiyat fakilteleri bir tarafa
birakilacak olursa, orgiin ve yaygin din egitimi veren birimlerin biiyuk co-
gunlugunda, islam’in daha az akilci oldugu iddia edilen Es‘ari yorumu ile ide-
olojik bag tasiyan giincel fikrl akimlarin egemen oldugu iddia edilebilir. Bun-
da hem miifredat programinda Arapga ve Arap harfli klasik dini metinlerin
agirlikl olarak yer almasi hem de ¢gretim elemanlarinin tamamina yakininin
Arap ulkelerinde egitim gérmiis olmalan belirleyicidir. Birinci derecede belir-
leyici olan ise dini egitim veren kurumlarin kurulus asamasindan baglanarak
egitimin her kademesinde cesitli Arap tilkeleri, zengin is adamlari ve sivil top-
lum kuruluslarinca finanse edilmesidir.
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KITABIYAT

Kalp, Nefs ve Ruh: Siifi Psikolojisinde Gelisim, Denge ve Uyum
Robert Frager

Cev. Ibrahim Kapaklikaya

Istanbul: Gelenek Yayinlari, 2003. 231 sayfa.

Dogu bilgeligi ile Bati1 biliminin sentezini yapmay1 amaglayan transpersonel
(ben-06tesi) psikoloji, Carl Gustav Jung’'da ilk 6rnekleri goriilen ve Abraham
Maslow'un kurucusu oldugu bir psikoloji ekolidiir. Bu ekol davranisgilik, psi-
kanaliz ve hiimanist psikoloji ekollerinden sonra, psikolojideki “d&rdiincii
gl¢ i temsil eder. Transpersonel yaklasimda amag, sezgisel ve rasyonel yak-
lasimlarn birlestirerek insani daha biitiinciil bir yaklasimla aciklamaya calig-
maktir. Robert Ornstein’'in Yeni Bir Psikoloji, Lynn Wilcox'un Safizm ve Psi-
koloji ve Nossrat Peseschkian'in Dogu Hikayeleriyle Psikoterapi isimli ki-
taplart bu yaklasimla yazilan ve Tiirk¢eye cevrilen eserlerden bazilaridir. R.
Frager'in orijinal ad1 Heart, Self, and Soul olan ve Kalp, Nefs ve Ruh adiyla
Tirkgeye ¢evrilen kitab1 da bu yaklasim icerisinde degerlendirilebilecek; fakat
digerleriyle karsilastirllamayacak diizeyde sifi psikolojisiyle ilgili mithim de-
gerlendirmelere yer veren dnemli bir calismadir.

Frager’in eseri “Tegekkiir”, “Onsdz”, sekiz boliim ve “Indeks”ten olug-
maktadir.

Stfi psikolojisinde merkezi konuma sahip olan ti¢ kavramdan (kalp, nefs
ve ruh) yola ¢ikarak hazirlanan bu Kitap, Batili bir psikoloji uzmaninin tasav-
vuf gelenegindeki zengin maneviyat ve Kisilik gelisimi izerine yaptigl titiz bir
arastirma olarak degerlendirilebilir. Kitap, Bati psikoterapisinin insani topluma
uyumlu birey yapmay1 amagladigini belirtmekle birlikte, tasavvuf psikolojisinin

© ISAM, Istanbul 2005



islam Arastirmalar Dergisi

manevi bir gayeyle bireyin olumsuzluklarini giderme ve onu ilahi olana ulas-
tirma amacini ve bu amaci gergeklestirmek icin sundugu yéntemleri vurgula-
maktadir.

Kitaptaki 6zglinliik; nefs, kalp ve ruh kavramlarina getirilen psikolojik
yaklagimlar degildir. Clinkii basta Haris el-Muhasibi ve Gazzali olmak tlizere
buglne kadar bircok islam alimi eserlerinde bu konuda ayrintili ve doyurucu
bilgiler vermislerdir. Fakat bu kitapta s6z konusu kavramlar, modern psiko-
lojinin yaklasimlar: ve kavramlan dikkate alinarak agiklanmaktadir. Bati psi-
kolojisiyle stfi psikolojisi arasinda karsilastirma yapan yazar, kitabinda 6n-
celikle kalp, ruh ve nefs kavramlarinin stfi psikolojisindeki anlamlarint ay-
rintilariyla aciklamakta ve insanin mahiyeti, evrenin ve diinyanin varligy, in-
sanin evrendeki konumu, insanin kabiliyetleri, imanin degeri ve 6z-sayginin
degerlendirilmesi gibi hususlarin ortaya konulmasinda, bu iki yaklasim ara-
sindaki paralellikler ve farkliliklardan s6z etmektedir. Mistik tecriibeyi en
renkli boyutlariyla yasayan ve manevi olgunlasma siirecinde daha fazla yol
kateden miimtaz insanlardan sézler ve kissalar anlatarak kitabini zenginles-
tiren yazar, ayrica béyle bir yontem takip etmekle konunun daha rahat anla-
silmasini ve kitabin zevkle okunmasini saglamaktadir. Kisacasi, Kitapta ta-
savvufi gelenekte mevcut olan “insanin bitiin varligini olumlu ya da olumsuz
bir yone sevk edebilen kalbin, tiim hastaliklardan uzak bir sekilde tertemiz
kalmasinin yollart” Batili psikolojinin diliyle sunulmaktadir.

“Kendini bilen Rabb’ini bilir” séziiyle 6zetlenebilen varolus tecriibesini, bi-
reyin kendini taniyarak Rabb’ine ulasmasini tasavvufi yolculugun odagina
yerlestiren yazar, stfilerin yasamindan yola ¢ikarak kendini gerceklestiren
olgun bir insan portresi cizer. Burada ortaya konan, sorumluluklarindan kag-
mak yerine, onlar1 en iyi sekilde yerine getiren, Yaratici’'nin verdigi kabiliyet-
leri en iyi sekilde kullanan ve gelistiren, diirist davranan, insanlari seven ve
onlara hizmet eden olgun insan portresidir. Yazar, Batili egitimcilerin akla
onem vererek kalbi ihmal etmelerine karsilik, stfi geleneginde kalbin merkezi
Oneme sahip olmasindan ve manevi merkez olan kalbin egitilmesi yolunda
stfi gelenegin 6ngdrdiigl egitim sisteminden bahseder; kalp merkezli egitim-
de 6nemli olanin 6grenilenin tecriibe edilmesi oldugunu vurgular. Ayrica ilaht
bir mabet olan kalbin, algillama &zelliklerinin aktif hale gelmesi i¢in dua gibi
bazi kalp agma egzersizleri onerir.

Kitapta “Uglincii Béliim” insanin bireysel dontisiimiine ayrilmustir. Yazar
burada kendilik (nefs) ve nefs-i emmareden (kotiligli emreden kendilik)
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nefs-i safiyeye uzanan bir kendini gerceklestirme silirecinden bahseder. Bu,
ayni zamanda hakikatin kademeli olarak kesfedilmesi, bireyin kotii huylar-
dan (cimrilik, 6fke, acgozlilik vb.) uzaklasarak ulvi degerlere (comertlik,
hosgori, kanaatkarlik vb.) ulasmasidir. Boylece birey, etrafindaki her seyde
Yiice Yaratici'nin rahmetinin ve inayetinin izlerini goriir ve en nihayetinde
benligini yok ederek Allah’a ulasma seriivenini yasar.

Kitabin bir sonraki béliimiinde tasavvuf geleneginde kabul géren, insanin
yedi ruhu (nebati/bitkisel ruh, hayvani/hayvansal ruh, nefsani/kisisel ruh,
insani ruh, sirli ruh ve sirrii’l-esrar/en sirli ruh) tzerinde durulmaktadir. Her
bir ruh, insan i¢in ayr1 bir éneme sahiptir. Bu yiizden bu ruhlardan higbiri ih-
mal edilmeksizin dengeli bir sekilde gelistirilmelidir. Ornegin bitkisel ve hay-
vani ruh ihmal edildiginde, insan beden sagligini kaybeder ve en gizli ruhun
ihmalinde ise manevi saglik tehlikeye girer. ideal olan, yedi ruhun dengede
tutulmasidir. Bu denge sayesinde birey zengin ve verimli bir yasama sahip
olur. Nefs konusunda en st seviyeye (nefs-i safiyeye) ulasmak esas iken,
ruh konusunda 6nemli olan, her ruha ayrn ayr gereken Onemin verilerek
dengenin saglanmasidir. Yazar yedi ruhun dengeli bir bigimde ¢alismasini stifi
geleneginden aldig1 araba metaforu ile agiklamaktadir. Ayrica burada yazar,
her bir ruhtan farkli rityalarin gelebilecegi ve bunun stfi gelenegindeki 6ne-
mini Freud ve Jung'un riiyalara yaklasimindan faydalanarak dile getirmekte-
dir. Kitapta kisisel ruhun negatif ozelliklerinden kurtulma ise, Hz. Peygam-
ber’in “Simdi kiigik cihadi bitirdik, bliytik cihada basliyoruz” séziinde ifade
ettigi gibi “biiytik cihat” ile temsil edilir.

Yazara gore psikoterapi ile tasavvuf, uygulamaya énem vermeleri baki-
mindan birbirine benzer, amag¢ bakimindan ise birbirinden farklidir. Tasavvuf-
ta mevcut sGfi pratikleri (orug, inziva, adap, Allah’t zikir ve rabita-i mevt/6li-
mi hatirlama vb.) bireyin, olumsuz Kisilik 6zelliklerini giderip kalbini agmak
ve icindeki derin irfanla temas kurmak suretiyle Allah’a yakinlasmasini saglar.
Omegin, Kisginin kendi dlimunii digsinmesi, simdiki halin daha fazla idrakine
varmasina sebep olur ve zamanin kiymetini bilmesini kolaylastirir. Bu baglam-
da olumii disiinmek, Kisisel gelisim stirecini baslatmanin da bir yoludur.

Kitabin “Yedinci Bolim”linde tasavvuftaki manevi rehberlik hususuna ve
seyh-dervis iliskisine yer verilmistir. Olgunlasma siirecinde basarili olan ve
daha ileri bir seviyede olan seyh, bu siiregte yeni olan dervise bir yol gdste-
rici konumundadir. Yazar eserinde Allah, seyh ve dervis iliskisini ise bir me-
taforla anlatmaktadir. Bu metaforda, Allah bir okyanus, dervis bir damla su,
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seyh okyanusla baglantili bir nehre benzetilir (s. 191). Yazar eserini kalp,
nefs ve ruhun Kkarsilikl iligkilerinin anlatildigl “Sekizinci Bolim”le bitirmek-
tedir ki, kanaatimizce bu béliimiin dnceden ele alinmasi daha isabetli olurdu.
Kitap bir dervisin dilinden “Ey Rabbimiz! Sen olmaksizin biz huzur bulamayiz”
mealindeki anlaml bir dua ile sona ermektedir.

Ali Ayten

Kur’an ve Oryantalistler
Selahattin Sénmezsoy
Ankara: Fecr Yayinevi, 1998. 335 sayfa.

Miisliman diinyanin Bati diinyasi ile iligkileri, uzun bir tarihi seyre sahip-
tir. fligkiler zamana bagl olarak farkli bicimlerde tezahiir etmis ve giiniimiiz-
de de oldukca yeni bir diizleme yerlesmis durumdadir. Dini ve kiltiirel fark-
Iiliklara sahip s6z konusu iki diinyanin iligki bigimlerinin bliyiik oranda gii¢
dengesi ile sekillendigi anlasilmaktadir. Oryantalizm/sarkiyatgilik da bu fak-
torlere bagl olarak ortaya ¢ikmis, zamanla igerik ve metot bakimindan bir
hayli degisim ve gelisme kaydetmis bir olgu olmasi yaninda, yeni bir gii¢ ola-
rak da kendisinden faydalanilmigtir. Tam olarak bir baglangic belirlenemese
de, yogun bir bigcimde kendini gdsterdigi son ii¢ yiiz yillik stirecin ardindan,
klasik oryantalizmin yasayip yasamadigl ya da hangi boyutlarda devam et-
tigi henliz tam olarak tespit edilebilmis degildir. Su kadarin1 séylemek yanlis
olmaz herhalde: Batr’da islam diinyasina dair son zamanlardaki oryantalist
calismalar, dini alani biraz ihmal ederek sosyal ve kiiltiirel alana fazla yonel-
mis ve eskiye oranla anlamaya ¢alisan bir yaklasimi daha cok tercih eder ol-
mustur. Buna Kkarsin oryantalizm hakkinda Miisliman muelliflerin farkl dil-
lerde ytize yakin Kitap ve bu sayinin birkag¢ kati da makale telif etmis olduk-
lart anlagiimaktadir. Ancak Miisliman entelektiiellerin ilgilerini klasik oryan-
talizm tizerinde teksif ettigi, bunun da o dénemin yeterince ¢éziimlenip anla-
silamadiginm1 ve tahlil edilemedigini gosterdigi sOylenebilir. Selahattin S6n-
mezsoy’un Kitabi, bu alandaki boslugu doldurma ¢abalarindan biridir. Ayrica
ozel olarak Kur'an hakkinda yazilmis olmasi bakimindan, yazarin da kitabin
basinda belirttigi gibi, sahasinda Tiirkcede ilktir.

130



Kitabiyat

Calisma, “Sunusg”, “Onsoz”, “Girig”, yedi bolum, “Genel Sonug” ve “Kar-
ma Bibliyografya”dan olusmaktadir. Yazar, “Giris"te oryantalizmin ne oldu-
gundan bahsedip tarihgesini 6zetlemis ve ardindan oryantalistlerin Kur'an’a
dair calismalarinin énemlilerini liste halinde sunmustur. “Kur’an-1 Kerim Ter-
cimesi ve Oryantalist Tutum”, “Kur'an-1 Kerim’'in Kaynagi Meselesi” ve
“flahi Vahiy Meselesi” bagliklarini tagtyan ilk ti¢ béliim, Kur’an’in kaynagi ve
mahiyetine ayrlmistir. Sonraki ti¢ boliim ise, “Kur’dn-1 Kerim’in Nassinin in-
tikali Meselesi”, “Kur’an Metninin Sithhati Meselesi” ve “Mekki ve Medeni
Kur'an Meselesi” adlariyla Kur'an'in vahiy sonrasi giiniimiize intikali ve
Kur'an’in muhtevasina ayrilmistir. Son bélim ise “Kur’an’da Nesh Meselesi”
basligini tasimaktadir. Yazar hemen her boliimiin sonunda bir 6zet yaparak
konu hakkindaki hiiktimleri tekrar etmis, “Genel Sonug” bashgi altinda ise ki-
tabin bir 6zetini vermistir. Bu haliyle kitabin, konularin béliimlenmesi agisin-
dan dengeli oldugunu soyleyebiliriz. Yazarin bolimleri isleyis formati sdyle-
dir: Once her boliimiin ana konusu hakkinda geleneksel bilgiler 1s18inda mev-
cut anlayist ve Musliiman mielliflerin agiklamalarini sunmus, ardindan or-
yantalistlerin konu ile ilgili goériis ve iddialarina yer verip bunlar elestirmek
veya reddetmek suretiyle irdelemistir.

Oryantalizme dair son zamanlarda tilkemizde ve diger Musliiman tilkeler-
de kitap, makale, sempozyum vb. calismalarin sayica artis gostermesi sevin-
dirici bir gelisme olmasina ragmen, konunun tahlil ve tenkidinde arzulanan
seviyeye gelinmedigi anlasilmaktadir. Clinkii Miisliiman mtelliflerin oryanta-
lizme yaklasimlar ¢ogunlukla duygusal, savunmact ve suglayici zeminde ce-
reyan etmistir. Kisaca Miisliman miiellifler “acaba” diyerek oryantalistlerin
soylediklerinde, az da olsa, dogruluk pay1 olup olmadigint sorgulamamis,
kendi kaynaklarina yonelik bunca olumsuz “iddia” ve “varsayimlarla” yiiz-
lesmekte ¢ekimser davranmuglardir. Sénmezsoy'un yaklasim tarzi da bu min-
val lizere cereyan etmistir (s. 20, 32, 147, 156, 203, 204, 208, 212, 219,
289, 313 vd.). Elbette bir medeniyetin temel dayanaklarindan birine yonelik
her akla gelen diisiincenin, hem de en kigkirtici bicimde ileri stirilmesinin
reddedilmesi dogal bir tepki olarak kabul edilmelidir. Ancak cevaplar, onlarin
iddialarindan daha sogukkanli, gercekgi ve delile dayali olmalidir. Bunlar igin-
de cevap vermeye degmeyecek “basit” iddialarin giindeme bile alinmasina
gerek duyulmayabilir; ancak emek ve ilim mahsulii ciddi iddia ve elestiriler
daha buytiik ciddiyetle ele alinmalidir. Bu nedenle sézgelimi, bazi iddialarina
kizip miustesrikleri Mekkeli miisriklerle ayni kefeye koymak (s. 155, 224-
25), Mu'‘tezile'nin fikirleriyle onlarinkini ayni kabul etmek (s. 298-305) gibi
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yaklagimlarin kitabin muhtevasi ve ciddiyetiyle bagdasmadigini diistintiyo-
ruz.

Oryantalistlerin ve Misliimanlarin konulara yaklasim tarzi arasinda elbet-
te farkliliklar olacaktir. Metot, kaynak ve bakis agisi olarak ii¢ noktada topla-
yabilecegimiz farkliliklar, klasik oryantalizm ile geleneksel Miisliman anlayi-
s1 arasinda son derece bariz bir sekilde gdziikmektedir. SOnmezsoy'un ¢alis-
masl, bu bakimdan giizel bir érnektir. Nitekim yazar, daha “Onséz”de Hiris-
tiyan ve Yahudiler'in Hz. Peygamber’in zamanindan itibaren devam edege-
len Islam’a saldirnlarindan bahsetmekte ve oryantalizmi de bu olgunun bir
pargast olarak takdim ederek hemen basta konuyu hangi diizlemde ele aldi-
g belli etmektedir. Ne yazik ki, bilimsel ¢alismalarda bu hareket tarzi ob-
jektiflikten ve ikna edici olmaktan uzak olabilecegi hissini dogurmakla kal-
mayip, yazarin kendisini miistesrikler hakkinda yakindigir “ilmi ciddiyetten,
bilimsel objektiflikten, bilim adaminda bulunmasi gereken tarafsizlik ve agir-
basliliktan uzak olmak” gibi durumlara diisuirebilir. Nitekim kitapta bu kaygi-
miz1 hakli ¢ikaracak sekilde oryantalistler i¢in, “Kur’an hakkinda slipheler
uyandirmak”, “Kur’an’t bozmak, tahrif etmek”, “stiphe tohumu ekmek”,
“koti niyetli olmak”, “Kur’an’in hitkiimlerini iptal etmek veya degistirmek”,
“Kur'an’in ilahi kaynagii inkar etmek” ... gibi ifadelere sik¢a rastlanmakta-
dir (s. 55, 62-63, 65, 67, 313-319). Elbette o, bu yargilarinin bir kisminda
hakldir. Nitekim muistesriklerin ahkam, cihad, kadin gibi Kur'an’'da yer veri-
len bazi meseleler hakkinda actiklart yanhs ¢igirlar, ilim ehli tarafindan yaki-
nen bilinmektedir. Kitabin “Birinci Boliim™, Kur’an hakkindaki bazi yanl ve
yanlis oryantalist tutumlari géstermesi bakimindan yeterince ikna edicidir.

Oryantalistlerin dine ve dini metinlere yaklasim tarzini XVIII. ylzyildan
itibaren Avrupa’da egemen olmaya baslayan yeni bilimsel metotlar ve anla-
yislarin belirledigini biliyoruz. Onlar tarih, sosyoloji, psikoloji gibi yeni ilmi
gelismelerin sundugu imkanlarla olaylari, olgulart ve nesneleri agiklamaya
¢aligan, buradan miilhem olarak incil {izerinde her geyi sdyleyebilme yetkisi-
ni kendisinde bulan bir bilimsel anlayis ortaminda yetismislerdir. Kur'an’a
yaklagirken de s6z konusu anlayis 1siginda hareket etmek, onlar igin en uy-
gun yol gibi geliyordu. Kisaca, Batili arastirmacilar kendi devirlerinin ilim an-
layist ve ilmi verileri dogrultusunda olaylart agiklamaktadir. Dolayisiyla bas-
kasi igin kutsal olan bir¢ok sey, onlar i¢in bilimsel incelemenin konusu olan
bir nesne olmaktan daha fazla bir sey ifade etmeyebiliyordu. Onlarin tercih
ettigi metot, genelde Islam’a; 6zelde de Kur'an’a yonelik yanli, yanhs ve tahrif
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edici fikirlerini serdetmede dahi iyi imkanlar sagliyordu. Ozel amaglarini agik-
ca ifade etmeleri, zaten beklenemez.

Yukarida izah etmeye calistigimiz oryantalist tutum, onlar incelenirken
g6z ontinde bulundurulmalidir. Zannediyorum bu metodolojik yaklasim tar-
zin1 gérmezden gelerek onlardan “miimin gibi davranmalari”ni beklemek (s.
73, 80, 144-45, 159, 301) saglkli ve sagduyulu sonuglar elde etmenin
ontindeki en biiytik engeldir. Dolayisiyla ister cevap vermek, ister iddialarini
curiitmek ve isterse elestirmek icin olsun, onlarin hareket ettikleri bilimsel
yaklasimi tersine ¢evirerek onlara ikna edici bir sekilde karsilik vermek avan-
taj saglayacaktir. Bu nedenle ne kadar giiclii oriilmiis olursa olsun, bir fikri
yapinin yanlis oldugunu sdylemek, onu ¢lriitmek ve gecersiz kilmak ama-
ciyla yapi-bozum (deconstruction) yolunu tercih etmek, daha makul sonug-
lara ulagsmay1 saglayabilir. Bdylece oryantalistlerin birbirlerine yonelttikleri
elestirileri de kullanarak olabildigince geliskilerini ve ¢itkmazlarini sergilemek
miumkin olur. Bu nedenle yazar kitapta béliimlere baslarken geleneksel Miis-
liman anlayigt 6zetleyerek ele alacagi konuyu 6nceden ispatlamak yerine, o
konuda oryantalistlerin goriislerini dogrudan kendi ifadeleriyle verdikten
sonra hem kaynaklara dayanarak ve hem de onlarin énemsedigi sosyal bi-
limlerden istifade ederek genis bir sekilde cevaplama yoluna gitseydi daha el-
verigli sonuglara ulasabilirdi. Nitekim kitaba bir “Sunus” yazan Prof. Dr. Su-
at Yildirim da oryantalizme dair ¢alismalarin bu dizlemde yuriitiilmesi gerek-
tigini belirtmistir (s. 16). Bu arada oryantalistlerin baz1 konularda var olan
karmasadan yeterince istifade ettikleri malumdur. Bizce bu gibi konularda on-
lar1 elestirmeden veya onlara suclamalar yoneltmeden 6nce, problemin islam
distincesinin kendi blinyesinde ¢oziilmesi gerekir. Bunun en iyi érnekleri “IV.
Bolim”de ve “V. Bolim”de tartisilan “Kur’an’in Tertibi”, “Yedi Harf”, “Kira-
atler” ve “VII. Bolim”deki “nesh” konusudur.

Bir baska dikkat cekici nokta ise oryantalistler hakkinda hiikiim verirken
genelleyici ifadelere yer verilmesidir. Mesela bir kisinin herhangi bir konuda
yanlis yapmasi, diger sdylediklerinin tamaminin kabul edilemeyecek olum-
suz seyler oldugu veya bazilarinin art niyetli, diismanca davranmasi ve kay-
naklari istismar etmesi, hepsinin ayni niyeti tasidig1 anlamina gelmez. Kitabi
okuyunca, “Acaba oryantalistlerden hi¢ mi hakli ve dogru fikirler sadir olma-
mustir?” gibi bir soru akla geliyor. Madem onlardan objektif olmay1 bekliyo-
ruz, o halde bunu oncelikle bizim yapmamiz gerekir. Yazarin kendisinin de
zaman zaman isaret ettigi gibi, sonraki oryantalistler dncekilerin Kur’an, vahiy
ve Hz. Peygamber hakkinda gayriilmi olmasi bir yana, insafa sigmaz bazi id-

133



islam Arastirmalar Dergisi

dialarini ve nazariyelerini reddetmisler (s. 119, 187-89, 217, 220, 249, 284)
ya da son derece makul ve itirazsiz kabul edilebilecek giizel agiklamalar yap-
muglardir (s. 88-89, 141, 221-22, 20-41). Nihayet oryantalizmin Islam diin-
yasinda nesv Ui nema buldugu siralarda islam’a yaklagimi ile XX. yuizyildaki
yaklasimi oldukga farklilasmis, olumsuz yaklasimdan olumluya dogru bir ev-
rilme stireci yaganmustir. Artik oryantalistler veya Bati’daki islam arastirma-
cilar klasik oryantalizme elestiriler yoneltmekte, basit yargilarda bulunma-
maya 6zen gostermektedirler. Su halde kitapta bu durumu anlatan bir bolim
veya baslik olmali, hi¢c olmazsa yeri geldik¢e haklari teslim edilmeli ve veri-
lecek hiikiimde bir ayrim yapilmaliyd: diye diisiiniiyoruz.

Oryantalistler islam’i ve Miislimanlan arastirmaya bagladiklarinda, isi te-
melden ve ¢ok ciddi bir bicimde ele almiglar, miimkiin oldugu kadariyla en es-
ki kaynaklara dayanmayi ilke edinmislerdir. Mesela Klasik oryantalistler
Kur'an’'in kaynagl, mahiyeti ve onunla alakal diger konularda ilk déSnem kay-
naklarini kullanmiglardir. Bu arada yazarin zaman zaman igaret ettigi tizere iti-
bar edilmeyen, zayif ve hatta uydurma rivayetlere dayanmiglarsa da her ha-
liikarda var olan kaynaklarimiza dayanmiglardir. Béylece onlar teorilerini is-
pat etmede bazen de avantaj elde etmislerdir. Bu tarafta ise, kitapta da goz-
lemledigimiz gibi, onlarin dayandiklan goriislerin zayif veya uydurma oldugu
sdylenerek kisa yoldan reddetme yolu tercih edilmistir. Ornegin Kur’an nassin-
da farkliliklarin oldugu iddialarinda genellikle Ibn Ebi Daviid'un (6. 316/929)
Kitabti’l-Mesahif ve Ebi Amr ed-Dani'nin (6. 444/1053) el-Mukni‘adli eser-
leri gibi kaynaklara dayanmiglardir. Keza Garanik Olay: gibi son derece has-
sas konularda da mevcut kaynaklarin verilerini kullanmislardir. Dolayisiyla
onlarn iddialar ¢uriitiilmeye calisilirken bu eserlere de miiracaat edilmelidir.
Muellifin onlar red sadedinde (s. 270-76) bu tiir asli kaynaklarn tahlil etmesi
ve ardindan kendi yorumunu vermesi gerekirdi. Maalesef kitapta bu yol be-
nimsenmemis, sadece cagdas miuelliflerin goriigleri ile yetinilmistir.

Kaynaklar konusunda 6nemli bir husus da S6nmezsoy'un yurt disinda
bulunmus ve doktorasini Fransa’'da yapmis olmasinin avantaji ile kitabinda
zengin bir literatiire yer vermesine ragmen, ne yazik ki, oryantalistlerin fikir-
lerini yansitmada ve dogrudan eserlerinden aktarmada o kadar basarili bir
sunum saglayamamis olmasidir. Onlar hakkinda bir¢ok iddia ve yarg ileri
slirmuis, fakat bunlarin bir kismini dogrudan miiellifin eserinden vermek ye-
rine ikinci, tiglinci sahislarin gézlemlerinden aktarmakla yetinmistir. Orne-
gin, Bat1 dillerine yapilan Kur'an meallerinde bir ¢cok tahrif ve yanlisin bulun-
dugu, sazz kiraatlere gore ve keyfi terciimelerin yapildigl anlatilmasina ragmen
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(s. 54-67), buna 6rnek olacak bir ayet meali, velev Fransizca olsun, verilme-
mistir. Yine miistesriklerin Kur'an’'in Yahudi ve Hiristiyan geleneklerinden et-
kilendigini iddia ettikleri konular siralanmis (s. 106, 284-285); ama bunlari
kimlerin hangi eserlerde 6ne sturdigii gosterilmemistir. Ustelik yazar onlar
hakkinda hitkiim verirken, I. Bolim’'de goriildiigii tizere yine kendi tespitleri
yerine, baska yazarlarin gézlem ve Kkanaatlerini aktarmay: tercih etmistir.
Zannediyorum en problemli olan tutum da bir yazarin sézlerini, kendi eseri
yerine bir baska yazarin kitabindaki terctimesinden aktarmaktir. 60-61. say-
fada Palmer'den alinttyr Bedevi'nin Kitabindan nakletmesi, buna Ornektir
(baska ornekler i¢in bk. s. 64, 65, 84, 85, 96, 97, 140, 143, 164, 165, 187,
189, 201, 208, 212, 218-19, 223, 225, 234-35, 300). Belki de vakif olun-
mayan bir dildeki kitaplar s6z konusu oldugunda onlardan hi¢ alinti yapma-
mak daha uygun bir tutumdur. Ayni tutumu bir konuda yazilmis ve kaynak
degeri olmayan son dénem ¢alismalarina karst da gostermek gerekir. Kur’an
ve Oryantalistler kitabinda referans gosterilen (s. 191-192, 298) baz1 kay-
naklar bu kabildendir. Zira yapilan is son derece ciddi ve nazik bir istir. One-
mine binaen ilk kaynaklara ve fikirleri tartisilan sahislarin eserlerine dogrudan
miracaat etmek, ileri stiriilen fikirlerin ispati i¢in her zaman ikna edici olma-
ya daha yakindir. Bazi yerlerde hadislerin ve diger rivayetlerin kaynaklarinin
gosterilmemesi (s. 90, 97, 164, 166, 191-192) de kaynak kullanimu ile ilgi-
li olumsuz noktalardan biri olarak not edilmelidir.

Oryantalistlerin Kur’an'la ilgili gériislerine yer verdikleri eserlerin tamami-
na ulagsmak son derece zordur. Dolayisiyla arastirmacilar bu konuda mazur
gortlebilir. Yazar dogal olarak bu problemi Miisliiman miielliflerin yazdig: ta-
nitici eserlerden istifade ile asmaya ¢alismistir. Ancak sayfa 40-47 arasinda
Arapga bir kitaptan (Necib el-AKiki, el-Mustegrikan) sundugu oryantalistlere
ait Bat1 dillerindeki eserlerin isimlerini Arapga olarak vermesi, o eserlerin en
azindan ismini orijinal haliyle bilmek ve onlardan istifade etmek isteyenler
icin pek de yararl degildir.

Kaynaklarla ilgili son bir noktaya dikkat ¢cekmekte fayda gorityoruz: S6n-
mezsoy, ele aldigi konularda érnek olarak sectigi oryantalistlerin bircok eseri
bulunmasina ragmen, genellikle onlarin birer eseriyle yetinmistir. Watt bu-
nun en iyi érnegidir. Ustelik onun Kitapta yer verilmeyen eserlerinde makul
ve makbul bir¢cok agiklamasi yaninda, kendinden 6nceki meslektaslarina yo-
nelttigi bir hayli elestiri de vardir. Dahasi, adindan ve eserlerinden hig bahse-
dilmeyen bir¢ok oryantalist vardir. Su halde rahatlikla diyebiliriz ki, bu kitap-
ta da gozlemledigimiz gibi, konularn ¢ok kapsamli veya bircok konuyu bir
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arada ele almak pek de yararli olmayabiliyor. Bunun yerine -sdzgelimi- bu ki-
tabin her bir boliimii ayr bir ¢calisma olarak ele alinabilir ya da bir veya bir-
kac oryantalistin goriisleriyle sinirli kalarak daha derinlikli bir sekilde tartisi-
labilir, tahliller yapilabilir ve karsi fikirler genis bir bicimde ortaya konabilirdi.
Stphesiz kitapta ele alinan konular, Kur’an'in mevsukiyeti baglaminda son
derece hayati konulardir. Dolayisiyla iddialarin ve teorilerin derinligine ele ali-
narak incelemeye tabi tutulmasi, insani kalict ¢éztimlere gétiirebilir. Boylece
farkli dillerde yazildig1 i¢cin anlamakta zorlanilan ve asil eserin yerine; ikinci,
uglincl derecedeki kaynaklardan bilgi aktarma mecburiyetinden de kurtulmak
mimKkin olur. Kitabin basarili yonleri de kaynaklar hakkindaki bu diistince-
mizi desteklemektedir. S6z gelimi, yazarin Goldziher'e yonelttigi elestirileri (s.
35), Hanifler ve Cahiliye sairlerinin Kur’an’in kaynagi olmadigina (s. 93-96)
ve kutsal kitaplarin ortak kaynaktan geldigine dair aciklamalar (s. 107, 117-
118), Hz. Peygamber’'in sara vb. hastaliginin olmadigini ispatlamaya ¢alis-
mast (s. 149-152), vahyin gelisim asamalar1 ve tislubundaki degisimin izahi
(s. 242-243, 244, 263-264, 278) bu kabilden sayilabilir.

Batilt bilim adamlari, kendi ¢agdaslart olan Miisliiman miellifleri yok sa-
yan ve onlarin gorislerine yer vermek istemeyen yaklasimlarini epeydir terk
etmise benzemektedir. Buna karsin Misliimanlar onlarin g¢alismalarindan
uzun zamandan beri istifade etmektedir. Ancak Sénmezsoy bdyle bir istifade-
de pek istekli goziikmemektedir. Her seyden 6nce yazar genel yaklasimini bu
konuda da sergileyerek onlardan bir miimin gibi davranmalarini beklemekte,
boyle olmadigini tespit ettigi yerlerde de onlarin amag ve hedeflerinin farkli
olduguna sozii getirerek hitkmiinii vermektedir. Kisaca Kur’an ve Oryanta-
listler adli kitap, oryantalistlerin Kur'an’a yaklasimlarindaki olumsuz, 6n
yargili ve Kkasitl fikirlerini toplamakta biiyiik bir basari géstermis olmasi ba-
kimindan, sanki alt baglik olarak “Oryantalistlerin Kur’an Hakkindaki Olum-
suz Yaklagimlar1” ismini daha fazla hak etmektedir.

Bu Kitap, Kur'an merkezli oryantalist tartisma konularini, bu konular hak-
kinda neler sdylenmis oldugunu ve bu konudaki baslica eserleri derli toplu bir
sekilde veren bir ¢alisma olmasi bakimindan énemlidir. Fakat konularin da-
ha detayli bir tahlile tabi tutulmasi gerektigini ve daha ikna edici cevaplarin
bundan sonraki arastirmacilara kaldigini, bu alanda arastirma yapacaklarin
bu kitaba miiracaat ederek eksikleri ve yapilmasi gerekenleri tespit ettikten
sonra arastirma yapmalarini salik veririz.
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Son olarak, kitap vesilesiyle, lilkemizin yayincilik alanindaki bir eksikligi-
ne de isaret etmek istiyoruz. O da editoryal hizmetlerin ilmi kitaplardan esir-
genmesidir. Gerek Tirkcenin kullanimina iliskin gerekse yazimdaki maddi
hatalarin, oldugu gibi baskiya yansimasi bir tiirlii giderilememektedir. Bu ise
kitaplara verilen emegin sonuca yansimamasi bakimindan tiziiciidiir. Kitabin,
yayin asamasinda nihai olarak yazar ve yayinci editor tarafindan bir kez da-
ha mutlaka gozden gecirilmesini, ilmi gayretin son asamasi olarak gérdigi-
miizden bu hususu da belirtmek yerinde olacaktir.

Ismail Caliskan

Tiirk-islam D6nemine Gegiste Tahirogullari
Hasan Kurt
Ankara: Arastirma Yayinlari, 2002. 232 sayfa.

Abbasilerin iktidara gelisi Tiirk-Islam tarihinin baglangicinda énemli bir
dénim noktast teskil eder. Diger mevali guruplar gibi Emevilere Kkarsi
Abbasilere destek veren Tirkler daha sonra Halife Har(in er-Resid’'in ogullari
Emin ile Me’'m{in arasindaki miicadelede Tahir b. Hiiseyin’in etrafindaki iran-
1 unsurlarla birlikte Me’'m{n’'un hilafete gecisisinde etkin rol oynamiglardir.
Me’'mf{in tarafindan Horasan valisi tayin edilen Tahir b. Hiiseyin'in burada
kurdugu Tahiriler (Tahirogullar) hanedani déneminde Iranli unsurlarin
yaninda Tirklerin de siyasi ve askeri niifuzu artarak devam etmistir. Bu
bakimdan Tiirk-Islam tarihi acgisindan énem tasiyan Tahiriler hakkindaki bu
arastirma Tirkgede konuyla ilgili ilk miistakil ¢alisma olarak dikkat ¢ekmek-
tedir.

Eser “Ons6z”, “Bazi Kaynak ve Arastirma Eserleri”, beg boliim, “Sonug”,
“Bibiliyografya” ve “Dizin”den olusmaktadir. Kanaatimizce esere Tahirogul-
larmin tarihi macerasinin vuku buldugu devrin genel bir panaromasini veren
bir giris yazilmadan dogrudan konuya girilmesi bir eksikliktir. Arastirmay1 ve
okuyucuyu konuya isindiracak mahiyette tarihi, cografi, sosyal ve kiltiirel
ortam genel olarak bir giriste verilseydi, daha faydali olurdu diisiincesinde-
yiz. Clinkii Tahirogullari o ddnemde Abbasi Devleti'nde ortaya ¢ikan tek ha-
nedan degildir. Eserin 58. sayfasinda bir cimleyle bahsedilen Idrisiler ve Ag-
lebiler gibi devletciklerden giriste 6zet olarak bahsedilebilirdi. Bu haliyle eser-
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de Tahirilerin, incelendigi dénem icindeki yeri tam olarak ortaya konulama-
dan dogrudan konuya girilmistir.

Eserin “Onséz”iinden sonra, calismada kullanilan temel kaynaklar ve
arastirmalar, ele alinan konu agisindan degerlendirilmektedir.

“Birinci Bolim”de (s. 15-48), “Tahirogullarinin Ortaya Cikis1” baslig1 al-
tinda Tahiriler ailesi ve bir hanedan olarak kurulusu incelenmistir. Yazar bu-
rada Abbasi Devleti icinde ilk yar1 bagimsiz devletlerden biri olan Tahirogul-
larinin kurulus tarihi i¢in Tahir b. Hiiseyin’in, Halife Emin’e kars1 hilafet mii-
cadelesine basglayan Me'min (813-833) tarafindan ordu komutanligina
atandigr 194 (810) yilin1 vermektedir. Bunu da Barthold’a dayanarak yap-
tig1 gorulmektedir. Ancak biz yazarin bu distincesine katilmiyoruz. Cunkil
ordu komutani olmak, yart bagimsiz ya da tam bagimsiz bir devleti baslat-
mak icin yeterli degildir. Bizce Ahmed b. Tolun ya da Muhammed b. Tugc
orneklerinde oldugu gibi, kurulus tarihi Tahir b. Hiiseyin’'in Horasan valili-
gine atandigi 205 (821) senesi kabul edilmelidir. Yazarin da “ikinci Bo-
lim"de tespit ettigi gibi, Tahir'in bu tarihten sonra para bastirmasi ve hut-
bede halifenin adini okutmamaya baslamasi gibi faaliyetleri, onu destekle-
yen Halife Me’'mGn’'u siiphelendirmisti. Bu bakimdan biz Tahirogullarinin
baslangici olarak 205 (821) senesinin daha uygun oldugu kanaatindeyiz.
Bunun disinda bu béliimde Tahir b. Hiiseyin’in “Me’m{in’un halife olmasin-
da en fazla paya sahip” bir kumandan olarak basarili faaliyetleri, Me'min
tarafindan merkezi Rakka olan ve el-Cezire, Suriye, Misir ve Magrib'i icine
alan genis bolgeye vali tayin edilisi, bu arada Nasr b. Sebes’le miicadelesi
gibi hususlarda yapilan tahlillerin esere bir derinlik kazandirdigini belirtmek
gerekir.

Eserin “Ikinci Bolum”tnde (s. 53-110), “Tahirogullarinin Horasan Valili-
&i” baslig altinda Tahir b. Hiiseyin, Talha b. Tahir, Abdullah b. Tahir, Tahir b.
Abdullah ve Muhammed b. Tahir donemleri, yeri geldik¢ce dénemin Abbasi
halifeleriyle de baglantili olarak ele alinmistir. Bu dénemde ¢ikan Harici ve
Zeydi isyalarinda Tahirilerin Gistlendigi rol, bélimiin belli bagli konularindan-
dir. Ayrica bu béliimde temas edilen Tahirilerin Tirklerle miicadelesi dikkat
¢ekici hususlardandir. Muhammed b. Tahir doneminde Tahirilerin ikbalinin
izmihlale doniismesi de lizerinde durulan noktalardan biri olarak dikkat ¢ek-
mektedir.

“Uclincti Bolim”de (s. 117-158), “Tahirogullarinin Polis Tegkilati Yoneti-
ciligi” baslhig altinda Bagdat surta teskilati idaresinin Me'mtin’un Tahir b. Hii-
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seyin’i bu goreve tayini ile (204/819) Tahirogullarina verilmesi ve bu arada
gelisen olaylar ele alinmaktadir. Tahirilerin, yikilislarina kadar hem Horasan
yonetimini hem de Bagdat surta teskilati idaresini elinde bulundurduklarina
dikkat cekilerek Abdullah b. Tahir tarafindan surta tegkilatinin bagina getirilen
amcasinin oglu Ishak b. ibrahim’in Abbasi devletinin resmi gérisiinii hakim
kilma miicadelesinde, ayrica Babek Isyani’nin bastirilmasindaki rolii incelen-
mektedir. Ardindan surta teskilati yoneticisi olarak Muhammed b. ishak, Mu-
hammed b. Abdullah, Ubeydullah b. Abdullah, Siileyman b. Abdullah do-
nemlerinden bahsedilmektedir. Burada Tiirklerle olan iligkilere dair bilgiler
dikkat cekicidir. Bu béliimde, basliklarda miiessesenin orijinal adi olan “sur-
ta” ifadesi kullanilip Tiirkce karsiligi olan polis teskilati ibaresi ilk gectigi yer-
de parantez icinde verilse daha miinasip olurdu kanaatindeyiz.

Calismanin “Doérdiincit BOIUm™i (s. 161-181), “Tahirogullarinin Yeniden
Toparlanma Cabas1” basligini tasimaktadir. Bu béliimde Tahirogullarinin Saf-
farogullariyla miicadelesi, Samanogullari-Tahirogullar iligkisi ve Tahirogulla-
rinin i¢ginde bulundugu son durum alt bagliklartyla bu hanedanin inkiraz ele
alinmisgtir. Eserden anlasildigi kadariyla, Tahirilerin sonu 288 (901) yilidir.
Ancak eserin iginde Tahirogullar isminin ilk gectigi yerde ya da eserin kapa-
ginda bu hanedanin kurulus ve yikilig yillan yazilsa daha metodolojik olurdu
kanaatindeyiz. Bunun yaninda eserde iran-Horasan’da hikum stirdiiKkleri
anlasilan Tahirogullarinin hakimiyet sahasi da ¢ok belirgin olarak goriileme-
mektedir.

“Besinci Boluim”de (s. 183-209) “Tahirogullarinin Sosyal, Kiiltiirel ve
Ekonomik Durumu” baslig1 altinda Tahirogullarinin egitim ve kiiltiire katkisi,
imar faaliyetleri ile ekonomik durum, miizik ve eglence hayati konulari ince-
lenmistir. Bu boliim eseri bir siyasi tarih calismasi hiiviyetinden cikararak ko-
nunun sosyal yonlerine de temasla, ¢alismaya ayr bir renk ve derinlik ka-
zandirmistir. Bu boliimde Tahir b. Hiiseyin'in, Halife Me'm{n tarafindan Rak-
ka'ya vali tayin edilen oglu Abdullah’a yazdigl ve ilk Arapga siyasetname or-
neklerinden biri olan mektubun terclimesinin verilmesi, kanaatimizce eseri
kiymetlendiren bir unsur olmustur. Mektubun dilimize kazandirilmasi da ese-
rin genelinde goriilen ilmi seviyeye ayri bir deger kazandirmistir.

Ciddi bir emek mahsulii olan ¢alismanin, bilimsel metotlarla bir haneda-
nin tarihini derli toplu bir sekilde ele almasi bakimindan tarih arastirmalarina
onemli bir katki sagladigi muhakkaktir.

Altan Cetin
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islam Filozoflarindan Felsefe Metinleri
Mahmut Kaya
Istanbul: Klasik Yayinlari, 2003. XIX+532 sayfa.

Islam diistincesine ve felsefesine kaynaklik eden temel eserler, Yunan, iran
ve Hint bilim ve tefekkiir killiyati, VIII. ylizyildan itibaren Yunanca, Latince,
Hintge, Siiryanice, Aramca ve Pehlevice gibi kadim dillerden Arapgaya gevril-
migtir. Bu ceviri faaliyeti, yaklasik dort yiizyil stirmistir. XII. ylzyildan itiba-
ren islam felsefesinin ortaya gikan trinleri, tersine bir hareket olarak Bati dil-
lerine terciime edilmistir. islam diinyasinin, ézellikle Osmanl cografyasiyla si-
nirlt béliimiinde, Bati’dan yapilan felsefe ¢evirileri, XVIIIL. yiizyilin sonlarindan
itibaren -¢ogunlukla da XIX. ylizyilda- énemli bir ivme kazanmistir. Cumhuri-
yet déneminde ise, bilhassa Hasan Ali Yiicel'in (1897-1961) Milli Egitim Ba-
kani oldugu yillarda gerek Dogu ve gerekse Bati felsefe klasiklerinden kayda
deger bir ¢eviri etkinligi yapildig1 gériilmektedir. Hatta bu dénemdeki ¢evirile-
rin bir kismi, ayni eserlerin sonradan yapilan terciimelerinden daha sihhatli
kabul edilmektedir. Ancak, Islam diisiince ve felsefesinin kendi tiriinii olan te-
mel kaynaklar, Arapga yazilmis olmalart sebebiyle, Arapcanin hakim oldugu
bolgelerde veya Arapga egitimin gerceklestigi ilim merkezlerinde okunabilmis-
tir. Bu eserlerin en buyiik taliplileri olan Tiirkler ve Iranhlar i¢in bu killiyat, bi-
raz uzak ve ayni zamanda “sakli” kalma durumunda birakilmistir.

Osmanl déneminde, Islam felsefesinin Arapca kaleme alinmis temel eser-
lerinin hangileri ve ne kadar1 bu ¢eviri hareketinden nasibini almistir? Bunun-
la ilgili net, kapsamli ve derinlikli bilimsel yayinlarin sayisi, maalesef yok de-
necek kadar azdir. Fatih’in Hoca Muslihuddin Mustafa ve Aldeddin Ali et-
Tusi’ye, Gazzali’nin (6. 505/1111) Tehafiitii’l-Felasifesi'ni ve Ibn Risd’tun (3.
595/1198) Tehafuti’t-Tehafut'inii degerlendirmeleri ile ilgili verdigi vazife-
nin disinda, Osmanli'nin XV. ve XVIII. ylizyillar arasindaki felsefe kiltiiril,
hala arastirilmasi gereken konular arasinda varligint muhafaza etmektedir.

Prof. Dr. Mahmut Kaya’'nin [slam Filozoflanindan Felsefe Metinleri isimli
eseri, klasik Islam felsefesi kaynaklarinin Tiirk¢eye kazandirilip tilkemizde
daha genis ¢evrelere ulasmasi yolunda yukarida isaret edilen boslugu doldur-
maya yonelik énemli bir hizmet olarak goriilmektedir.

“Onsodz”de, Mahmut Kaya, eserine aldig1 Islam felsefesi metinlerinin ter-
clime edilme sebepleri tizerinde durur. Bu kapsamda, Turkiye'deki egitim ve
kiiltiir politikalarinin bir sonucu olarak islam felsefesinin uzun yillar yiiksek
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ogretimde ihmal edildigini belirtir. Kaya’ya gore 1982 yilinda ¢ikarilan YOK
Yasasi’'nda felsefe boliimii bulunan edebiyat fakiiltelerinde islam felsefesi
derslerinin “Turk-Islam distincesi tarihi anabilim dali” kapsaminda okutul-
mas1 ongoriilmekle birlikte, gerek yeterli sayida yetismis akademisyen bulun-
mayis1 ve gerekse bazi ideolojik miilahazalarla Tirk tiniversitelerinde -birkag
istisna disinda- bu anabilim dal aktif hale gelememistir. Ote yandan YOK ka-
nunu ile birlikte ilahiyat fakiltelerinde Bati felsefesi yaninda, Islam felsefesi
dersleri de gliniimiize kadar programlarda yerini korumaktadir. Bu kadar ki-
sa bir siirede, kaliteli ve nitelikli arastirmacilar ve onlarin tirettikleri eserler bi-
lim diinyasinda yerlerini almiglardir. Ancak &grencilerin, derslerde felsefe me-
tinlerini dogrudan yazildigi dilden takip etmeleri, Tiirkiye’'deki yabanci dil egi-
timinin istenilen diizeyde olmamasi sebebiyle, olanakli géziikmemektedir.
Buna ilave olarak diger disiplinlerin aksine, islam felsefesi alanindaki eserle-
rin gevirileri de yeterli bir seviyede degildir.

Bu eserden 6nce, Mahmut Kaya, Islam felsefesi Klasikleri icerisinde ilk
Islam filozofu Kindi'nin (6. 252/866) Felsefi Risaleleri'ni (1z Yayncilik, Is-
tanbul 1994) Tiirkceye kazandirdi. Ardindan Islam felsefe Klasiklerinin ¢evi-
rilerinden olusan /slam Filozoflarindan Felsefe Metinleri'ni (Ders Notlari, Is-
tanbul 1995) yayimladi. Kanaatimizce, bu ders notlari, tanitim ve degerlen-
dirmesini yaptigimiz bu eserin de alt yapisini olusturmustur.

Mahmut Kaya, [slam Filozoflarindan Felsefe Metinleri isimli eserinde,
IX.-XIII. yluzyillar arasinda yasamis, diinya felsefe literatiiriinde 6énemli yer-
leri bulunan 13 islam filozofunun itina ile segilmis 41 metnini biiyiik bir
emek mahsulil olarak Tiirkge'ye ¢evirmistir.

Terciime edilen metinler, filozoflarin vefat tarihleri géz 6niinde bulunduru-
larak siralanmistir. Mahmut Kaya, bunun tek istisnasinin Siithreverdi’den (6.
587/1191) sonra vefat etmesine ragmen, Endiiliis Islam felsefesi geleneginin
temsilcilerinin toplu olarak verilmesi sebebiyle selefi ibn Bacce (6. 533/1139)
ve Ibn Tufeyl’den (6. 581/1185) sonra yer verilen ibn Riisd (6. 595/1198)
oldugunu belirtmektedir.

Terciime edilen eserlerin ilk sayfalarindaki dipnotta, ¢eviride esas alinan met-
nin tam kiinyesi gosterilmis, orijinal metnin sayfa numaralar koseli parantez
icinde verilmistir. Felsefe metinlerinin, okuyucu icin kolaylik arz etmesi amacty-
la ilave edilen ara baslik ve izahlar koseli parantez icinde diiz olarak, yazarlara
ait orijinal kavramlar ise normal parantez icinde italik olarak gosterilmistir. Ay-
rica metinlerde gecen siire ve ayet numaralar metin iginde koseli parantezle, ha-
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dislerin tahrici ise dipnotta belirtilmistir. Metinlerin gevirilerinden 6nce, ilgili filo-
zofun hayati ve islam felsefesi gelenegindeki yeri genel hatlarryla sunulmus, da-
ha fazla bilgi i¢in miiracaat edilebilecek literatiir de ihmal edilmemistir.

Blsiri'nin (6. 695/1296 [?]) Unlli Kasideti I-biirde’sini Turkge'ye gevir-
mis ve ayrica nazmetmis olan Mahmut Kaya, (Kaside-i Birde’yi Tirkce
Séyleyis, Istanbul 2001) terciime ettigi felsefe metinlerinde gegen siirleri de
manzum olarak ¢evirmistir.

Terclimesi yapilan birinci metin, ilk islam filozofu Kindi'ye ait risalelerdir.
Bunlar: flk Felsefe (Izerine, Allah’in Birligi ve Alemin Sonlulugu (lzerine,
Cisimsiz Cevherler (Jzerine, Akil (zerine, Din-Felsefe lliskisi, Bes Terim
(zerine, (ztinttyti Yenmenin Careleridir.

ikinci felsefe metni “sira dis1” bir filozof olan Ebt Bekir er-Razi’ye aittir (0.
313/925). Onun Filozofca Yasama, Ebu Bekir er-Razi ile Eba Hatim er-Razi
Arasinda Gecen Tartisma, fkbal ve Devlete Kavusmanun Belirtileri (lzerine
eserlerinin gevirileri yapilmistir.

EDb{ Bekir er-Razi'nin arkasindan “Muallim-i Evvel” olan Aristo’dan son-
ra “Muallim-i Sani” olarak kabul edilen ve Islam felsefesini sistematize eden
filozofumuz Eb( Nasr el-Farabi'nin (6. 339/950) eserlerinden ceviriler yapil-
mustir. Bu eserler sunlardir: Felsefe Ogreniminden Once Bilinmesi Gereken
Konular, Felsefenin Temel Meseleleri, Aklin Anlamlari, Erdemli Sehir Hal-
kinin Gértsleri, Eflatun ile Aristoteles’in Gortslerinin Uzlastirilmasi, Astro-
loji Hakkinda Dodgru ve Yanlis Bilgiler.

Farabl'yi Amiri’den (6. 381/992) yapilan Isiam’in (stiinliigi ve Sonsuz-
luk Arzusu baslikl ¢eviriler takip etmektedir.

Amirf’yle bir anlamda cagdas sayilan Thvan-1 Safa'nin (IV./X. yuzyil)
risalelerinden (Resailii [hvani’s-Safa ve Hullani’l-Vefa) bazi boéliimlerinin ge-
virileri de eserde yerini almustir.

ARy

Ebii Slileyman es-Sicistani’'nin (6. 375-380/985-907) diisiinceleri, 6gren-
cisi ve aymi zamanda Thvan-1 Safa’yla ilgili sinirh bilgilerin de kaynagi olan
Ebl Hayyéan et-Tevhidi’'nin (6. 414/1023) el-imta‘ ve’l-Mu’anese adli eseri-
nin bazi béliimlerinin terciimesiyle aktariimaktadir.

Buytk Islam ahlak filozofu ibn Miskeveyh’in (6.421/1030) 6nemli eseri
el-Fevzu’l-Asgar'in (Kiigiik Basari) bazi bolumleri ile Lezzet ve Elem (lzeri-
ne risélesi ve Ibn Miskeveyh’in Vasiyeti terciimeler icinde yerini almustir.
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Bati ve Dogu felsefesi ile tibbini etkilemis “es-Seyhii'r-Rels” ismiyle maruf ibn
Sind'nin (6.428/1037) es-Sifa’sindan, Metafizik (zerine ve Iinayet ve Kétiltigiin
llahi Kazaya Girisinin Actklanmasina Dair bolumleri ile Tevhidin Hakikati ve
Ntbtivvetin Ispati (zerine risalesi ve Ruh Kasidesi, terclimesi yapilan eserlerdir.

Messai felsefesinin biliyiik elestirmeni EbG Hamid el-Gazzali'nin (0.
505/1111) kendisini anlattig1 otobiyografik eseri el-Munkizu mine’d-Dalal
(Dalaletten Kurtulus) ile Tehaftitii’l-Felasife (Filozoflarin Tutarsizligt),
fhyau dlami’d-Din’den bazi bolumlerle (Mimkiin Alemlerin En lyisi,
Gazzali’nin Vasiyeti) birlikte tercime edilmistir.

Endulis filozoflarindan ibn Bacce’'nin (6. 505/1139) énemli eseri Tedbi-
ru’l-Miitevahhid'in bazi bolumleri Yalniz insanin Kendini Yénetmesi bagligi
altinda cevrilirken, yine ayni muellifin Veda Risalesi'nin de terclimesi yapil-
migtir.

Ibn Bacce'yle ayni cografyadan olan bir diger filozof, Girnatali ibn Tu-
feyl'in (6. 581/1185), Dogu ve Bati’da buiyiik ilgi uyandiran Hayy b. Yakzan
isimli felsefl romaninin da tam gevirisi yapilmisgtir.

Yine bir bagka Endiliislii, Kurtuba dogumlu biiytik “Aristo Yorumcusu
(Sarihi)” Tbn Rugd’'tn (6. 595/1198) Fasli’l-Makal adli Klasik eseri, Felsefe-
Din iliskisi Hakkinda Son Séz ismiyle cevrilirken, ayni miiellifin felsefe diin-
yasinda hakli bir yere sahip olan Tehafiitii’t-Tehafiitiniin bazi bélimleri,
Tutarsizligin Tutarsizhigi ismiyle terciime edilmistir. Bununla birlikte yine ibn
Riisd’tin Fa‘al Akl Cisimle Icice Bulunan Heytlani Akul ile lttisal Eder mi?
isimli metnin ¢evirisi de Hiiseyin Sarioglu tarafindan gergeklestirilmigtir.

Eserin 13. ve son filozofu Israkiligin kurucusu olan Siithreverdi’nin
(6.587/1191) adeta ismiyle 6zdeglesmis eseri Hikmetii’l-Israk, Aydinlanma
Felsefesi bagligiyla terciime edilmistir. Yine ayni filozofun Kitabii’t-Telvthat'i,
[saretler Kitabi; Kissatu’l-Gurbeti’l-Garbiyye de Bati’'ya Yolculugun
Hikayesi isimleriyle Turkceye kazandirilmustir. Kitabin sonunda “Sahis ve
Eser Adlart Dizini"ne yer verilmistir.

Mahmut Kaya’'nin bu eseri, Tlrkiye’de Islam felsefesi alaninda biiyiik bir
boslugu doldurmaktadir. Terctimelerdeki akic tislup, anlasilir ve sade bir dil,
miitercimin isinin uzmani olmasinin ve siire olan merakinin bir yansimasi ol-
sa gerektir. Genelde terciimelerde goriilen anlasilabilme sorunu, eserde en aza
indirilmis géziikmektedir. Bununla birlikte eserin ileride yapilacak baskilarin-
da, Kkarsilikli sayfalarin bir tarafina s6z konusu eserlerin orijinal Arapga me-
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tinlerinin, diger tarafina ise terciimesinin verilmesi, okuyucunun dogrudan
Arapca metinlerle bulusmast agisindan énemlidir.

Boyle bir eseri titiz bir baskiyla Tiirk okuyucusuna sunan Klasik Yayinla-
ri'n1 kutlamak gerekir. Ayrica Klasik Yayinlari'nin, yine Prof. Dr. Mahmut Ka-
ya ile Do¢. Dr. Hiiseyin Sarioglu tarafindan gerceklestirilen Gazzali'nin
Tehafutii’l-Felasife adli eserinin cevirisini yayimlamasi, ayni kulvarda ben-
zer bir faaliyet icinde bulunan Litera Yayinlar’nin Ibn Sina ve ibn Riisd’iin
eserlerinin ¢evirilerini gerceklestirmesi, benzer yayinevlerinin ¢cogalmasi bag-
laminda sevindirici ve timit verici bir gelisme olarak degerlendirilmelidir.

Bayram Ali Cetinkaya

George Berkeley’nin idealizminde Tanr1 ve Yaratma
Ismail Cetin
Bursa: Arasta Yaynlari, 2004. 160 sayfa.

Felsefe tarihleri yazilirken, diislincenin diyalektik gelisimine gergek an-
lamda Kkatkisi olmayan kuru ve mugalataya dayali tartismalarin ayiklandigi-
n1 distintiriiz. Gergegin pesinde kosan felsefe tarihgisinden de bunu ister, bu-
nu bekleriz. Fakat dyle gortilityor ki, George Berkeley'in idealizmi s6z konu-
su oldugunda gerek felsefe tarihleri gerekse kendi doneminin meslektaslari
onun idealizmini elestirirken veya degerlendirirken biiytk olctide Ik Cag so-
fistlerini andirtyorlar. Bu nedenledir ki, degerlendirmekte oldugumuz kitabin
yazari, “Onsoéz"inden “Sonug” bolumiine kadar hep bu haksizlig1 ve duyar-
sizlig1 dile getirmektedir. Yine bu ytizden olsa gerek, kitabin isminde asil vur-
gu “Tanr ve Yaratma” kavramlarina oldugu halde, yazar genellikle hemen
her baglik altinda Berkeley’in idealizmini ag¢iklamaya, ydneltilen elestiri ve
yorumlarin haksiz ve tutarsizligini aydinlatmaya ¢alismaktadir.

“Var olmak, algilanmis olmaktir.” Yazarin da pek ¢ok kez tekrarladig1 bu
ifade Berkeley idealizminin iizerine bina edildigi temel argiimandir. Diger bir
ifadeyle Berkeley'i anlamak, bu ifadesiyle neyi anladigini ve anlatmak istedi-
gini anlamak demektir. Yazar, bunun yolunun Berkeley’in felsefesinin ama-
cini anlamaktan gectigini belirtir. Kitapta, Berkeley’in felsefesinin temel amact
“Dis diinyanin varlik kaynagi olan spiritiiel gerceklige, yani Tanr’ya yonel-
mek ve diisiincenin asil konusu olarak Tanr1’y1 merkeze almak... vahye da-
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yali dinlerin ortaya koydugu Tanri anlayisina felsefi bir zemin olusturmaktir”
ifadeleriyle aciklanmaktadir. Iste bu amag gbz 6niinde bulundurulmadan -ya-
zara gore- Berkeley’in idealizmi anlasilamaz; nitekim o sirf bu ytizden yiizey-
sel ve haksiz elestirilere maruz kalmistir. S6z konusu elestirilerin basinda,
Berkeley’in idealizminin dis diinyanin varligini inkar anlamina gelen subjek-
tif idealizm olarak nitelendirilmesi gelmektedir. Dogrusu, ayrinti sayilabilecek
birkag elestirel yorumun disinda, bu eserde dile getirilen baskaca bir elegtiri
de ortaya konulmuyor.

Berkeley, Cetin’in kaleminde samimi ve inangl bir rahip olarak kargimiza
cikiyor. Onun asil derdi, kendi ¢caginda da etkisini hissettiren siiphecilik ve
ateizmdir. Bu siipheciligin asil yikici etkisi ise insan bilgisinin kesinlikten
uzak oldugu diisiincesidir. Nitekim o, ateizm de bundan beslenerek hayatiyet
kazanmaktadir, diye dustinmektedir. insan bilgisinin gercekligini dumura ug-
ratan bu stipheciligin beslendigi temel kaynak ise ik Cag idealizminde yer
alan, goruliir varligin ardindaki bilinmeyen ve asil ontolojik gergeklige sahip
oldugu kabul edilen “maddi cevher” anlayisidir. Asla bilinemez olarak nite-
lendirilmesine karsilik, ontolojik gercekligin de yalnizca kendine mahsus ol-
dugu kabul edilen “maddi cevher” anlayisi, dogal olarak epistemolojik, do-
layli olarak da teolojik septisizme yol agmaktadir, diyor Berkeley ve bu duru-
mu sdyle tasvir ediyor: “Once ortalig1 toza dumana boguyor, sonra da ¢evre-
mizi gérememekten sikayet ediyoruz.” Kuskusuz bu sikayetinde hakli olan
Berkeley, insanlarda, bilinemeyen maddi cevherin varligini kabul etme egili-
minin esasen zihnin olusturdugu soyut genel fikirlerin bir yanilgl sonucu on-
tolojik gerceklige dayandirilmasindan kaynaklandigini diisinmektedir. Oysa
ki, diyor Berkeley “Var olan her sey 6zel ve ferdidir.”

Berkeley’in gercege ulasma metodunda ozellikle, dikkat ¢eken yon bura-
da baglamaktadir. Modern bilimlerin tamaminda oldugu gibi, felsefede de
mutlak etkisini hissettiren empirizm, metafizigin dahi felsefenin anlaml bir
konusu olmaktan ¢ikmasina yol acmisken, Berkeley’de insan bilgisinin ger-
¢ekligini ve bu gergeklikten Tanri'nin varligina ulagsmay1 saglayan bir zemin
islevi gdormektedir. Acik ve net olarak algilarimizin bizi yaniltmadigini; algila-
rin varligin gercek bilgisini ifade ettigini dngdrmektedir. Onun bu empirist
yaklagiminin ardinda da yine asla algilanamayacak, dolayisiyla bilinemeye-
cek olan “maddi cevher” anlayisini reddetme amaci yatmaktadir. Burada Kkar-
simiza -yazarin da pek tizerinde durmadigl, fakat zorunlu olarak dikkatimizi
¢eken- bir problem ¢ikmaktadir. Algillanamayisindan o6tiiri “maddi cevher”in
varligini inkar etmek suretiyle insan bilgisine bir gergeklik zemini olusturmaya
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calisirken Berkeley, Tanri'nin varligini ne sekilde temellendirmektedir? Bu
problemin yaniti, Berkeley’in ayni zamanda Tanri'nin varligini ispatlamada
kullandig1 bir metotta karsimiza ¢cikmaktadir. Berkeley'e gore, insan zihninin
bilingli eylemi olan algi idealarimiz, asla bizimle etkilesim kurmayan ve su-
ursuz olan “maddi cevher” tarafindan yaratilmis olamayacagina gore, bu ide-
alarimizi ancak sonsuz giice sahip ve en aktif varlik olan Tanr bize sagla-
maktadir. Bu sdyle gergeklesir diyor Berkeley: Zihin, Tanri'nin var kildig: fe-
nomenleri algilarken algt idealarimizi olusturmaktadir. Bu algilama eylemi-
mizde asil neden, fenomenleri ve onlar algilamaya uygun idealarimizi yara-
tan Tanri'dir. Probleme donersek: Berkeley, algilarimizin esyanin gergekligini
ifade ettigini sdylerken empirist bir tavir sergilemektedir; ancak bu algilama
yetenegi kendiliginden veya suursuz bir dig etken tarafindan (maddi cevher)
olusturulamayacagina gore, bize bu algl idealarimizi saglayan suurlu ve son-
suz gii¢ Tanr!'dir diyor. Bu baglamda emprizmi Tanri’'nin varhigini ispatlama-
da bir basamak olarak kullanmasi, yukarida vurguladigimiz dikkat cekici yon
olarak kargimiza ¢ikmaktadir. Kitapta da dile getirildigi gibi, Berkeley’in flk
Cag’dan beri devam edegelen “maddi cevher” anlayisini reddetmesi, felsefi
sliregte énemli bir devrim olarak nitelendirilebilir. “Var olmak, algilanmis ol-
maktir” séziintin altinda yatan temel amag da bu reddiyedir.

Simdi kitabin en ¢ok tizerinde durdugu temel elestiriye deginelim. Bu eles-
tiri Berkeley’in “Var olmak, algilanmis olmaktir” derken, algilanmayan veya
biz algilamiyorken dis diinyanin varligini inkar ettigi iddiasiydi. Cetin’e gore,
subjektif idealizm olarak nitelendirilen bu idealizm anlayisi, Berkeley idealiz-
minden oldukga farklidir. Berkeley'in, idealizminin 6ziinii ifade eden bu temel
varsayimiyla, aslinda septisizmin ve ateizmin beslenme kaynagi olan “mad-
di cevher” anlayisini reddetmeyi amacladigini yukarida ifade etmistik. Oysa
ki her giin gercekligini bizzat yasadigimiz ve algilarimizin yanilgisiz olarak
bize varliklarini bildirdikleri dis diinyanin gercekligini inkar etmek, asla Ber-
keley’in idealizminin bir arglimani olamaz. Nitekim Berkeley de “Kendi var-
Iigimdan stiphe etmedikge; gérdiigiim, isittigim ve hissettigim seylerin var
olusundan da siiphe etmem” demektedir. O halde onun algilanmayan bir se-
yin var olamayacagini 6ne stirerken ne demek istedigini nasil anlamaliy1z?
Cetin bunu da derli toplu olarak ve bir¢cok yerde deginerek ortaya koymakta-
dir. Ona gore Berkeley’in idealizmi, insanin yalnizca suje olarak kabul edildi-
&i subjektif idealizmden cok farklidir. Berkeley algilanmis olmak derken, algi-
layict varlik olarak yalnizca insani degil, onun da &tesinde kusatict ve obje-
sini var edici bilgisiyle Tanr1’y1 kast etmektedir. Tanri, tiim varlig1 kusatan bil-
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gisiyle dig diinyanin gercek varolus kaynagidir. Ezeli ve ebedi bir ruh olarak
Tanr tarafindan bilinen ve O’nun bilgisinde var olmaya devam eden varlik,
dogal olarak siirekli Tanr tarafindan algillanmaktadir. Dolayisiyla Berkeley
“Var olmak, algilanmig olmaktir” derken, dig diinyanin ontolojik gercekligini
reddetmeyi asla distiniiyor olamaz. Bu sebeple Cetin, Berkeley idealizmini,
subjektif idealizmden farkli olarak “teistik veya teolojik idealizm” olarak ad-
landirmayn teklif etmektedir.

Son olarak gézden kagan ve tlizerinde durulmayan bir noktaya isaret et-
mekte fayda vardir: Berkeley “maddi cevher”in ontolojik varligini reddeder-
ken, temel argiiman olarak asla insan tarafindan algilanamayacak ve biline-
meyecek olmasini éne siiriiyor. Ancak séz konusu esyanin varligl olunca,
subjektif idealizmin inkarciligindan kurtulmak i¢in bu kez algilayan olarak in-
san1 degil, Tanr1'y1 merkeze aliyor. Bu durumun her seyi basa dondiirecegini
soylemek, kuskusuz abarti olur; ancak Berkeley’in felsefesinde bunun bir zaaf
oldugunu sdylemek yersiz olmayacaktir.

Ismail Erden

Osmanlilarda Diisiince Hayat1 ve Felsefe
Stileyman Hayri Bolay
Ankara: Ak¢ag Yaynlari, 2005. 301 sayfa.

Felsefeye dair eserlerin birgogunda Osmanli'nin adina pek rastlanmamak-
tadir. Felsefe cevrelerinde ve felsefeyle ugrasanlarin pek ¢ogunda, Osmanli’da
felsefe ¢alismalarinin yapilmadigy, felsefi bir diisliniis tarzinin olmadigi kana-
ati yaygindir. Peki gercekten Osmanli déneminde hicbir felsefi faaliyet olma-
mus mudir? Iste bu soruyu cevaplandirmayi amaglayan eserlerden biri de Sii-
leyman Hayri Bolay’'in Osmanlilarda Diistince Hayat: ve Felsefe adli Kitabi-
dir. Bat1 felsefesi ve genel felsefeye dair eserleriyle tanidigimiz yazar, IRCI-
CA'nin Osmanlt Devleti ve Medeniyeti adl1 eserinin ticiinci cildi i¢in hazirlan-
mis bir arastirmanin genisletilmis sekli ile Osmanl diislincesine dair birkag
makaleden olusan bu eserinde Osmanlr’daki felsefe faaliyetlerini incelemistir.

Yazar eserin “On S6z veya Osmanli’ya Nasil Bakmali?” bagligini tagiyan
bélimde, “Osmanli” ve “Tiurk diisincesi” kavramlarinin sinirlarini belirler.
“Osmanli” kavramini Tagkdpriiliizade'ye binaen, Osmanli hanedaninin idaresi
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altindaki cografyada tezahiir eden diisiince sekilleri seklinde tanimlarken,
“Tirk disiincesi” kavramini Tirk¢e yazan veya yazmayan; fakat bir sekilde
Tirk diisiince hayatini etkilemis veya ondan etkilenerek fikri eserler vermis
kisilerin ortaya koydugu diisiince olarak tanimlar. Buna gére Osmanlt sinir-
lart disinda Tiirkce yazmus bir yazar Tirk diistincesi icinde degerlendirilebilir-
ken, Osmanl diisiincesi icine girmemektedir.

“Osmanlt Disiincesinin Olusumu ve Yapist” bagligini tasiyan ilk béliimde
yazar oncelikle Osmanli’da bilim ve diisiince olmadig1 gibi felsefe ve felsefi
diistincenin de olmadigl, Osmanli’da herkesin kapikulu oldugu seklindeki id-
dialan siddetle reddetmektedir. Yazar bu tir iddialarin, “Osmanli” séz konu-
su olunca tarafli davranmaya kendilerini sartlandirmis kisilerin 6n yargisinin
bir iirtinti oldugunu diistinmektedir. Kendisinin ise “Osmanli’da felsefe yok-
tu” diyerek meseleyi kestirip atmak yerine, Osmanlida felsefe ve diisiincenin
olup olmadigini arastirmay tercih ettigini belirtir.

Bolay, bundan sonra ilk olarak “Osmanli’'nin Diistince Dinamikleri"ni ele
alir. Bu baglamda dncelikle rasyonelligin Osmanli’da var olup olmadigini sor-
gular. Bu sorgulayista Bati'nin rasyonellik élgllerinin de her dénem ve akim-
da ayni tarzda olmadigini érneklerle gostererek Osmanli’'nin da ayni sekilde
kendi cercevesi icinde degerlendirilmesi gerektigini belirtir. Ardindan yazar
“Osmanli’da bir fikir zemini var miydi?” sorusunu sorar. Bu soruya da cevap
vermeden Once Gazzali'nin felsefi ve ilmi diistinceyi yiktigl, Osmanli'nin
Es‘ariligi benimsemesi nedeniyle ¢oktiigii gibi oryantalizmin sorgulanmadan
kabul edilmis goriislerinin etkisinden kurtulunmasi gerektigini ifade ederek
bu iddialan kisaca cevaplar. Ardindan Osmanli’da felsefeyi bilen, {ireten iis-
tadlarin bircogunun isimlerini siralar ve bu isimlerin varligini, Osmanli’da bir
diistince geleneginin varligina delil olarak gosterir. Ayni boliimde yazar, fel-
sefenin Osmanli'da siyasi ¢evrelerden gordiigii destekten bahsettigi gibi, Os-
manli’da felsefeye karsi tavir alanlardan da s¢z etmektedir. Ayrica Osman-
I'da felsefeyle ugrasanlarin, felsefeyi mesrulastirma girisimlerine de degin-
mektedir. Osmanl diistiniirlerinden pek ¢ogu bazi filozoflart peygamber, bazi
peygamberleri de filozof sayarak felsefeyi dini yonden temellendirmeye ¢alis-
muslardir.

Yazara gore Osmanl diisiiniirleri felsefe yapmakla kalmadilar, felsefeyi
popiiler hale getirip genis halk tabakalarina hitap eder hale gelmesini de sag-
ladilar. Bunu da felsefe meselelerini halkin anlayisina uygun ifade eden eser-
ler, siirler seklinde yazilmus felsefi kitaplarla yaptilar. Yazar “Felsefe Problem-
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lerinin Popiiler Hale Gelmesi” bagligl altinda bu kitaplara 6rnek olmak {izere
li¢ eseri ele alir. Bunlar Ahmedi’nin (6.1413) iskendername’si, Yazicioglu
Muhammed'in (6. 1451) Muhammediye'si ve Silleyman Celebi'nin Meuv-
lid’idir. Yazar bu eserlerden ve ihtiva ettikleri felsefi bahislerden kisaca soz
ederek felsefenin Osmanli’da halka nasil ulastirddigini gésterir. Bu ti¢ ¢alis-
manin kisaca tanittmindan sonra Bolay, Ahmedi’'nin /skendername’sindeki
felsefi fikirlerin tahlili i¢in ayr bir boliim agar. Dr. Ismail Unver’e ait Isken-
dername incelemesinden faydalanarak Ahmedi'nin akil ve insan telakkKisi,
kozmogonisi, ahlak ve din felsefesi ve tasavvufl yoniini ele alir.

“Osmanlt Diistiniirleri Ne Cesit Felsefe Yapmiglardir?” baglhikli tiglincii bo-
limde, tek tek felsefe alanlar ele alinarak bu alanlarda Osmanl diistiniirleri-
nin ortaya koydugu calismalar belirtilmistir. Davud-1 Kayseri'nin (6.1351)
Matla‘u’l-husisi’l-kelim fi me‘ani Fusisi’l-hikem ve Mukaddimat adli ki-
taplarinda, Seyh Bedreddin'in Varidat adli tinli eserinde, Molla Fenari'nin
(6.1431) Risale fi beyani vahdet’il-vticad kitabinda ve Kemal Pasazade'nin
muhtelif risalelerinde varlik felsefesi problemleri ele alinmistir. Bunlarin ya-
ninda Seyh Ismail Masiki (6.1529), Seyh Muhyiddin Karamani (6.1543),
Nadazli Sari Abdullah Efendi (6.1602), Ibrahim Efendi (6.1655), Lari Meh-
med Efendi (6.1665) ve Besir Fuad (6.1887) gibi pek ¢ok isim de varlik fel-
sefesine dair gbriis ve eserler sunmuslardir.

Osmanl diistintirleri bilgi felsefesi alaninda da goriis ve eserler tiretmistir.
Ancak bu tretim, varlik alanindaki iki temel anlayisin paralelinde gelistiril-
mistir. Bunlardan birincisi, varligin kaynagmni Allah’'in emri olarak géren ve
bu nedenle dil bilimi-dil felsefesi alaninda derinlesen fikih usulii anlayisidir.
Digeri ise varligr felsefi terminoloji i¢inde vacip, miimkin, miimteni, cevher,
araz gibi terimlerle kavramaya calisan Farabi-ibn Sina geleneginde gelisen
varlik anlayisidir.

Osmanli'da gramere ve dil bilimine ait eserler yazarak dil felsefesi yapan
pek ¢ok alim de vardir. Yazar eserinde bu alimlerin bazilariin isimlerini kay-
dederek Muhyiddin Kafiyeci'nin (6. 1474) dil felsefesinden ornekler verir.
Yazara gore Muhyiddin Kafiyeci'nin bu érneklerdeki tutumu, XX. ytizyilin fi-
lozofu Wittgenstein'in Tractatus adli eserine benzemektedir. Ayni sekilde Os-
manl alimleri mantik felsefesiyle de ilgilenmisler ve bu konuda sayisiz kitap
ve risale yazmiglardir. Molla Fenari, Molla Hiisrev Mehmed Efendi (6. 1480),
Gelenbevi ismail Efendi (6. 1791) ve Ali Sedat’in (6. 1900) yazdigl mantiga
dair eserler bunlardan bazilaridir.

149



islam Arastirmalar Dergisi

Ahlak felsefesi de Osmanli’da sik¢a ele alinmig ve hakkinda sayisiz eser
yazilmig bir konudur. Osmanli’da ahlak, her faaliyetin nihai hedefi sayildigin-
dan, bu alana ayr bir 6nem verilmistir. Asik Pasa, Esrefoglu Abdullah, Koca
Nisancit Mustafa Paga, Defterdar Mehmed Efendi, Surliri Celebi gibi yazarlar
ahlaka dair risaleleriyle tinliidiirler. Bolay da Davud-1 Kayseri’'nin Matla‘u’l-
hususi’l-kelim fi me‘ani Fususi’l-hikem adli eserini ve Kinalizade Ali Cele-
bi'nin meghur ahlak eseri Ahlak-1 Alai’yi Kisaca incelemistir. Biitlin bunlarin
yaninda Osmanli’da kelam, tasavvuf felsefesi ve hukuk felsefesine dair de
pek ¢ok eser yazilmistir.

“Osmanli’da Hangi Cesit Eserlerde Felsefe Vardir?” basligini tastyan dor-
diincti boliimde yazar, felsefi fikirlerin yer aldig1 kitap gesitlerini ele almakta-
dir. Osmanli’da felsefi fikirler yalniz felsefeye hasredilmis kitaplarda degil; fi-
kih usuli, dil bilimi, tip, tasavvuf, hadis serhleri gibi eserlerde de mevcuttur.
Ancak bunun yaninda, dogrudan felsefeye dair kitaplar da ¢okcadir. Vahdet-i
viucid risaleleri, nefsii’l-emr risaleleri, cihet-i vahdet risaleleri, musutl-i Eflatu-
niye risaleleri, mukaddemat-1 erba‘a risaleleri, adabii’l-miinazara risaleleri,
adabi’'l-mutélaa risaleleri, vad* (vad‘iyye) risaleleri, belagate dair risale ve
serhler, ihbar ve insa risaleleri, tefsir risaleleri, muhtelif konulara ait fikirleri
elestiren risaleler, divanlarin sanat felsefesine dair bahisleri iceren béltimleri,
musiki ile ilgili risaleler, bilim ve matematik felsefesi ile ilgili risale ve maka-
leler, usul-i fikih Kitaplar ve bunlarin serhleri yazarin zikrettigi dogrudan fel-
sefi icerigi olan eserlerdir. Bu eserlerin kisa bir tanitimindan sonra yazar “So-
nug” bélimiinde, daha 6nceki bolimlerin 6zIi bir degerlendirmesini yaparak
Osmanli'da yapilan felsefenin mahiyeti hakkinda birka¢ hatirlatmada bulu-
nur. Boylece kitabin temel kismi sonlandirilmis olur.

Bolay, sonraki boéliimlerde kitabin konusuyla ilgili muhtelif yer ve zaman-
larda sundugu c¢alismalarini yayimlamistir. Bunlardan ilki 2003 yilinda bir
sempozyumda sundugu “Hermeneutik ve Osmanli'da Tefsir” baslikli teblig-
dir. Yazar bu boéliimde hermenétigin kelime, kavram manasi ve tarihi gelisi-
mi tizerinde durmus, filozoflarin hermendétige kazandirdigl manalara degin-
mistir. islam ve Osmanli’daki tefsir faaliyetleri de ayni béliimde kisaca ince-
lenmistir. Osmanli’da Kur’an-1 Kerim'in tefsiri ve bu tefsirlerde gozetilmesi
gereken dil kaideleri ile Kur’an ilimleri konusunda pek ¢ok eser yazilmustir.
Ancak bunlardan kisa strelerin, farkli yorum tarzlarini icinde barindiran tef-
sirleri hermendtik agisindan ilgi ¢ekicidir. Kisa stre tefsirlerinde, lafizlarin az-
ligina ragmen isaret edilen ydnlerin ve yorumlarin ¢coklugu, sayfalarca tefsir
yazilmasina neden olmustur. Ornegin Sadreddin Konevi’'nin (6.1274) “Fatiha
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Slresi” tefsirinin Tirkce'ye cevrilmis baskist bes yliz on sayfadir. Yazarin
eserinde belirttigi bu ve bunun gibi 6rnekler, Osmanli’da hermenétik faaliye-
tin varligini géstermektedir.

“Klasik Dénem Osmanl Duistincesi ve Ornekleri” baghigin tasiyan bir di-
ger ek boliimde ise yazar, daha 6nceki béliimlerde sik¢a degindigi Osmanli’da
felsefenin var olup olmadigl tartismasint konu edinmektedir. Cesitli 6rnekler-
de Osmanli’da diisiince geleneginin var oldugunu ifade ederek bunun aksini
diustinenlerin 6n yargili davranmaktan kurtulmalarn gerektigini belirtir.

Bolay “Osmanli’da Diislince Alanlari” alt bagliginda Osmanli’daki felsefe
hareketlerini, alanlar bazinda tekrar ele alir. Osmanli’da diislince alanlar ¢cok
gesitlidir. Teknik, iktisadi, hukuki ve tarihi diisiince alanlarini kapsayan ilmi
diisiince; mantiki, kelami, tasavvufi, ahlaki, siyasi, edebi diisiinceyi ve var-
lik ile dil felsefesini kapsayan felsefi diisiince, Osmanl hayatinda hep var ol-
mustur. Ayni zamanda klasik Osmanl disiince hayatinda pek ¢ok tnli di-
stiniir de mevcuttur. Yazar bunlardan bazilarini kisaca ele alir. Davud-1 Kay-
serl, Seyh Bedreddin, Molla Hiisrev Mehmed Efendi, Muhyiddin Kafiyeci,
Molla Fenari, Ali et-T0si (6.1482), Hocazade Muslihuddin Mustafa (6.1488),
Molla Lutfi (6.1494), Kemal Pasazade (06.1534), TagkOpriilizade Ahmed
Efendi (6.1561), Liitfi Pasa (6.1563), Matrak¢l Nasuh (6. 1564), Takiyeddin
(6.1584), Ebuissutd Efendi (6.1574), Kinalizade Ali Celebi (6.1572), Fuzali
(6.1556) ve Katip Celebi (6.1657) yazarin soz ettigi isimlerdendir.

Bir diger ek boliim ise yazarin “Garip ve Sorgulayict Bir Osmanli Diisii-
nirii: Cebbar Kulu” baslhgiyla daha 6énce yayimlanmis olan makalesi olup
neredeyse hi¢ taninmayan Cebbar Kulu isimli Osmanli diisiniirinden bah-
setmektedir. Yazar makalenin basinda bir not diiserek, yazinin muhtevasi-
nin felsefi bir rasyonaliteden ¢ok, sezgiye dayanan bir eserdeki fikirleri ele
aldigini, bu nedenle kitaba alinmamasi gerektigini belirtir. Ancak yazar Ceb-
bar Kulu'nun, devrindeki birtakim anlayislart sorgulayabilmek, cesitli felsefi
sorular1 ¢ézmek icin ritya yolunu metot olarak se¢mis olabilecegini diisii-
nenlerin bulunabilecegi ihtimaliyle yaziy1 yayimlamaya karar verdigini ifa-
de eder. Cebbar Kulu, fikirlerini tasavvufi ve ahlaki ilkeleri anlatmakta ale-
gorik tarzi benimsemis ilging bir distintirdiir. Ornegin, o, varlik goriisini,
tas ve topragl Hz. Peygamber’le konusturarak ortaya koyar. Dogrularini bir
tartisma havasi ve ¢esitliligi icinde verir. Cebbar Kulu bu ilging metoduyla
diistincelerini her tabakadan insana rahatga anlatabilmis ve istiareleriyle
egitimsiz kisilerin aklindan ¢ikmayacak sekilde ifade etmistir. Bolay bu ma-
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kalede Cebbar Kulu'nun evren, varlik, insan ve ahlak anlayisini érneklerle
kisaca incelemistir.

Bolay bir bagka béliimde “Osmanlilarda Tehafiit Tutkusu”nu incelemekte-
dir. Fatih Sultan Mehmet'in felsefeye ve felsefi meselelere olan diiskiinligii-
niin gostergesi olarak agtig1 “tehafiit” yarismasinda iki kitap 6ne ¢gikmustir. Bi-
ri yarismada begenilen ve biiyik ragbet géren Hocazade'nin Tehafiitii’l-
felasife’sidir. Bu eserin iizerine yazilan talikat ve hasiyeler Osmanli’da felse-
fenin gelismesine katkida bulunmustur. Yarismada alaka géren bir diger eser de
Ali et-Thsi'nin Kitabu’z-Zuhrudur. Bolay bu iki tehafiit ekseninde Osman-
Irda tehafiit gelenegini inceler ve Osmanli’daki tehafiit tutkusunun muhte-
mel nedenlerini siralar. Padisahlarin serbest diisiincenin gelisimini tesvik et-
me istegi, felsefeyle kelamin karigsarak gelmesinden dogan gelenegin canlan-
dirilarak devam ettirilmesi arzusu, inanci rasyonel olarak tekrar ve degisik se-
kilde temellendirme cabasi bu nedenlerden bazilaridir.

“Fetih Ruhu ve Diyalektigi” baslikli ek bdliimde yazar, fethin Osman-
Ir'daki anlamini sorgulamaktadir. Osmanli’da fetih, askeri bir basaridan ¢ok,
yeni bir olusumu, degisimi, yeniden yapilandirmayi ifade etmektedir. Bu ne-
denle Istanbul’un fethinin anlami, bir sehrin alinmasindan ¢ok daha otedir.
Ornegin, Fatih Camii yalnizca bir ibadethane degil, Mehmet AKif Ersoy’a go-
re materyalist ve ateist akimlarin kargisina dikilmis bir iman abidesidir. iste
boéyle bir fetih anlayisidir ki Osmanli diisiince ve medeniyetini insa etmistir.

Bolay bir bagka ek béliimde, “Bizansli Alimlerin Istanbul’dan Kagmalar ve
Roénesans! Baslatmalari Meselesi”ni inceler. Bu iddia, halen genel tarih kitap-
larinda ve ders Kitaplarinda yer almaktadir. Fakat yazara gore iddianin dogru-
lugu aragtirildiginda, bunun buiyiik bir hata oldugu anlasilacaktir. Oncelikli so-
ru, fetih 6ncesinde Bizans'ta Ronesans’t doguracak derecede kuvvetli bir ilmi
faaliyetin olup olmadigidir. Ayrica yirminci yitizyilin baslarina gelindiginde,
Batili yazarlar dahi artik bu iddiay1 kitaplarina almaz olmuslardir. Bunun ya-
ninda Bizans'tan Italya’ya gittigi sOylenen Gemistus Plethon (1360-1452),
Trabzonlu Bessarion (1403-1472), Theodor Gaza (1400-1468), George Ami-
routzes (1401-1475) ve George Scholarios (Gennadios, 1405-1468) gibi
isimlerin fikir ve faaliyetlerine bakildiginda, bunlarin higbirinin Rénesans’t
baglatacak capta alim ve filozof olmadiklan gorilir. Ustelik bunlarin Bi-
zans'tan ¢ikis nedenleri Fatih’in kovmasi degil, skolastik emellere dayanan
nedenlerdir. Bu nedenle yazara goére, bu tiir temelsiz iddialarin ders kitaplarin-
da yer almasi bir hatadir ve bir an dnce diizeltilmesi gerekir.
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“Osmanli Modernlesmesi” bagligini tasiyan bir diger ek boliimde Bolay,
oncelikle “modern” kavramini sorgular. Ardindan Osmanli’da modernizmin
ne anlam ifade ettigini ve bu ydndeki ilk ¢alismalarin neler oldugunu inceler.
Osmanli'nin Bati’daki gelismelere ilgisiz kalmadigi, muhtelif vasitalarla bun-
lart takip etmeye calistigl, kendi aydinlarini yetistirme yolunda adimlar attigi
birer vakiadir. Ancak yazara gére modernlesme kavramini yalniz zahirin Ba-
tilllastirilmasi olarak géren anlayis, ne yazik ki toplumun dengelerini sarsmig
ve Osmanlt’y1 kurtarmaya yetmemistir. Modernlesme, Osmanli’y1 kurtarama-
sa da, Cumhuriyet donemi inkilaplarinin tarihi, sosyolojik ve toplumsal te-
mellerini hazirlamustir. Fakat ne yaziktir ki, modernlesmeyi hala gériintiiniin
Batililastirilmasi olarak anlama g¢abasi stirmektedir.

Bolay kitabini, Hilmi Yavuz'un bir kése yazisiyla sonlandirir. Yavuz bu
yazida Hilmi Ziya Ulken’in, hikemiyyat tiirinde edebi eserlerin felsefi ruhu
tasimamasi nedeniyle, felsefe sayillamayacagini iddia eden goériisiine karsi
cikmaktadir. Bu Kkargi ¢ikisini da Bolay’in, Ahmedi’'nin /skendernamesi'nde
nasil bir felsefe metni inga edildigini gdsteren makalesini zikrederek delillen-
dirmektedir. Iskendername, her ne kadar edebi bir eser gibi goriinse de, Bo-
lay’in incelemelerinden anlasilacagi tizere, pek ¢ok felsefi bahsi blinyesinde
barindirmaktadir.

Sonug olarak Bolay’'in Osmanlilarda Dristince Hayati ve Felsefe adli Ki-
tabl, Osmanli'nin felsefe faaliyetleri hakkinda bilgi vermek yaninda, konu
hakkindaki farkli goriis ve iddialart da ele alan bir eserdir. Osmanli’da diisiince
alanlart ve diisiince hayatinin 6nde gelen isimleri konusunda bilgi edinmek
isteyenler i¢in bu Kkitap, kaynaklara ve isimlere ulastirmasi agisindan, bir bas-
langigc mahiyetindedir.

Humeyra Karagdzoglu

Anka’nin Sonbahari: Osmanlrda iktisadi Modernlesme ve
Uluslararasi Sermaye

Ali Akyildiz

Istanbul: Iletisim Yaynlari, 2005. 240 sayfa

Osmanli merkez tegkilati, Osmanli biirokrasisi ve modernlesme, Osmanlt
finans sistemi agisindan kagit para, maliye ve toplum gibi 6nemli konularda
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yaptigi ciddi arastirmalariyla taninan Ali Akyildiz, bu defa Osmanlr’daki ikti-
sadi modernlesme cabalart ve uluslararasi sermaye ile olan iligkilerini An-
ka’nin Sonbahari: Osmanli’da Iktisadi Modernlesme ve Uluslararast Ser-
maye adli eserinde incelemektedir. Kitap, ddnemin diinyasinda cari olan ik-
tisadi sistemin disinda, kendi yolunda; fakat farkli bir tarzda yol aldigini fark
eden Osmanli'nin nasil donemine hizla adapte olmaya, modernlesmeye ve
iktisadi sistemini yenilemeye calistigini tartismaktadir. Ayni zamanda ulusla-
rarasit sermayenin, yerli Ureticiler karsisinda elde ettigi dnemli imtiyaz ve
haksiz rekabet Ustiinliikleriyle bu iktisadi modernlesme siirecine destek ol-
mak yerine, nasil kostek oldugunu detayli bir sekilde anlatmaktadir.

Oral Sander’'in Anka’nin Yiikselisi ve Diisiisii: Osmanli Diplomasi Tari-
hi (zerine bir Deneme adli kitabindan esinlenerek ¢alismasinin bagligini be-
lirledigini belirten Akyildiz, “Onsoz”iine Midhat Cemal Kuntay’in, Osmanl
Imparatorlugu’nun bir zamanlar ti¢ kitaya hakim oldugu ihtisamli dénemini
tasvir eden ve ardindan son déneme atifla “Diinya bilir iclalimi ben boyle de-
gildim/ Ben alt1 asirdan beri bir kerre egildim” musralartyla biten siiriyle bas-
lamaktadir. Bu, yazarin da isaret ettigi gibi, 6zellikle konusu iktisat veya ik-
tisat tarihi olan eserler igin pek alisildik bir sey olmamakla birlikte, inlii ta-
rih¢i Mehmet Geng’in tabiriyle, “kapitalizmin suikastine ugrayan” bir impa-
ratorlugun son dénemi icin oldukg¢a anlamlidir.

“Onsodz”, sekiz bélim, “Sonug”, “Ekler”, “Kaynakga” ve “Dizin”den olu-
san eserde birincil kaynaklara dayanilmis; arsiv vesikalari, basin ve cesitli li-
teratiirle mukayese edilerek desteklenmigtir. Kitabin bazi bélumleri (“izmir-
Aydin Hatt1”, “Demiryollart ve Degisme”) miuellifin yiiksek lisans tezinden,
bazi bolumleri cesitli dergilerde yayimlanan makaleleri ve sempozyum bildi-
rilerinden olusmakta; bazi boliimleri ise, 6érnegin “Alman Sermayesinin Bal-
kanlardaki Uzantisi: Selanik-Manastir Demiryolu” ve “ittihatcilarin Vakif Ser-
maye ile Kurdugu Milli Ekmek¢i Anonim Sirketi ve Faaliyetleri” baslikli ki-
simlar, yazarin da belirttigi gibi, sadece bu Kitap i¢in hazirlanmis bulunmak-
tadir.

“Birinci BOlum” (s. 15-39), sehirler arasinda nakliyat araci olarak devele-
rin kullanildigr ve bolgede tiretilen Urlinlerin ancak dort giinde tasinabildigi
Izmir-Aydin hatt1 tizerinde Anadolu’da ilk kurulan (1856-1866) demiryolu
hakkindadir. 19. ytizyil Osmanli’sinin ihracat-ithalat agisindan en islek besg li-
manindan biri olan Izmir (digerleri Istanbul, Trabzon, Beyrut ve Selanik) ti-
cari acgidan oldukg¢a merkezi bir 6neme sahipti. Bat1 Anadolu’da iretilen mal-
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larin hizla izmir’e varmasi ya da disardan gelen triinlerin (hammadde vs.)
hizla i¢ pazarlara ulasmasi bdlgedeki ekonomik biiyiime agisindan oldukg¢a
onemli idi. Ozellikle bdlgeden ihrag edilen trtinlerin baginda tarim trtinleri-
nin yer aldig1 distiniliirse, bu hizli ulasim ve nakliyatin bdlge icin ne anla-
ma geldigi daha iyi anlasilabilir.

Onceden Osmanl’nin 1srarla takip ettigi, sultanin yerine getirmekle gérev-
li oldugu en 6nemli hususlardan biri olan “bolluk ekonomisi” anlayisi, yani
piyasadaki altin ve giimiis bollugunun saglanmasi, temel ihtiya¢ maddeleri-
nin darliginin énlenmesi gibi diisiincelerle daha ¢ok ithalati tesvik eden, ih-
racati sinirlayan, hatta temel ihtiya¢c maddelerinde yasaklayan bolluk ekono-
misi! anlayiginin yavas yavas terk edilmek zorunda kalindig1 gériilmektedir.
Clnkii Osmanl iktisadinin Avrupa iktisadina ayak uydurmaya calistigini, fi-
nansal giiclerinin iilkenin pek ¢ok bolgesinde ihtiya¢ duyulan altyapt kurma
tesebbiislerini gerceklestirmeye yetmedigini, bu sebeple de disardan “ashab-1
sermaye”yi lilkeye ¢ekmeye calistigini bu béliimde 6greniyoruz.

“Ikinci Bélum”de (s. 41-58), Bati Anadolu’da kurulan demiryolu aginin
boélgede ne tir degisimlere yol actig tartisilmaktadir. 1830°da Ingiltere’de ilk
defa trafige acilan demiryoluyla insan tasinmasindan ¢ok kisa bir siire sonra
Osmanli da, 1836’da benzer tesebbiislere hizla girismis ve demiryolu aglariy-
la imparatorlugu bir ucundan diger ucuna baglamaya ¢alismistir. Bu agin ku-
rulmasinda ticarl amaclarin yani sira, Avrupa tlkelerinde oldugu gibi, savun-
ma acisindan problem bélgelere hizli asker sevkiyatinin daha énemli bir bek-
lenti oldugu fark edilmektedir.

Diger taraftan her yeni teknoloji beraberinde toplumda yeni degisimler ge-
tirmektedir. Bu ac¢idan 1862’den itibaren Bati Anadolu'da yayginlasmaya
baslayan demiryollar sayesinde tarim triinlerinin nakli esnasinda zayiat %
5’ten % 0,5’e diismiig, ayni zamanda nakliye masraflart % 76 oraninda azal-
mustir (s.50). Demiryolu aginin sagladigl sosyo-ekonomik hareketliligin bir
neticesi olarak bdlgede iretim ve ihracatin artmasiyla birlikte refahin ytiksel-
digi sehir merkezlerine dogru gocler cogalmis, kiy1 bdlgelerinde zenginligin
artmasiyla birlikte Avrupal hayat tarzi yavas yavas yayginlasmaya basglamis
ve Osmanli’'nin diinyasina o ana kadar hi¢ asina olmadigl yeni bir kavram
girmistir: Tuketim. Aym sekilde, II. Mesrutiyet'in ilanindan sonra meydana

1 Halil inalcik, Osmanli Imparatorlugu’nun Ekonomik ve Sosyal Tarihi (1300-1600), cev.
Halil Berktay (istanbul: Eren Yayincilik, 2004), 1, 81-91.
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gelen belirsizlik ortaminin yasandigl 1908’de ise Osmanli bu defa yine ilk kez
yeni bir olguyla tanisir: “Ta‘til-i esgal” (grev). Uzun calisma saatlerinin dii-
sturiilmesi icin grev yapan demiryolu isgilerinin bu hareketi neticesinde
“Ta‘til-i Esgal Kanunu” ¢ikarilir ve boylelikle de Tiirkiye'de ilk defa is¢i bilinci
olusmaya baglar.

Miiellif, eserinin “Uglincii Bolum”inde (s. 59-74) Kostence demiryolunu
bir teknolojik transferin degisim boyutu olarak ele alirken, “Dordiinci Bo-
lim™tinde (s. 75-106) Ruscuk-Varna demiryolunu Osmanlilarin Balkanlar'a
biraktig1 bir cagdas miras olarak inceler. Osmanli’'nin hem siyasi hem de eko-
nomik agidan oldukga sikintili oldugu yillarda ¢ok biiytlik bir sermayeyle in-
sa edilen bu demiryolu, 11 yil kullanildiktan sonra elinden ¢ikti. Dénemin ge-
lismelerine her acidan ayak uydurmaya c¢alisan Osmanli’'nin hem ticari hem
de askeri agidan gilicinii iilkenin en tlicra noktasina ulastirmak amaciyla hiz-
la 6rdiigli demiryolu aginin, amacinin aksine, kendi giicinti zayiflatip zayif-
latmadigl; Osmanl gliciinii Balkanlar'da ve Ortadogu’da daha etkin hale ge-
tirmenin tersine, donemin yiikselen milliyetgilik akimint daha da hizlandira-
rak merkezi glicli iflasa dogru goétiiriip gétiirmedigi, tizerinde durulmasi gere-
ken konulardir.

Akyildiz, “Besinci Bolim”de (s. 107-146) Alman sermayesiyle kurulan
Selanik-Manastir demiryolunun insa siirecini, kazalarini, demiryoluna yapi-
lan terdrist saldirilart ve sabotajlar tartistiktan sonra “Altinct Bolim”de (s.
147-158) Ittihat ve Terakki'nin ilgin¢ bir uygulamasi olarak vakif seklinde
kurulan milli sirketleri incelemektedir. Cesaretine ve atilganligina mi, yoksa
teninin rengine atifla mu verildigi belli olmayan “Kara” lakapli Kemal Bey, it-
tihat ve Terakki'nin 1916 yili kongresinde alinan karar ile Milli iktisat Ban-
kasi'ni orgiitlemistir. 1918 tarihli iradeye uygun olarak kurulan bu bankanin
sermayesi ise tamamiyla vakif paradan olugsmustur. Bu bélimde, 20. ylzyil
baslarinda Osmanli'nin tlkede hizla sermaye birikimini saglayabilmek ve
burjuva sinifini olusturabilmek icin gdsterdigi ¢cabalar ve atilimlar farkli yon-
leriyle ele alinmaktadir.

“Yedinci Béliim”de (s. 159-174), vakif sermaye ile kurulan “Milll Ekmek-
¢i Anonim Sirketi ve Faaliyetleri” incelenmektedir. Kuruldugu ilk sene isleri
olduk¢a yolunda giden bu sirketin yillik kari, hisse basina % 34,5 olarak he-
saplanmistir (s.165). Esasen bir¢ok sirketin hayali olan bu performansta pek
anormallik bulunmadigi, ¢ok daha iyi kar yapan sirketlerin varligindan anla-
silmaktadir. Fakat asil dikkat ¢ekici olan sey, boyle bir kar elde eden sirketler,
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hissedarlarina dagitmak yerine, genellikle daha fazla yatirima giderken, Milll
Ekmek¢i Anonim Sirketi karinin énemli bir kisminin, esnaf cemiyetleri tara-
findan kurulan aile mutfaklarina, geri kalaninin da hissedarlara temettii ola-
rak dagitilmasina karar verir. Bir yandan ardi arkasi kesilmeyen savaglar, di-
ger taraftan ciddi yoksulluklarla bogusan bir topluma Kkarsi, icinden dogmus
ve vakif sermayesiyle kurulmus bir sirketin Batili kapitalist bir sirket gibi dav-
ranmasi mimkin degildi. Burada, kar etse bile gelirlerini vakif gibi dagitan
bir Osmanl sirket 6rnegi goriilmektedir. Bu noktadan bakildiginda Osmanl
tarihgisi Kemal Beydilli'nin, Osmanli’y1 1srarla bir “hayir kurumu” olarak ni-
telemesi, daha anlasilir hale gelmektedir.

Akyildiz kitabinin en son ve en ilging “Sekizinci Bolumii"ni (s. 175-184),
1917'de kadinlarin bir iktisadi tesebbiisii olarak kurulan “Hanimlara Mahsus
Esya Pazart Osmanli Anonim Sirketi"ne ayirir. Tanzimat'la birlikte sosyal ha-
yatin ¢esitli alanlarinda 6ne ¢ikmaya baslayan Osmanli kadini, 19. yiizyiin
sonlarina dogru is hayatinda da yer almaya baglar. Baz1 sektorlerde kadin isgi
orani erkeklere oranla % 95’lere ¢ikarken, bazilarinda % 25’lerde kaliyordu.
Kadin iscilerin bazi sektdrlerde bu kadar ytiksek olmasinin nedenini miiellif,
aldiklar tcretin diisiik olmasiyla izah etmektedir. Bununla birlikte belli sek-
torlerdeki kadinlarin istihdam yogunlugu, dénemin sartlari géz éniine alindi-
ginda, cesitli cephelerde yillarca savasan bir toplumun erkeklerinin siirekli
olarak silah altinda olmasiyla da agiklanabilir.

Hissedarlari arasinda hem kadinlarin hem de erkeklerin bulundugu bu sir-
ketin yillik genel kurul toplantilarinin nasil yapilacagi bir sorun haline gelir.
Fakat Stira-y1 Devlet konuyu ¢abuk ¢ozer; meseleyi hukuki ve ser’i olmak-
tan ¢ok, idari ve inzibati bir diizenleme sorunu olarak degerlendirir (s.177-
179). Bu bolim, sirketin ilk yillardaki performans ve yatirimlarindan 1924 ’te
“Sark Esya Pazari Tirk Anonim Ticaret Sirketi"ne déniisiimiine kadarki se-
rencamini ele alirken, Batililarin “hasta adam” olarak adlandirdiklart Osmanlt
Imparatorlugu’'nun son dénemlerinden, Cumhuriyet’e gelirken yasadigi tec-
riibe, gerceklestirdigi iktisadi reform ve atilimlarin boyutlart hakkinda da bazi
ipuclart vermektedir.

Kitabin “Sonug¢” béliimiinde (s. 185-194), kapitiilasyonlarin Osmanlt mo-
dernlesmesindeki etkilerini inceleyen AKkyildiz, adeta ayr bir boliim kaleme
almigtir. “Ekler” kismunda (s. 197-216), konuyla alakali birincil kaynaklar-
dan faydalanmak isteyenlere sunulmug doért ayr ek bulunmaktadir. Ek I- “It-
tihat ve Terakki Cemiyeti ileri Gelenlerinin Vakfettikleri 400.516 Liranin Vak-
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fiyesi” (s.197-199), Ek II- “ittihat ve Terakki Cemiyeti Ileri Gelenlerinin Vak-
fettikleri 300.000 Liranin Vakfiyesi” (s.200-202), Ek III- “Milli Ekmekgi
Anonim Sirketi'nin I¢gtizigu” (s.203-214) ve Ek IV- “Milli Ekmekc¢i Anonim
Sirketi'nin Istanbul Ticaret Odasi Kayit Beyannamesi” (s.215-216).

Sistematik bir “Kaynak¢a” (s. 217-221) ve detayl bir “Dizin"le (s. 223-
240) biten eserin énemli bir kismini, miiellifin de giriste belirttigi gibi, daha
once degisik dergi ve sempozyum kitaplarinda yayimlanan farkli makale ca-
lismalar: teskil etmekle birlikte, bunlar yer yer genisletilerek basarilt bir sekil-
de bir araya getirilmis, bunun yaninda iki ayr yeni makale daha eklenmistir.
Eser, Osmanli imparatorlugu’nun son dénemlerindeki yenilesme ¢abalari, za-
maninit yakalama gayretleri ve reform tesebbiisleri tizerine diisiinenlerin oku-
maktan ve yeni seyler 6grenmekten zevk alacaklar bir ¢alisma olarak ala-
ninda énemli bir boslugu doldurmaktadir.

Seyfi Kenan

Siyaset Felsefesi Acisindan Muhafazakarlik
Mehmet Vural
Ankara: Elis Yayinlari, 2003. 143 sayfa.

Mehmet Vural’'in kitab1 “Onséz”, “Giris”, li¢c béliim, “Sonug”, “Kaynakga”
ve “Dizin"den olusmaktadir. Kitap muhafazakarlik kavramini siyaset felsefe-
si acgisindan ele almaktadir. Anlasildigl kadariyla bu ¢alismada amag, muha-
fazakarlik kavraminin tarihi siirecini belirlemeye ¢alisan teorisyenlerin takibi
ve analizleri tizerinden bir soykiitigii ¢ikarmak, buradan hareketle, yer yer
diistinsel yansimalarina da deginerek, ¢esitli drneklerle muhafazakarlik kav-
ramina olabildigince dogru bir anlam ytkleme tesebbiisuidiir. Aslinda Kitap
boyunca hissedilen giizel bir olgu, metnin Tirkiye'deki sosyalbilimlerle ilgili
diger incelemelerde devamli rastlanan biitlin akademik tarafsizligl ve sikici
tasviri cimlelerine ragmen, yazarin, Bati’da ortaya ¢ikmis ve gelismis, olduk-
¢a farkli ve Batili 6zellikler tagiyan, Islam cografyasina gore ¢ok farkli bir en-
telektiiel ardalana sahip muhazakarlik gibi bir kavrami, Bati'nin disindan bi-
ri olarak kendince; ama Batili haliyle ve kendi durdugu yerle herhangi bir ilis-
kilendirme kaygisi giitmeden ve boylelikle bir seyleri birbirine karigtirarak in-
dirgeme veya basitlestirme riskine diismeden anlamaya c¢alisma gayretidir.
Boylelikle okur, “kendinde bir muhafazakarlik”la bas basa kalmis oluyor.
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Kitap muhafazakarligl, bu kavramin tarihinde emegi yogunlukla hissedilen
Edmund Burke basta olmak tizere, toplum ve siyaset lizerinde kafa yormus,
konusmus filozoflarin neredeyse tamaminin yapitlarina ve sézlerine atiflar
yaparak anlamaya calisiyor.

Kitap, “Muhafazakar Teorinin Olusumu”, “Muhafazakarligin Siyaset Fel-
sefesindeki Yeri” ve “Cagdas Muhafazakarlik, Islam ve Yerellik Sorunu” bag-
liklar1 altinda ti¢ temel bélimden olusuyor. Eserin “Giris” kisminda Tirki-
ye’deki olumsuz kosullardan kaynaklanmasi ¢cok muhtemel bir ényargiya bir
olglide set cekebilmek icin, siyaset felsefesi ve muhatazakarligin “ne”ligi ize-
rinde duruluyor. “Birinci Bélim”de, muhafazakarlhigin ortaya cikisiyla ilgili
aydinlanma deneyimine temas ediliyor. S6z konusu kavramin, Aydinlanma-
nin olumsuz veghelerine goésterilmis bir tepki olarak ortaya ¢iktig1 savi temel-
lendirildikten sonra, teorinin bigcimlenmesiyle ilgili olarak Kita Avrupasi ve
Anglo-Amerikan dinyasina deginiliyor. XVIII. yuzyil aydinlanmasi, daha
sonra Avrupa disindaki cografyalara dayatildigi gibi, bir altin ¢agin 6n kosu-
lu niteliginde 6zel bir ylizyll olmanin yani sira, ¢cok sonra Hegel'in de siklik-
la atif yapacagi gibi, ic ige yasanan bir¢cok sorunun da kaynagi olma 6zelligi-
ni hep barindirmistir. Toplumsalliklarin alasagl edildigi, istikrarin stirekli kiril-
dig1 bu dénemde, dinle birlikte insan maneviyatinin tamami asirt bir sorus-
turma ve dislanma gecirdi. Maneviyat Karsithgl konusunda asirt bir heyeca-
nin varligina aydinlanmanin goreceli avantajlart eklenince, tepkici diistintir-
ler disinda, kimse biitiin bir insanlik adina énemli bir seylerin kaybedilmis
olabilecegini diisiinmedi. Bati’da ortaya ¢ikan bu tepkisel diislince, sonralari
muhafazakar teoriyi kuracakti. Burada daha baska elestirmenlerin otesinde
0zel olarak muhafazakarligin ilk kuramcilarina, Edmund Burke, David Hume
ve diger bazi diisiniirlere ayrintili bir bicimde yer veriliyor.

“Ikinci Bolim”de, muhafazakarligin siyaset felsefesindeki yeri tizerinde
duruluyor. Bir taraftan aile, birey ve toplum, miilkiyet ve devlet gibi muhafa-
zakar duyarliligin en fazla hissedildigi kavramlar tizerinde ayrintili durulur-
ken, diger taraftan liberal teoriyle muhafazakarlik karsilastirilmakta, benzer
ve farkli yonleri, bu benzerlik ve farkliliklarin temel nedenleriyle birlikte ele
alinarak kurumlar, din, gelenek, semboller ve 6n yargi gibi kavramlarin isle-
nisinin ardindan muhafazakarligin diistince olarak nasilligi daha da belirgin-
lestirilmektedir. En son demokrasi, otorite, 6zgiirliik ve devrim-degisim so-
runlar lizerinden yapilan analizlerde muhafazakarligin elestirel hiiviyeti su-
nulmaktadir.

159



islam Arastirmalar Dergisi

Kitabin “Uglincii Bolim”iinde muhafazakarligin ¢agimizda aldigi son se-
kil, bu arada ortaya cikan farklilasmis pek ¢cok muhafazakarlik bicimi, Av-
rupa ve Amerika’'daki dagilimlar ve tilkemiz agisindan muhafazakarligin du-
rumu Uzerinde durulmaktadir. Burada bizi daha ziyade ilgilendiren, elbette
Tirkiye'deki muhafazakarliktir. Yazar bu konuda, Turkiyeli diger meslektas-
larinin aksine, olabildigince sogukkanli ve tutarli; olabildigince rahat ve ba-
sarilidir. Ozellikle 11. Megrutiyet'ten giinimiize kadar Tiirkiye cografyasinda
muhafazakar diye nitelenebilecek kayda deger ne kadar distiniir varsa (kla-
sik, liberal ve devrimci muhafazakarlar) timiinii masaya yatiran yazar, Sa-
id Halim Pasa ve Nurettin Topcu gibi entelektiiel yeterliligiyle bilinen diisii-
niirler de dahil, maneviyati vurgulayan Tirkiye diisiiniirlerinin Batili anlam-
da profesyonel ve popiiler bir muhafazakarlikla nitelenemeyeceklerini ifade
eder. Yazarin buradaki niyeti, Tirk diisiincesini kesinlikle basite almak de-
gildir. Ozellikle modern Bat1 diisiincesinde yasandig1 tizere, Batili kavramlar-
daki 6zel sorunlar bu kavramlarin evrenselligini engellemektedir. Daha agik
bir ifadeyle, bizde muhafazakarlik siirekli dinle iligkilendirilen, dindarligin
esanlamlisi olarak kullanilagelen ve islamci duyarliliklara sahip olmakla 6z-
deslestirilen bir kavramken, asil muhafazakarlik -yazarin da ¢ok giizel orta-
ya koydugu gibi- insanin ruhsal ihtiyaclarinin ve buna bagl olarak bireyin
devami niteliginde toplumda bu yénde manevi ydnlere génderme yapan
kavram ve kurumlarin bulunabilecegi, hatta bunun hakli ve gerekli oldugu
duisiincesini kendine hareket noktasi kabul ederek birtakim deneyimleri
elestirme edimi veya durumudur. Yazar Kkitabin sonunda, hakli olarak, mu-
hafazakarligin aydinlanmayla birlikte diisiintilmesi gerektigi; ote yandan
Turkiye ve Bati diislincesi birbirinden bagimsiz olarak distinildigiinde,
Tirkiye’de muhafazakarlik hatali bir bicimde dindarlikla 6zdeslestirilmekte
ve bu nedenle yerilmekteyken, aslinda muhafazakarligin siyaset felsefesin-
de 6nemli ve etkin, basat bir diisiince geleneginin adi oldugu, aydinlanmay-
la Bati'nin kazandiklarina mukabil kaybettiklerine gdnderme yapan &zel bir
tavir alma bigimi oldugu ve bu diisiincenin Bati’da ateist, liberal veya din-
dar bir¢ok degisik seklinin bulunabildigi sonuglarina ulasmaktadir. Bu arada
yazar, 6zellikle Gadamer’le popiilerlik kazanan “6n yargl” kavramindan bii-
yuk bir heyecanla bahsetmekte, buradaki heyecani da, diisiiniilebilecek ola-
nin aksine, dindar bir duyarliligin yerine daha ziyade diisiinsel bir kaygidan
kaynaklanmaktadir.

Bu ¢alismanin ortaya koydugu 6nemli bir gercek, muhafazakarligin sekii-
ler boyutudur. Kavramlarin soy kiitiigiinde ontolojik kaygilar, ontolojik zemin
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ve referanslar ve elbette tarihsel ve entelektiiel ardalan ileri derecede énemli-
dir. Clinkii genelde Batili kavramlar, “kendilerinde ne olduklari”na bakilmak-
sizin (aslinda akademik ve entelektiiel bir sorusturmanin amaci, bir seyin
kendinde ne oldugunu ortaya koymak olmalidir), sanki esas nokta bir sekil-
de Turkiye toplumuyla bu kavramlar arasinda bir iligkilendirilme tizerine ku-
rulmus paralellikler ve yenilenmelere miisait benzerlikleri tespitmis gibi, ya-
zarin temel kaygisi esliginde alinarak diisinmelerimize dayatilir. Bu da ger-
cekten ¢ok siradan ve beyhude bir gayrettir. Bu kitapta yazarin ¢arpici bir
ozelligi de, bu hatali gelenekten kendini kurtarabilmeyi basarmis olmasidir.
Batili diger kavramlarda, genelde rastlanildigi tizere, muhafazakarlikta da
ciddi bir sekiiler zeminin varlig1 hissedilmektedir. Sekiiler zeminin mevcudi-
yeti bu diisiinme bicimine bir eksiklik getirmedigi gibi, bir fazlalik da getir-
mez; ama “kendinde muhafazakarlik” olarak onu anlamamiza yardimci olur.
Insanlar kaybettiklerinin eksikligini ¢ok hissettiklerinde, onlari bir panik igin-
de aramaya koyulurlar. Muhafazakarliktaki durum da asagi yukari boyledir
ve bu Tirkiye icin de gegerlidir. Fakat dinin varliginin veya bazi kurumlarin
varligiin arzulanmasi ya da savunulmasi her zaman dindar bir duyarliliktan
kaynaklanmaz. Hatta modern zamanlarda bu daha ziyade sekiiler ve hiima-
nist bir duyarliliktan kaynaklanir. Ciinkii esas kaygi insanliktir. Bu agidan
muhafazakarliga bakildiginda sekiiler, ateist, liberal veya devrimci kimligiyle
pek cok insani i¢gine almaya miisait, gelismis ve sofistike bir siyaset felsefesi
teorisiyle karsilasilir. Amag ise insanlik icin manevi birtakim kavram ve ku-
rumlara sahip ¢itkmaktan ibarettir.

Muhammet Ozdemir

islam Ahlak Teorileri (Ethical Theories in Islam)
Macid Fahri

Ceviren: Muammer Iskenderoglu-Atilla Arkan
Istanbul: Litera Yayinlari, 2004. 330 sayfa.

Islam diisiincesi ve ozellikle Islam ahlak diisiincesi tizerinde iilkemizde
yapilan calismalar -genelde diger islam ulkelerinde oldugu gibi- gerek telif ve
gerekse ceviri faaliyeti agisindan oldukga sinirlidir. Bati ahlak felsefesi/diistin-
cesi tizerine yapilan telif ve ¢evirileri say1 ve kalite agisindan da mukayese et-
tigimizde, bu durum agik bir sekilde ortaya cikar. flahiyat cevrelerinde yapilan
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¢alismalarin yetersiz ve sinirli sayida kalmasi, diger cevrelerde bu konuya
6nem verilmemesi, Bati’da yapilan calismalarin da hala cesitli 6nyargit ve
haksiz degerlendirmelerden kurtulamamasi vakiasi karsisinda, belki de bugiin
en ¢ok ihtiya¢ duydugumuz ve bizlere girdigimiz bunalimdan bir ¢ikis saglayip
yeni agilimlar sunacak olan bu konu, incelenmeyi beklemektedir.

Islam ahlak diisiincesini XV. ylizyila kadar inceleyen Macid Fahri’'nin Kki-
tabr da bu konuda 6zet bilgiler icermektedir. Kitap bir “Giris”, dort bolim ve
eklerden olusmaktadir. “Giris” bélimiinde yazar kitab1 yazarken izlemis ol-
dugu yontemi ve 6zet olarak boliimleri hakkinda bilgi vermektedir. Birinci bo-
lim “Nassi Ahlak” bashigini tasimaktadir. Bu béliimde Kur’ani ahlak prensip-
lerine ve ¢ok kisa olarak da hadislere yer verilmektedir. “Kelami Ahlak” bas-
ikl ikinci boéliimde “Ahlaki Akilcilik” alt baghginda Mu'‘tezile, “Ahlaki irade-
cilik: ilk Kaderciler ve Eg‘ariler” alt baghginda da ¢ok kisa olarak Kadercilere
ve Es‘arilere deginilmistir. Es‘arilerin goriisii, mezhebin kurucusu Es‘arl ve
daha sonra takipgileri Bakillani, Ciiveyni ve Sehristani’den hareketle veril-
migtir. Eserin “Felsefi Ahlak” bagligini tasiyan tiglincii ve en genis bolimii-
niin basinda klasik Yunan dusuiniirlerinin ahlak eserlerinin islam diistintrle-
rine yaptig1 etkiye kisaca deginildikten sonra sirasiyla Kindi, EbG Bekir er-
Razi, Farabi, ibn Sina, Thvan-1 Safa, Yahya b. Adi, ibn Miskeveyh (ki yaza-
rimiza gore en buyiik Islam ahlak filozofudur), Nasiruddin et-Tasi ve Celaled-
din ed-Devvani'nin ahlaka taalluk eden gorusleri verilmistir. “Dint Ahlak”
baghgini tasiyan dérdiincii ve son bélimde Hasan el-Basri, Ibn Ebi Dunya,
Maverdi, ibn Hazm, Ragib el-Isfehani, Fahreddin er-Razi ve son olarak da
Gazzali’'nin goriisii yer almaktadir. “Ekler” boéliiminde “Islam Felsefesinde
Diigtinsel Ideal: Aristo ve Ibn Sind” adli EK-I'de Aristo’nun entelektiializmi ile
bunun olusturdugu bazi problemler, diger yandan da ibn Sind’nin temsil ettigi
Messal filozoflarin bu problemleri ¢dzmedeki tarzlarina deginilmistir. EK-II"de
Ibn Sind’nin Risale fi’n-Nefs adli eserinden ittisale dair bir béliim, EK-III'te ise
yine Ibn Sinad’'nin Kitabii’n-Necat ve Kitabii’s-Sifa’da yer alan inayet konu-
su ile ilgili bir boliim, EK-1V'te de Gazzali'nin Mizanu’l-amel’den bir bélimiin
gevirisi verilmistir.

Yazara gore Kur'an ve stinnetten teorik bir ahlak anlayisi ¢ikarilamaz.
Stfilerin ahlakla ilgili gériigleri de 6nem arz edecek ve hatta bu kitapta zikre-
dilecek bir degerde degildir. Selefilerin -ki yazarin kullandig1 terim gelenekgi-
ler (traditionalizm)- ahlak hakkindaki goriislerinin de yine teorik bir mahiyet
arz etmemesi, hatta Ibn Teymiyye gibi bazilarinda ahlak diistincesinin olma-
masl, ¢ok da énemli degildir. Miisliman filozoflarin ahlakla ilgili goriisleri de
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Eflatun, Aristo ve genelde Yeni Eflatuncu diisiincenin etkisinde olusan bir ahlak
anlayisidir. Dolayisiyla yazarin genelde Bati'da bulunan veya Bati yoluyla
Islam’1 taniyan veya Bati diisiincesinin etkisinde kalan bir tarzda ya da -ta-
biri caizse- bazi noktalarda bir miistesrik zihniyetiyle konulari ele aldig1 gdz-
lenmektedir. Oysa konu biraz daha 6zgiin bir sekilde ele alinsaydi, bizim kiil-
tirimiize ait olan hususlar daha genis olarak goz éntinde bulundurulsaydi -
yazar da eserin 6zellikle kiltiir tarihgileri icin faydali olacagini sdylemektedir
(s. 12)- Islam diigiincesine kismen zarar verici ve kanaatimizce hatali bazi
degerlendirmelere gidilmeyebilirdi. Bunun kdkeninde bulunan en énemli so-
run, bize gbre yazarin, Bati’daki anlamiyla, Miislimanlarda da bir ahlak an-
layisinin bazi dnemli noktalarini kagirmasidir. Mesela Islam diistincesinde bii-
yiik 6l¢lide ahlaka da taalluk eden hiistin-kubuh konusuna yazar, bir iki yer-
de ismen ¢ok kisa zikretmek disinda hi¢ deginmemistir.

Kitapta dikkat ¢ceken diger bir husus da, yazarin ele almis oldugu diisiin-
ce ekoliinli veya Kisileri, genelde tek bir eseri referans alarak sunmasidir. Do-
layisiyla ilgili boliim, adeta sayfa sayfa o eserin bir 6zeti gibi gdziikmektedir.
Ornek olarak Mu'‘tezile’nin ahlak anlayiginin verildigi “Ahlaki Akilcilik” bo-
limiinde (s. 55-68) sadece Kadi Abdiilcebbar'in el-Mugnt adli eseri kullanil-
mis ve diger Mu‘tezill alimlerin eserlerine hi¢ deginilmemistir. Mu‘tezili bir
ahlak anlayisinin tek bir alimden, tek bir eserden hareketle ortaya konulma-
st muimkin degildir. Ayrica yazar, her ne kadar genelde dustniirlerin fikirle-
rini kendi eserlerinden hareketle veriyorsa da Hasan el-Basri'nin ahlaki go-
rislerine deginirken onun er-Risale adli eserine hi¢ bagvurmamuistir. Es‘ari ve
Maturidi’nin yaklasiminin hemen hemen ayni oldugu ve Maturidi'nin pek de
ahlaka katkist olamadigi i¢in onun goriislerine deginme liizumu hissetmeyen
yazar, kolayciliga kacarak Kitabti’t-Tevhid'e bakilmasini tavsiye etmektedir.
Burada sdyle bir soru sorulabilir: Maturidi'nin ahlaki diisiinceye etkisi kitap-
ta zikredilen, mesela Yahya b. Adi'den veya Devvani'den daha mi1 azdir? Do-
layisiyla Maturidi'nin ahlaka taalluk eden goriislerini mukayeseli bir sekilde
ortaya koymak kendilerinin Maturidi mezhebine bagl oldugunu sdyleyen bir
toplumun akademisyenlerinin gorevi olmalidir. Bunlara ilaveten eserde gor-
diigiimiiz diger bazi eksiklikler de sunlardir: Ayetler verilirken sadece siire ve
ayet numarasi verilmistir. Bu gerek Ingiliz ve gerekse Tiirk okuyucu i¢in an-
lamay1 zorlastiran bir durumdur. Bu yerlerde ayetlerin ilgili kisimlar verilsey-
di, metnin anlasilmasi agisindan daha iyi olurdu. Ayrica Kehf Stiresi'nin 84-
95. ayetlerinde gegen Ziilkarneyn’i Buytk iskender olarak yorumlamaktadir.
Baz1 mifessirlerin bdyle bir degerlendirmeye gitmelerine ragmen, ayetler bir
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biitiin olarak diistinildigiinde, burada zikredilen kisinin Biiytk iskender ol-
mas1 mimkin degildir. Bunun yaninda bazi Miisliman alimler icin “skolas-
tik” kelimesi kullanilmistir (s. 49). Bat1 kiiltlirinlin tirinii olan bdyle bir ke-
limenin Misliiman alimler i¢in kullanilmasi, kanaatimizce dogru degildir. Bu-
nun yaninda Stoalillarla Revakiler arasinda bir ayrim yapilmakta ise de (s.
22) bunlarn birbirlerinden farki nedir, anlagilmamaktadir. Ayrica ibn Miske-
veyh'in Tehzibii’l-ahlak adli eserinden Slumle ilgili goriisleri aktarilirken;
metinde su ifadelere yer verilmektedir: “Buna ilave olarak, bu olus ve bozu-
lus diinyasinda isteklerimizin tatmin edilmesini ve diinya muilkiindeki sahip-
sizligimizin ebedi olacagini beklemek tamamiyla bostur. Yalmizca akledilir
alemde boyle bir ebedilik beklenebilir” (s. 181). “Oliim, adil ve hikmetli ya-
raticinin insanliga ¢izdigi bir kader olmasi sebebiyle, 6liim korkusu veya eze-
li hayat beklentisi onun comertliginin ve ylce merhametinin oldugu kadar
adaletinin ve hikmetinin de bir geregidir” (s.181-82). Dipnotta ise sOyle bir
agiklama vardir: “Ibn Miskeveyh ezeli hayatla acik olarak diinyadaki hayati
kastetmektedir, ¢linkii o tutarl bir sekilde nefsin bozulmazligini1 ve onun eze-
li hayatinin akledilir diinyada oldugunu ileri stirmiistiir.” (s. 181. dipnottan.)
Burada metinle dipnotun uyumsuzlugu, yani ¢eliskisi agikca goriilmektedir.

Biitlin bunlara ragmen, XV. yiizyila kadar olan islam ahlak teorilerini bir
biitiin olarak sunan eser, konuyla ilgilenenler icin bagvurulmasi gereken bir
kaynaktir. Zira Turkgede, bildigimiz kadarnyla, Mustafa Cagrici’'nin islam Dii-
stincesinde Ahlak adli eserinden bagka, derli toplu bir eser yoktur. Ayrica
yukarida da belirttigimiz gibi, diisiintirlerin gorisleri verilirken genelde ilk el-
den kaynaklara bagvurularak konu agiklanmis ve eserlerin varsa Ingilizce ce-
virilerinde ilgili yerler belirtilerek ingilizce okuyanlardan konu ile ilgili daha
genis malumat 6grenmek isteyenlere yol gdsterilmistir. Dolayisiyla kitap ahlak
dustincesiyle ilgilenenlerin ana hatlariyla Islam ahlak teorilerini 6grenebile-
cekleri bir giris kitab1 mahiyetindedir.

Eserin ¢evirisine de deginecek olursak, islubu bozan bazi hatalar mevcut-
tur. Soyle ki: Bazi yerlerde kelimeler Arapga karsiligiyla verilirken bazi yerler-
de uydurma Tiirkce ile verilmigtir. Mesela: Ad infinitum “ittisal” olarak gevri-
lirken, petition of principle “ddngiisel” olarak g¢evrilmistir. Bu ikinci kelime,
kitabin genelinde oldugu gibi, Arapc¢a olan ve Tiirk¢ede kullanilan “devri” ke-
limesiyle karsilanabilirdi. Meselenin bir diger yonii de ayni kelimelerin farkli
yerlerde farkli sekillerde cevrilmesidir. Mesela “commentator” kelimesi bazen
“Kur'an tefsircisi” bazen de “mifessir” olarak cevrilmistir. Buna ilaveten
“Kur’an tefsircileri” veya “Kur'an ayetleri” gibi ingiliz okuyucular igin belir-
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tilmesi gerekli olan bazi tamlamalarin Tiirk¢e kullanilmalart pek de uygun de-
gildir. Bugiin tefsirci (veya daha dogru ifadeyle miifessir) veya ayet denildi-
ginde bunlarin Kur'an'a bagl kelimeler oldugu anlasiimaktadir. Bu farkl ge-
viriler i¢in burada vermemiz gereken bir 6érnek de “nobility” kelimesidir. Ce-
viride bu kelime “miirtivvet” olarak ¢evrilmis (s. 230-232) ki dogrudur. Fa-
kat dilimizde biz miriivveti hangi manada kullaniyoruz? Normal bir kitap
okuyucusunun bundan anlayacagi mana, burada ifade edilmek istenen mana
midir? Ayrica ayni kelime s. 242'de “asillik” olarak ¢evrilmistir ki bu, kelimenin
okuyucu tarafindan anlasilmasi i¢in daha iyi bir tercihtir. Bununla birlikte
“asalet” diye tercime etmenin daha dogru oldugu da belirtilmelidir. Bir diger
husus ise (s. 94) Miibessir b. Fatik'in yazdigl Muhtaru’l-Hikem, yazar tara-
findan Selected Maxims olarak cevrilmis, Tirkceye cevirenler de Secme
Diisturlar diye cevirmigler ve hemen yanina da “Acaba dustur diye mi cevir-
meli?” diye not diismiisler. Eseri okuyan birisi bunun Macit Fahri'ye ait ol-
dugunu diisiinecektir. Oysa kitabin aslinda bdyle bir ifade yoktur. Cevirmen-
lerin bu ifadenin kendilerine ait oldugunu belirtmeleri gerekirdi. Ceviride ay-
rica, Ozellikle giris kisminda, uzun ctimleler geregi yokken, kisa ctimleler ha-
linde gevrilmis ve bazi kelimeler atlanmustir. Son olarak ceviride Arapga asilli
kelimelerin parantez igerisinde karsiliklar verilirken, Ingilizce metinde oldu-
gu halde, Latince asilli kelimelerin karsiliklar1 verilmemistir. Cevirideki bu ek-
sikliklere ragmen yine de uyumlu bir dil, akic1 bir tislup ve biliytik dlglide tu-
tarlt bir butlinliik tasidigl icin ¢evirmenleri kutlamak gerekir.

Tamer Yildirim

Bir Kitap Elestirisinin Elestirisi:
Omer Ozpinar’in Namig Abuzerov’a Cevabi

ISAM tarafindan yayimlanan [slam Arastirmalar Dergisi'nin 13. sayisin-
da (2005) Hadis Edebiyatinin Olusumu! adli kitabimizin tanitim ve tenki-
dine yonelik Namig Abuzerov imzali bir yazi yayimlanmistir.2 Burada kitapla
ilgili olarak “Ehemmiyetli bir konuya 1sik tuttugu, hadis edebiyatina yonelik

1 Omer Ozpinar, Hadis Edebiyatinin Olusumu, Ankara Okulu Yayinlari, Ankara, 2005.
2 Namiq Abuzerov, “Hadis Edebiyatimin Olusumu, Omer Ozpinar, Ankara: Ankara Okulu
Yayinlar, 2005. 460 sayfa.” Islam Arastirmalart Dergisi, 13 (2005): 129-35.
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aragtirmalara 6rnek oldugu, konuyla ilgili diger eserlerden farkl olarak déne-
min sosyo-kiltiirel, ilmi ve siyasi ortami baglaminda hadis eserlerinin tasnif
ve muhtevasinin arka planinin daha iyi anlasilmasina ciddi katkilar sagladig
ve hissedilen bir boslugu doldurdugu” seklindeki tespitler, Kitabin amacina ulas-
tig1 hissi verdiginden bizim igin hamd vesilesidir. Bununla birlikte, yazida dog-
ru bulmadigimiz birtakim tahlil, ¢cikarim ve istitham-1 inkari kabilinden elesti-
rilerin de yoneltildigi gbze carpmaktadir. Ne var ki bu elestiriler, kitabin olgun-
lagsmasina ve tashihine katki saglamak yerine, onun ortaya koydugu bazi tes-
pit, degerlendirme ve sonuglar hakkinda yaniltict bir kanaatin olusmasina yol
acabilmektedir. Bu sebeple, s6z konusu yazinin yol acabilecegi yanlis deger-
lendirmelerin éniine ge¢gmek amaciyla asagidaki hususlarin diizeltilmesi ve
aciklanmasi kaginilmaz olmustur.

Kitabin tanitim ve tenkidini amaglayan yazinin hemen ikinci paragrafin-
da, eserin boélumlerinden ve muhtevalarindan bahsedilerek tanitimi yapil-
maktadir. Ancak, bu tanitimin eksik yapilmasi bir tarafa, boéliimlerin ana te-
malarmin dahi farkli yansitildigr gériilmektedir. Mesela, “Birinci BOlim™iin
hemen basindaki “Sosyo-Politik Ortam” (s. 33-58) konusundan ve muhte-
vasindan hi¢ bahsedilmemistir. Keza, ayni bélimiin altinct ana basligl olan
“Hadis Ilminde Meydana Gelen Degisim ve Gelismeler” (s. 145-184) konu-
suna da hig¢ deginilmemistir. Yazinin sonug¢ kisminda bu konularin genel atif-
la gecistirilmesi de, bastaki bu tanitim eksikligini gidermeye yetmemektedir.
Kitabin “ikinci Bélim”iiniin muhtevasindan ise, hemen hi¢ bahsedilmemek-
tedir. Ayni eksik tanitim “Ugtincti Boliim”le ilgili olarak da goriilmektedir. Me-
sela Buhari'nin ilm1 ve fikri hareketlerle iliskisi, fikri gelisim siireci ve bunla-
rin Sahih’in olusum ve sekillenmesindeki etkisini konu alan béliimlerden (s.
289-340) ve muhtevalarindan hi¢ s6z edilmemektedir. Ayrica, bdélimlerin
genel taniimina yonelik ifadelerden (dergi s. 129), kitabin ilk iki bélimiinde
tamamen ayni mevzularin ele alindig1 gibi yanlis bir izlenimin ortaya ¢ikma-
s1 bile mimkiindiir. Oysa, Kitabin “Onséz”iinde icerik hakkinda verilen ma-
lumat dikkate alinmis olsaydi, Kitap icin yeni bir tanitim kurgusuna bile ge-
rek kalmayacagi gibi, bu tiir tanitim eksikliklerine diisiilmeyecek; eserin
muhtevasi okura daha dogru bir sekilde yansitilmis olacakti.

S6z konusu yazida sadece kisa bir paragrafla, o da eksik olarak, kitabin
tanitimi yapildiktan sonra, yaklasik alti sayfa tutan tenkitlere gecilmektedir.
Simdi, s6z konusu yaziyr mimkin mertebe kendi anlatim sirasi icinde ele
alarak kitap hakkinda “genelleme” ve “tespit hatas1” vehmiyle takdim edilen
elestirileri gdzden gecirelim.
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a) Yazida, kisaca Kitabin tanitiminin yapildigl paragrafin akabinde tespit
hatasi olarak goriilen bir meseleye isaretle ise baslanmaktadir. Burada, “mih-
ne” olaymndan sonraki dénemde Ashabu’l-Hadis’in durumuna deginilen ve
asil konuyu tegkil eden “Halku’l-Kur'an Olay1 ve Hadis Edebiyatinin Olusu-
mundaki Etkileri"nin ele alindig1 on bes sayfalik kisim dikkate alinmadan,
dogrudan sonug¢ kismindaki ¢ok tali ve kiigiik bir bilgilendirme, sanki mesele-
nin ekseni gibi takdim edilerek soyle denilmektedir: “Yazara gore... Ahmed b.
Hanbel'in, zalim idarecilere karsi ayaklanma ile ilgili hadisleri rivayet etmeyi
yasaklamasi ve siyasi idareye karsi tavir takinmayi tesvik eden hadislerin
Miisned'inden c¢ikarilmasini istemesi de bu sartlar altinda degerlendirilmeli-
dir.” Daha sonra devamla yazi sahibi, konuyu arastirdigin1 ve Ahmed b. Han-
bel'le ilgili bu goriislin, alint1 yaptigimiz Zahid el-Kevseri'ye ait olup baska bir
“klasik kaynak tarafindan desteklenmedigi’ni sdylemektedir (dergi s. 130).

Kaynak konusuna gelmeden evvel, yazida lizerine elestiri bina edilen “de-
gerlendirilmelidir” ifadesinin hatali bir alint1 olduguna dikkat cekmek gerek-
mektedir. Zira, yazida da verilen kitabin o sayfasindaki ifademizin sonug
climlesi aynen sdyle bitmektedir: “degerlendirilmektedir” (s. 145). Yani, bdy-
le bir degerlendirmenin 6znesi, yazida zikredildigi gibi biz degil, 550 ve 551
nolu dipnotlarda isaret ettigimiz alimlerdir. Biz sadece bu konudaki bulgula-
rimizin farkl sekilde de “degerlendirildigi” hususunda okuyucumuzu bilgilen-
dirmek icin o degerlendirme sahiplerine ve eserlerine isaretle yetinmistik.
Zahid el-Kevseri'nin Ibn Asékir'in Tebyinu Kezibi’l-Mtifteri’sine yazdig1 Mu-
kaddime'sindeki ifadesinin kaynak olarak kullanilmasina gelince: Yazida
mezklr iddianin Kevseri'ye ait oldugu; ama bunun “klasik kaynaklar tarafin-
dan desteklenmedigi” sdylenmek suretiyle, Kevseri'nin bu fikri kendiliginden
uydurdugu gibi yanlis anlamaya yol acacak bir ciimlenin kullanilmasini dog-
rusu yadirgtyoruz. Kaldi ki, meselemiz o olmadigindan, kitapta daha fazla
bilgi icin gdsterdigimiz dipnotlardaki diger kaynaklara bakilsaydi, bu bilginin
sadece Zahid el-Kevseri tarafindan ihdas edilmedigi, basta Hanbel b. ishak
(v. 273/886) ve Slibki (v. 771/1370) gibi alimlere de atifta bulunularak ifa-

de edildigi goriilecekti.

b) Kitabimizda cami‘ tiirii hadis edebiyatini anlatirken, muhtevalarinin
stinen konularina ilaveten Kitabii’s-slinne tiirii edebiyatin konularindan da
olustugunu séylememiz, “Oysa ki, gerek Darimi'nin ve gerekse ibn Méce’'nin
Stunen’lerinin mukaddimeleri, Resulullah’in siinnetine ittiba etmenin gerek-
liligi, bid’at ve cedelden uzak kalma, re'y ve kiyastan kaginma... gibi fikri/iti-
kadi konularla ilgili hadisleri icermesi bakimindan birer Kitabii’s-stinne niteli-
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gindedir.” gerekgesiyle yazida tenkit edilmektedir. Dahasi, elestiri sahibi EbQi
Daviid'un Siinen’inin 34. BOlim'iniin isminin “Kitabii’s-Siinne” oldugunu
zikrederek muhtevasiyla ilgili bilgi verdikten sonra su soézleriyle bizi “genel-
leme yapmak”la da itham etmektedir: “Bu, stinen tiirii eserler hakkinda ve-
rilen hitkmiin genelleme oldugunu gostermektedir (dergi, s. 131).”

Hemen ifade edelim ki, buradaki “genelleme” elestirisi bir vehimden &te-
ye ge¢memektedir. Zira, yazida delil olarak gosterilen sayfa numarasindan
anlasildig1 tizere, sadece cami‘lerin ortaya cikis ve gelisim stireciyle ilgili ko-
nunun sonug¢ kisminda yaptigimiz bir degerlendirmeden hareketle, boyle bir
ithamda bulunuldugunu séylemek durumundayiz. Oysa, cami'‘ler ile ilgili s6z
konusu tespitimiz, bu tiiriin ilk defa ortaya ¢ikisi ve sonraki gelisim siireciy-
le alakalidir. O bahis bir biitiin olarak okundugunda, bu tespitlerimizle ilgili
degerlendirmelerimiz daha dogru bir sekilde anlasilacaktir (s. 216-222). Ya-
z1 sahibi tarafindan elestiri konusu yapilan siinen tiirii Hadis edebiyatinin
muhtevasiyla ilgili bilgiler ise, yazida alint1 yapilan yerden yirmi iki sayfa 6n-
ce kitabimizda genis bir sekilde miistakil olarak ele alinmaktadir. Sayet Kita-
bin stinen tiirti hadis edebiyatinin olusumu ve gelisimi ile ilgili bu bélimi (s.
199-211) dikkate alinmis olsaydi, yazidaki elestiriye dayanak yapilan tespit-
lerin kitapta zaten var oldugu goriiliir ve bir daha arastirma zahmetine gir-
meden sadece aktarimiyla yetinilebilirdi. Nitekim biz orada, siinenlerin énce-
leri hadis fikhini ortaya koymak tizere tasnif edilmeye baslandigina (s. 199);
ancak ilerleyen siirecte siinen kavraminin ilmi ve fikri bir boyut da kazandi-
gina mustakil bir baglikta (s. 202) deginmekle kalmamis, bu baglamla iligki-
lendirmek suretiyle stinnet kitaplarini (Kitabii’s-stinne) da slinen bahsi iginde
ele alarak degerlendirmistik (s. 207). Hatta kitabii’s-stinne konusuna bagla-
madan Once, yazi sahibi tarafindan yapilan arastirmayla ortiisen bir bigimde,
stinenlerin muhteva gelisiminin bu eserlerin konularini da icine alacak sekilde
gelistigine dikkat ¢ekmistik (s. 206). Bununla da yetinmeyip, bu bilgilerden
sonra tekrar siinen konusuna dénmiis, yine siinen tiriiniin muhtevasindaki
gelisim siirecini vurgulayarak ne tesadiiftiir ki tam da sayin yazi sahibinin
yaptigl arastirmanin sonucunda elde ettigi ve onlara dayanarak bizi “genel-
lemeci” olmakla ve tespit hatast yapmakla itham ettigi tespitlerin aynisini,
hem de neredeyse ayni ifadelerle ve ayni miuelliflerin eserlerinin muhtevasini
ornek vererek orada biz de yapmistik (s. 209-210).

Kaldi ki, daha kitabin “Birinci Bolum”tinde bu hususlara: “Anlatilanlar, I11.
asir musanniflerinden Ibn Mace (v. 273/886) nin tasnif ettigi Stinen’inde da-
ha belirgin bir sekilde goriilmektedir (s. 143-144)" diye basladigimiz bir pa-
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ragrafla ilk stinenlerin muhtevasinda olmayan fikri/kelami konularin, daha
sonra tasnif edilen siinenlerin muhtevasina dahil edildigini, bir 6n bilgi ola-
rak da takdim etmistik.

Biitiin bu bilgileri kitapta, hem de bir¢cok yerde tespit etmemize ragmen,
yazida aksi iddia edilerek yeni bir arastirma yapmis goriintiisiiyle stinenlerin
muhtevasi hakkinda verdigimiz bilgilerin eksik ve “genelleme” oldugunun
sdylenmesinin nasil izah edilecegini, muhterem okuyuculara birakiyoruz.

c) Miteakip paragraflarda yazi sahibi tenkitlerine devam ederek miisned
tiiri hadis edebiyatinin olusumuyla ilgili béliime genis bir yer ayirmaktadir.
Buralarda, misned tiirii hadis Kitaplarinin olusumunda Imam Safii’nin hadis
adina yaptigi calismalarin ve Ahmed b. Hanbel’in bu ¢alismalar: devam ettir-
mesinin onemli etkileri oldugunu tespit etmemize ragmen, daha sonraki bir
baslik altinda onun Safil'nin kitaplarinin bile yazilmasina karsi ¢iktigini “ifa-
de etmek suretiyle celiskiye diismekle” itham edilmekteyiz (dergi, s. 131-
132). Ayrica yazi sahibi, kitapta zikrettigimiz tizere Safii'nin hadis adina yap-
tiklar ortadayken “er-Risale’si, nigin Ahmed b. Hanbel tarafindan bid‘at ola-
rak telakki edilsin?” diye sormaktadir. Yine o, “Hadis bizatihi yeterlidir” an-
layisini savunan $afii, Ahmed b. Hanbel'in iddia ettigi gibi rey ile amel edi-
yordu ise ashabii’l-hadisin nazarinda hangi gerekceyle otoriter bir sahsiyet
kabul edildigini de 6grenmek istemektedir (dergi, s. 132).

Bir paragraf sonrasinda da elestiri sahibi ayni konuyu devam ettirerek
“Yazar, eserinin bazi yerlerinde bir veya iki dérnege dayanarak genellemeler
yapmaktadir” pesin hiikmiiyle basladig1 s6zlerine sanki dayanak arayisiyla,
miisned tiirli hadis edebiyatinin olusumunda Ahmed b. Hanbel'in goriisleri-
nin de etkili oldugunu sdylememizi buna delil olarak gostermektedir (dergi,
s. 132).

Biz de konularinin i¢ igeligini dikkate alarak bu elestirilerin birlikte cevap-
landirilmasini uygun buluyoruz. Soru olarak kisa ama cevaplarinin uzun ol-
dugu bu elestirileri, miimkiin mertebe detaylari i¢in kitaba atifla yetinerek ki-
saca tashih etmeye ¢alisacagiz. Ama her seyden 6nce belirtmeliyiz ki bura-
daki itham ve elestiriler, yaz1 sahibinin, diger elestirilerinde oldugu gibi, de-
gerlendirilen meselelerin sadece kitabin bu kisminda dile getirilenlerden iba-
ret oldugunu zannetmesinden kaynaklanmaktadir. Oysa daha “Onséz”de
dikkat cektigimiz tizere (s. 9) ilgili konularin birbirine atiflarla islendigi kitap-
taki “Birinci Bolim”lin énemli konular1 olan “Hadis ve Re'y Eksenli Kamp-
lagsmalar ve Hadis Edebiyatinin Olusum Siirecindeki Etkileri” (s. 58-82) ve
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“Hadis ilminde Meydana Gelen Degisim ve Gelismeler” (s. 145-184) baglik-
lan altindaki tespit ve degerlendirmeler okunmus olsaydi, muhtemelen bura-
daki sorunun cevabi bulunacak ve de “cgeligskiye diismek” ve “genellemelerde
bulunmak”la itham edilmeyecektik. “Okunsaydi” diyoruz ciinkii s6z konusu
yazinin kitabin genel tanitimindan bahsedilen girisinde, kitabin orgiisii icin
¢ok 6nemli olan bu konulardan ve muhtevalarindan tek kelime ile bile s6z
edilmemesi bir tarafa, bir de bu sekilde elestiride bulunulmasi, sanki bu ko-
nularin Kitapta hi¢ goérilmedigi intibain1 vermektedir.

Dolayisiyla, kitabin isaret edilen konularinin birlikte degerlendirilmesiyle
tevcih edilen sorularin ve vehmedilen celiskinin ortadan kalkacagini timit
ediyoruz. Nitekim, oralarda kaydettigimiz bilgilerin ana temalart sunlardir:
“Ashabu’l-hadis”in olusum stirecinde iki dnemli ismin tizerinde durmak ge-
rekmektedir. Bunlardan birisi imam Safii, digeri ise Ahmed b. Hanbel'dir (s.
66). Ashabu’l-hadisin bir ilim ve fikir hareketi olarak tesekkilii imam Safii
ile baslamistir. Bu ¢alismay1 onun talebesi olan Ahmed b. Hanbel devam et-
tirmigtir. O, dénemin hadisgileri tarafindan “stinnetin temsilcisi” olarak goriil-
mis ve ashabii’l-hadisin hareketiyle 6zdeslestirilmistir. Bu sebeple Ahmed b.
Hanbel, sadece ashabii’l-hadisin bir mensubu degil, ayn1 zamanda imamidir;
sembolil ve temsilcisidir (s. 70). Binaenaleyh, miisned tiirQi tasnif usultiniin
I11. ylizyilda ortaya ¢ikmasi ve ashabii’l-hadis arasinda revag bulmasiyla ilgi-
li etkenlerden bahsederken digerleriyle birlikte Ahmed b. Hanbel ve goriisle-
rinin etkisinin biraz fazla vurgulanmasinin, “genellemecilik” oldugu ithami
dogru degildir. Zira Ahmed b. Hanbel, ilk miisned musanniflerinden olmast
bir tarafa, sahsiyeti ve gorisleriyle zaten ashabii’l-hadisin o dénemdeki ge-
nel egilimlerini temsil eden ve onlara yon veren yegane kisi durumundadir
(s. 71). Kald1 Ki, ilgili 6rneklerde Ahmed b. Hanbel ile yetinerek genelleme
yaptigimiz tespitini nakzedecek sekilde, tarihi bir seyir icinde es-Sa’bi, ibn
Sirin, Sufyan es-Sevri, Malik, Hammad b. Usame gibi ehl-i hadisin re’y kar-
sit1 gbriis ve tutumlarint da yeri geldikge nakletmekteyiz (s. 74, 237).

Ote yandan mihne siireciyle birlikte ashabii’l-hadisin ilkelerini netlestirdi-
gine, bu gercevede artik her tirli re’y kullanimina Kkarst olduguna da isaret
ederek, boylece daha dnceleri kendi ustllerince kaginilmaz olarak re’y ve ki-
yas kullanan ama ashabii’l-hadisin hiirmet-gosterdigi fakihlerin bile tenkit
edilmeye baglandigini ifade etmistik (s. 74-76, 108-109). iste bu sekilde
sonradan ashabii’l-hadis tarafindan elestirilen alimlerden birisi de Imam
Safii’dir. Ancak vurgulamak gerekirse, yazida yanlis bir sekilde ifade edildigi-
nin aksine, bu elestiri, Safii'nin sahsina, otoritesine ve hadis anlayisina karsi
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olmamuigtir. Kitapta ayrintilariyla nakledilen tarihi bilgilerden anlasildigina go-
re, onun re'y ve rivayeti bir arada isleyen eserleri ve metodu elestirilmistir.
Zira Ahmed b. Hanbel ve onun temsil ettigi ashabii’l-hadis, re'y ve rivayetin
bir arada islendigi Kitaplarin hadislerin terkine yol ac¢tig1 inancindadirlar (s.
235). Bu hareketin ilim anlayisina gore re'y, din dist bir bilgi kaynagidir ve
Kimin olursa olsun “Hicbir re’y yazilmamalidir.” Yazilacak ve ilim kaynagi
olacak yegane bilgi, sadece hadis rivayetleri olmalidir (s. 235). Hatta bu ko-
nuda o kadar siddetli davranilmistir ki, bir nevi yorumda bulunmak anlami-
na gelecegi i¢in hadisleri boliim ve konu bagliklan altinda tasnif ve tebvib et-
mek gibi daha basit seylere dahi kars! ¢ikanlar olabilmistir (s. 159). Nitekim,
ibn Receb’in de tespit ettigi tizere Ahmed b. Hanbel, Safii’'nin eserleri karsi-
sindaki tutumunu da agiklar bir bicimde, 6nceleri EbG Ubeyd’in Garibu’l-Ha-
dis'ine ruhsat verirken, daha sonralart bunu elestirmis ve hadislerle birlikte
onlart tefsir eden sézlerin dahi yazilmasina karsi oldugunu beyan etmistir (s.
234). Onun, “Ne Malik’in, ne Siifyan’in, ne Safii’nin, ne ishak b. Rahiye'nin
ve ne de Eb(i Ubeyd’in sozlerini yazin!” diyerek taraftarlarini, sadece hadis
rivayetlerini yazmalari; muteber de olsalar kisilerin gortislerinin bunlara ka-
nstirlmamast konusunda uyardigl nakledilmistir (s. 233). Zira o, “Safii’nin
re'yi, Malik'in re'yi ve Ebi Hanife'nin re'yi, bunlarin hepsi de bana gore ay-
nidir. Huccet ise, asardadir” gérusiindedir (s. 234).

Ayrica Kitapta su husus acik bir sekilde vurgulanmistir ki, Ahmed b. Han-
bel'in ve onun goriisleri etrafinda sekillenen ashabii’l-hadisin s¢z konusu ta-
virlari, kargi olmak bir yana aslinda imam Safii'nin “Hadis bizatihi yeterlidir”
anlayisinin, bir hadisgi tarafindan farkli bir sekilde ifade edilmesi olmaktadir
(s. 234). Nitekim, ashabii’l-hadisin gerek miisned-merf(i’ hadislerin toplan-
masinda ve misned tiirinde eser tasnif edilmesindeki gayretlerinde, Safii’nin
etkisi dnemini stirdiirmiistiir (s. 231, 285). Dolayisiyla burada yinelemek ge-
rekirse, yazida celiski noktasi olarak gosterilenin aksine, Ahmed b. Hanbel ve
ashabii’'l-hadis toptan Safii'nin hadis anlayisina ve otoritesine degil, onun
re’y ve rivayeti bir arada isleyen bazi eserlerinin istinsahina, tislubuna ve
bunlara yonelmeye karsi olmuslardir.

Butiin bunlar kaynaklariyla Kitapta tespit edilmisken, bir bagka elestiri
olarak yazi sahibinin eksik bir algilamayla: “Diger taraftan yazar, yine Ah-
med b. Hanbel 6rneginden yola cikarak hadisgilerin miisned tiirti eserler telif
etmelerinin sebebini, hadislerin Kitab ve bablar seklinde tasnif edilmesine
karsi olmalanyla aciklamaya ¢alismaktadir” (dergi, s. 132-133) seklinde in-
dirgemeci bir ¢itkarimda bulunmasini da dogru bulmuyoruz. Zira her seyden
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once bu ¢ikarim, kitapta miisned tiiriiniin olusmasiyla ilgili takdim ettigimiz
dort basligin ve bir o kadar sebebin g6z ardi edilerek, olay1 sadece tek bu se-
bebe indirgedigi igin eksik bir algilamadir. Boyle bir ¢cikarimin sonunda bir de
“QOysa, bilindigi gibi Darimi, Buhari, ibn Méce, Ebi David ve Tirmizi gibi mu-
ellifler ashabii’l-hadis sayildiklart ve Ahmed b. Hanbel'in akrani olduklart
halde, eserlerini kitap ve bablar halinde tasnif etmislerdir (dergi, s. 133).” di-
yerek gilya bir tavzihte bulunulmasi ise, tabiri caizse “elmayla armudun ka-
nstirtlmast”dir. Clinkii misnedlerin olusumundaki etkenlerin ele alindigir ko-
nuya kadar zaten hep mezkar mielliflerin kullandiklari ale’l-ebvab tasnif me-
todundan, olusum ve gelisim sartlarindan bahsedilmistir. Buradaki konumuz
ise miisned tiirli ve bu tirlin ortaya ¢itkmasindaki etkenlerin bir arada tespit
ve tahlil edilmesidir. Kald1 ki biz burada ashabii’l-hadisin 1II. yiizyila girildi-
ginde yeni ve farkli bir tiirde, yani miisned tiirinde eser tasnif etmelerindeki
bir “egilim”in (s. 238) ortaya ¢ikmasindan ve bunun etkenlerinden bahset-
mekteyiz. Yoksa bu devreden sonra tamamen “ale’l-ebvab”i terk edip ravi
esasl eserler telif ettiklerini sdylemiyoruz. Yine de biitiin bu sdylenenler bir
tarafa, yazida nakledilenin tam Kkarsisindaki sayfada, miisned tiirii edebiya-
tin olusumuyla ilgili etkenler baglaminda “hadisin, re’y ve yoruma dayali fi-
kihtan tamamen ayrilmasi” yonelimine ve “bundan dolayi, miisned tiirii
eserlerde, genelde Hz. Peygamber’in (s.a.v.) hadislerinin toplanmasina 6zen
gosterilip sahabe ve tabiun fetvalarina dahi yer verilmedigine” isaret edildik-
ten sonra, yazidaki elestiriye dayanak noktasi olarak ileri siirtilen miellifle-
rin eserlerinin de bu egilimden bir sekilde etkilendiklerini drnekleriyle zaten
zikretmekteyiz (s. 238-239).

d) Yine yazidaki bir paragrafta, miisned tiirli edebiyatin olusumundaki et-
kenlerden birisi olarak zikrettigimiz III. ylizyilda hadislerin sthhat degerlendi-
rilmesine hiz verilmesi ve bu cercevede miisned-merf(i’ hadislerin vurgulan-
mastyla ilgili verdigimiz Ornekler, “hadislerin sihhat degerlendirmesine hiz
verilmesi degil, farkli ylizyillarda sihhat sartlarinin degismesine delalet et-
mekte” oldugu sdylenerek elestirilmektedir. Yazida buna delil olarak da, bizim
Kitapta farkli yer ve baglamlarda verdigimiz érnekler kullanilmakta ve imam
Malik’in miirsel haberleri miisnedler kadar degerli gérmesinden hareketle:
“Hicri ikinci asirda sihhat anlayisinin bdyle oldugunu gostermektedir. Nite-
kim yalmiz Imam MAalik’in el-Muvatta1 degil, ayn1 dénemde tasnif edilen
cami' (s. 218) turll hadis edebiyatinin da miirsel ve munkati‘ rivayetlerden
olusmasi, muttasil rivayetlerin azinlikta kalmasi ve musanneflerin mevkuf ve
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makt‘ haberleri de ihtiva etmesi (s. 237) bunu gostermektedir.” denilmek-
tedir (dergi, s. 132).

Bu elestiriyi de nereden baslayarak cevaplayacagimizi bilemiyoruz. Kitap-
ta degisik konularda verilen 6rnekler, baglamlarindan kopartilarak yazida ay-
r1 bir konuya mesnet olarak takdim edilmekle kalinmamuis, yapilan alintilar
da yanlis iktibas edilmistir. Mesela, “ (s. 218)" diye gosterilen yerde, yazida-
ki gibi biitiin cami‘leri igine alacak sekilde bir “cami* tiirli"nden bahsedilme-
mektedir. Orada sadece bu tiiriin ilk érneklerinden olan Ma’'mer b. Rasid’in
el-Cami‘ adli eserinin muhtevasini tanitmak adina bazi bilgileri kaydetmekte
ve ihtiva ettigi rivayetlerin durumu hakkindaki tespitleri sunmaktayiz (s.
218). Ote yandan buradaki baglamda, yazidaki iddiay1 desteklemek tizere
sunuldugu sekliyle “alimlerin sithhat anlayisi”na degil, ¢ok farkli bir konu
olan “II. asrin tasnif anlayisina” vurgu yapmakta ve yazidaki elestiriye delil
olmak bir yana, bunu nakzedecek sekilde o donemde hadislerin herhangi bir
sithhat degerlendirmesine tabi tutulmadan biitiin rivayetlerin bir arada tasnif
edilmeye ¢alisildigindan bahsetmekteyiz (s. 218-219).

Yazinin ayni paragrafindaki bir diger yanlis anlama da, “ (s. 237)” diye
isaret edilen sayfadaki konu ic¢in vaki olmustur. Kitabin o sayfasindaki “mu-
sannef” kelimesiyle, yazidaki yanlis anlasildig1 sekliyle hadis edebiyati tiirle-
rinden biri olan “musannefler” degil, kelime anlamiyla “Il. asirda fikih babla-
rina gore tasnif edilen eserler (musannef)” mevzubahis edilmektedir (s. 237).

Kald1 ki, yazi sahibinin sadece imam Malik’in mursel rivayetleri miisned-
ler kadar itibara sayan gordiginii sdyleyerek bunu “Hicri ikinci yiizyildaki
sithhat anlayisinin bdyle olduguna” delil gostermesi, biiyiik bir genelleme
yapmak olmuyor mu? Oysa, ayn ylzyilin alimi imam Safii’nin, az bir istis-
nayla mursel rivayetlerin kabuliine kars: ¢itkmakla kalmayip, eserlerinde ha-
dislerin sthhati konusundaki metodolojiyi tespit sadedinde en 6nemli ¢calisma-
y1 da yaparak miisned hadisin 6nemini ortaya koydugunu israrla vurgula-
mistik (s. 231). Muteakiben Imam Safii’den sonra talebesi Ahmed b. Han-
bel'in bu gayretleri devam ettirdigine dikkat ¢cekmistik. Buna gore, yazinin bu
paragrafinda iddia edildigi gibi verdigimiz 6rnekler “farkli ytizyillarda sithhat
sartlarinin degismesi"ni degil, 1I. ylizyildan itibaren muisned ve sahih hadis-
ler baglaminda gelistirilen ve siirdiiriilen metodolojik ¢alismalarin III. ylizyil-
da geldigi noktayla alakalidir.

Ayrica yazida, verdigimiz drneklerin “hadislerin sihhat degerlendirmesine
hiz verilmesi degil, farkli ytizyillarda sthhat sartlarinin degismesine delalet et-
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mekte” oldugu sdylenerek, sanki ¢ok farkli zamanlardan bahsediliyormus gi-
bi bir ¢ikarimda bulunulmaktadir. Oysa ¢rneklerde verilen Imam Malik ile
miisned tlirii edebiyatin ortaya ciktig1 Hicri IIl. ylizyilin basina kadar acaba
kag “ylzyll”lik bir zaman ge¢mektedir diye sormak lazimdir. Kaldi ki kitapta
bu siireg, az 6nce de ifade ettigimiz lizere, ayni yilizyilda yasamis ve hatta
Safii ile Ahmed b. Hanbel'de oldugu gibi, aralarinda hoca-talebe iliskisi olan
alimlerin gayretleri olarak takdim edilmistir.

Dolayisiyla, farkli birka¢ konunun birbirine katilarak ve yanlis iktibaslar
yapilarak, “bunlar farkli yiizyillarin sthhat sartlaridir” denmekte 1srar edilirse,
diyebilecegimiz bunun, gbriis sahibini baglayacagidir. Ama o zaman sormak
gerekir, neden acaba sadece miisned-merfQi’ ve sahih hadislerin toplandig: ki-
taplarin ilk olusumlar III. yuzyilda olmustur ve bu yiizyll muhaddislerinin
eserlerindeki musned-merf(i‘ hadis vurgusu nereden gelmektedir? Ornegin
Ahmed b. Hanbel, Buhari ve Miislim gibi muhaddisler neden eserlerini miis-
ned-merf* ve sahth hadislerden olusturmaya calismislar ve adlarini da buna
gore koymuslardir? Cevaplarn iginde olan biitiin bu sorularin genis acilimi
icin, kitabin ilgili yerlerine (mesela s. 92,175,182,315-319) tekrar bakmak
gerekecektir.

e) Yazida “genelleme yapmakla” elestirildigimiz bir diger husus, ashabii’l-
hadisin “lafz” meselesindeki bakis agisin1 yansitmada Ahmed b. Hanbel’in:
“Bisr el-Merisi 6ldii, yerine el-Kerabisi kaldi” soziinii, toparlayict bir drnek
olarak vermemizdir. Yaz1 sahibi, “bu konuda da Ahmed b. Hanbel 6rnegine
dayanarak bir genelleme yapmak”la bizi tenkit etmektedir (dergi, s. 133).

Oysa bu cimlemizden 6nce, bir biitiin olarak “Basta Ahmed b. Hanbel ol-
mak tizere ehl-i hadis tarafindan” Bisr’in tenkit edildigini ifade ettigimiz ctim-
lenin (s. 383-384) farkina varilmamis gibidir. Burada, isimlerini zikretmeden
el-Kerabisi hakkinda ehl-i hadisin goriislerini kisaca, hem de parantez iginde
ifade ettikten sonra, Ahmed b. Hanbel’in s6z konusu ifadesini nakletmekte-
yiz. Dipnotta da bunlarin kaynaklarini birer birer gdstermekteyiz. Kaldi Ki,
Tarthu Bagdad gibi kaynaklarimizda dahi el-Kerabisi ile ilgili ayrintilar, Ah-
med b. Hanbel merkezli olarak nakledilmektedir.3 Ayrica daha énceki elesti-
rileri cevaplarken de belirttigimiz lizere, kitaptaki Ahmed b. Hanbel'in asha-

3 Bk. Hatib el-Bagdadi, Tarthu Bagdad ev Medineti’s-Selam, Darii’l-Kitiibi’'l-llmiyye, Beyrut,
ty., VIII, 64-67.
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bii'l-hadis igin 6nemi ve konumunun ortaya kondugu béliimler okunmadan,
bu gibi “genelleme yapildig1” iddialarinin 6niine gegilemeyecektir.

Yazidaki ayni paragrafta, bu genelleme ithaminin pesinden bir de “Fakat
Es’ari’'nin verdigi bilgiye gore...Lafziyye diye tanimlanan grup, ehl-i hadis-
tendir.” seklinde bir tespit ortaya konarak buradan da bir elestiri tiretiimeye
calisilmaktadir. Bu tespite gére mademki “Lafziyye ehl-i hadisten olusmakta-
dir,” dyleyse bunlara karsi olan ashabii’l-hadisten kimleri kastettigimiz soru-
lup arkasindan da elestiri mahiyetinde: “Sayet bu tabirle Ahmed b. Hanbel'in
taraftarlari veya ayni goriisii paylasan alimler kastediliyorsa bu kisilerin bii-
tlin “ashabii’l-hadis’i temsil etmedigi bilinen bir husustur” gibi, ne demek is-
tendigi pek anlasilmayan bir ifade kullanilmaktadir (dergi, s. 133).

Oysa kaynak gosterilen yerde gordigiimiiz kadariyla Es’ari, “Lafziyye di-
ye tanimlanan grup, ehl-i hadistendir” diye bir sey sdylememektedir.# Fakat
daha dogru bir ifadeyle, o ddnemde el-Kerabisi, ibn Kiillab ve el-Muhésibi gi-
bi alimler tarafindan olusturulan lafziyye icinde Ali b. el-Medini ve Buhari gi-
bi ehl-i hadisten kimselerin oldugu da zaten kitabimizda zikredilmektedir (s.
251, 377-378).

Binaenaleyh, buradaki soru da, Kitapta aksinin ifade edildiginin ima edil-
digi tespitler de Kitaptan ziyade Es’ari'nin ifadesinin yanlis anlasiimasindan
kaynaklansa gerektir.

f) Yazinin miiteakip paragrafinda, sanki Kitapta farkli bir husus sdyleni-
yormus izlenimi veren ve ne maksatla yazildig1 anlasilmayan bir bagka ifade
daha bulunmaktadir. Cerh ve ta’dil edebiyatinin olusumundaki etkenlerin s6z
konusu edildigi konuda muhaddislerin, ravilerin fikri yénelimlerini tespit ve
tenkit etmek tizere adalet vasiflartyla ilgili bilinen bes esasi kullandiklarini
zikrederek bunlarin konumuzla ilgilerini agiklamaktayiz. Bu hususta yazi sa-
hibi, ilk dort esasin ravilerin ideolojik yonlerinin belirlenmesinde kullanilabi-
lecegini ama “cehaletii'r-ravi” ilkesinde bunun miimkiin olmadigini sdyleyerek

4 BKk. Ebi'l-Hasan el-Eg’ari, Makalatu’l-Islamiyyin ve’htilafii’l-Musallin, nsr. Helmut Ritter
(Wiesbaden 1980), s. 602’deki ibare soyledir:
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bu imkéansizligi kanitlamaya calismaktadir. ilging olani ve elestiri olarak bir
anlam veremedigimiz ise, bu kadar ugrastan sonra farkina varmis gibi: “Ni-
tekim yazarin kendisi de bdyle bir baglanti kurmamaktadir” (dergi, s. 134)
seklinde adeta kendisini nakzeden bir ifadeyle paragrafi tamamlamasidir.

Madem Kitapta bdyle bir baglanti kurulmuyorsa, ki dyledir, neden o za-
man yazida bir paragraf boyunca aksi sdylenmis de tashih ediliyormus veya
elestiriliyormus gibi bir goriintii sergilenmektedir, anlamak miimkiin degildir.

g) Yazida bir elestiri de, el-Kerabisi'nin Kitabti’l-Mtidellisin adli kitabiyla
ilgili olarak o dénem hadiscilerinin olumsuz tavirlart olduguna dair ifadeleri
nakletmemize yoneliktir. Yazi sahibi ise o ifadeleri bizim zannederek, “glinii-
miize ulasmadigindan igerigi hakkinda bilgi sahibi olamayacagimiz kitaplar
hakkinda hitkiim vermenin saglikli sonuca goétiirmeyecegini” sOyleyerek
yanlis bir ithamda bulunmakta ve uzun uzadiya s6z konusu Kkitabin kiyme-
tini anlatmaktadir (dergi, s. 134-135).

Yazidaki bu ifadeye genel manada katilmamak miimkiin degildir. Ancak
bunun bize el-Kerabisi ve kitabiyla ilgili bir “hitkiim verdigimizden” hareket-
le elestiri olarak yoneltilmesini kabul edemiyoruz. Ciinkii biz kitabin o parag-
rafinda bdyle bir hiikiim vermiyoruz ve zaten oradaki baglamin da bununla
bir alakast bulunmamaktadir. O dénemle ilgili genel bir durum tespiti yap-
maktayiz. Muhaddislerin cerh ve ta‘dil edebiyatinin olusmasindaki gayretle-
ri ve bunun sebepleri tizerinde durdugumuz bir konuda, muhaliflerinin ehl-i
hadise el-Kerabisi'nin kitabini delil géstererek saldirmalarindan ve bu yiizden
0 dénemde yasamis ashabii’l-hadisin bu esere olumsuz bakis agilarini yan-
sitmaktay1z (s. 254). Dolayisiyla o donemdeki bir olay1 ve o dénem alimleri-
nin gorislerini aktarmakla yetinmekteyiz.

h) Yazidaki son elestiri ise kitabin bagindaki beyanimizin aksine “ilelii’l-
hadis edebiyatinin olusumunda herhangi bir ilmi ve fikri hareketten bahse-
dilmedigi” seklindedir (dergi, s. 135).

Burada da kitabi pargaci degerlendirmenin bir bagka tezahiirii yaganmakta-
dir. Zira ‘ilel edebiyatinin olusumuyla ilgili konu okundugunda, bu elestirinin de
haklilik pay1 olmadigi goriilecektir. Nitekim, yazida s6z konusu edilen ‘ilel ilmi-
ne ait hadis edebiyatinin ortaya c¢ikisini, Kitabin daha 6nceki iki konusu olan
cerh ve ta‘dil ile rical edebiyatinin olusumuyla iliskilendirerek ele almaktayiz ve
bu iki ilmin edebiyatinin olusmasinda etkili olan ilmi ve fikri etkenlerin, ortak
noktalar1 sebebiyle ‘ilel edebiyatinin olusumunda da séz konusu oldugunu bir-
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kag defa gbzden kagmayacak sekilde vurgulayarak, tekrara diismemek adina, o
konulara atiflarda bulunmakla iktifa etmekteyiz (s. 260-262).

Sonug olarak, bize ayrilan bu sinirli sayfalarda kisaca arz etmek duru-
munda kaldigimiz agiklama ve diizeltmelerimizden anlasildigl tizere, s6z ko-
nusu yazida “birkag tespit hatasi veya bazi érneklere dayanilarak yapilan ge-
nelleme (dergi, s. 135)” seklinde ortaya konulan hemen hemen bitiin eles-
tirilerin isabetli olmadig1 aciktir. Elestirilen hususlarin, genelde kitabin birbiri-
ne atif yapilarak islenen konularinin veya ilgili bélimiin ya da o baghgin,
hatta bazen ayni paragrafin bir biitiin olarak anlasilip degerlendirilmemesin-
den kaynaklandigi goriilmektedir. Buna ilaveten Kitaptaki bazi ifadelerimizin
dogru bir sekilde alintilanmamasi ya da anlasilamamasi da, yazi sahibini
yanlis degerlendirme ve elestirilere gétirmiistiir. Ayrica, bazi kaynaklarimi-
zin “son dénem kaynaklar” denilerek kabul edilmemesi yaninda, bazilarin-
daki bilgilerin eksik anlasilmasi ve bunun tzerine elestiri bina edilmesi de
haksiz ithamlarin ortaya ¢ikmasinin bir baska sebebidir.

Ancak bu asla demek degildir ki, kitabimizda tashih ve ikmal edilmeyecek
bir sey yoktur. Nitekim, cevaplamaya c¢alistigimiz elestirilerin disinda yazinin
bir paragrafinda, ibnii'n-Nedim’e dayandirarak Siifyan es-Sevri’nin Stinen
adinda bir eserinin bulundugu intibaini veren bir ciimlemiz, onun bu isimde
bir eserinin olmadigr (dergi, s. 130) seklinde tashih edilmektedir ki, bu kat-
kisindan dolay1 yazi sahibine miitesekkirim.

Ayrica, yazi sahibinin ifadesiyle “hadis edebiyatina yonelik arastirmalara
ornek olmasi1” ve “hadis tarihi ve edebiyat: ile ilgili diger eserlerden farkli ola-
rak” yeni bir bakis agisi getirmis olmast gibi, “ilk” sayilabilecek bir metot ve
anlayisla yazilan bu kitabin -her seyden 6nce bu vasfindan kaynaklanan-
elestirilecek, ikmal ve tashih edilecek noktalarinin olmasit mukadderdir. Burada
goruldiugi gibi karsilikli duyarlilik icerisinde yapilan bilgi alisverisinin, ancak
siikran vesilesi olacagini diigtiniiyoruz. Boylece, “On S6z”de de samimiyetle
kaydettigimiz tizere, “erbabinin goriis, tenkit ve tashihleri ile kitabin olgun-
lasacagi”n bir kez daha yineliyoruz.

Omer Ozpinar
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TDV islam Arastirmalar:i Merkezi (ISAM)

ISAM, Turk tarihi ve kualtiirii ile islam medeniyetinin yerel ve kiiresel
diizeyde tanitilmasini hedefleyen ilmi bir arastirma merkezidir. ISAM ulusal
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