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Xenophobia, Islamophobia, and the Media:
When Prejudice Runs Amok

Raymond TARAS"

Abstract

A narrow definition of Islamophobia flags religion as playing the central part in anti-Muslim prejudice. But a broader term
bundles ethnic, national and cultural prejudices together with religious ones; the latter are gradually becoming
disconnected from the cultures in which they were embedded. In measuring degrees and levels of Islamophobia, this
article turns to the mass media to understand how they have amplified and at times echoed calls for anti-Muslim
prejudice. Islam has become culturalized and racialized by both adherents and antagonists alike, lending a massive
landscape for social media in particular to exploit. Qualitative data seem best equipped to assay popular attitudes and
behavior towards Muslims. And their relevance is especially significant in shaping female Muslim experiences. To be sure,
Islam is placed to take a key part in the making of a post-hegemonic international order. Highlighting tolerance towards
others is critical rather than using other attributes to shore up the political legitimacy of a state. To categorize
Islamophobes as racists makes for bad politics, but it can enhance legitimacy.

Keywords: Xenophobia, Islamophobia, Muslims, Media, Discrimination, Prejudice, Religion, Culture

Yabanci Diismanhg, islamofobi ve Medya:
Onyargilar Cigirindan Ciktiginda

Oz

islamofobi’nin dar bir tanimi, Miisliman karsiti 8nyargilarda dinin merkezi bir rol oynadigini vurgular. Ancak daha genis
bir tamim, etnik, ulusal ve kiiltiirel 6nyargilari dini olanlarla birlestirir; bu dini 6nyargilar, gémidilii olduklari kiiltiirlerden
giderek kopmaktadir. Bu makale, islamofobi derecelerini ve seviyelerini 8lcerken, kitle medyasina bagvurarak onlarin
Miisliiman karsiti 8nyargiyi nasil gii¢lendirdigini ve zaman zaman bu ¢agrilara nasil yanki yaptigini anlamaya calisir. islam,
hem baglilari hem de karsitlari tarafindan kdiltiirel ve irksal bir hale getirilmis olup, 6zellikle sosyal medyanin sémirmesi
icin genis bir alan yaratmistir. Nitel veriler, Misliimanlara y6nelik popiiler tutum ve davraniglari degerlendirmede en iyi
donanima sahip gibi gériinmektedir. Ve bu veriler, 6zellikle Misliiman kadinlarin deneyimlerini sekillendirmede 6nemli bir
role sahiptir. Kuskusuz, islam, post-hegemonik bir uluslararasi diizenin olusumunda kilit bir rol oynamaya hazirdir.
Baskalarina karsi hosgoriiyl vurgulamak, bir devletin siyasi mesruiyetini desteklemek icin diger 6zellikleri kullanmaktan
daha kritiktir. islamofobikleri irk¢i olarak kategorize etmek kétii bir politika olsa da mesruiyeti artirabilir.

Anahtar Kelimeler: Yabanci Diismanlig), islamofobi, Miislimanlar, Medya, Ayrimcilik, Onyarg, Din, Kiiltir

ATIF: Taras, R. (2024). Xenophobia, Islamophobia, and the media: When prejudice runs amok. Medya ve Din
Arastirmalari Dergisi (MEDIAD), 7(1), s. 1-13.

* Prof. Dr., Tulane University, e-mail: taras@tulane.edu, orcid.org/0000-0001-7702-1262, New Orleans, USA
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Xenophobia, Islamophoia, and the Media:
When Prejudice Runs Amok

Introduction

Discrimination aimed at particular communities has always existed. It is often a perfectly
normal occurrence - for psychoanalyst Elisabeth Young-Bruel ‘studying prejudices requires the
consciousness that all peoples have prejudices, and that any group will develop customs and ways
of thinking that lead the group members to form prejudgments’ (Young-Bruehl, 2007, p. 219). In
many respects, prejudice is a problem to overcome over time, not as an affliction to suffer for the
eternities.

This article examines particular communities living today in Europe that appear to be
regularly discriminated against for their religion, their culture, their ethnicity, and the backward
homes they left behind in other parts of the globe. Muslim communities are extraordinarily diverse
though typically wedded by a belief in the Prophet Mohammed. To be sure, some Muslims pay no
heed to the religious dimension; are they ‘bad’” Muslims? Some accept cultural pathways brought
from time immemorial. Others may be outright irreligious, agnostic, not tied to any particular
culture, but bear traditions loosely associated with the Muslim world. Whatever their backgrounds,
all these communities are subject to discrimination by European denizens.

The objective of this research project is to investigate the growth of prejudices towards
Muslim communities settled in Europe, whether for many years or recently, through in-migration.
In theory historical institutionalism can be the method used to investigate various forms of
prejudice, discrimination, antipathy, suspicion, hostility, even hate. Institutions and organizations
are critical in shaping society, politics and economics because they are defined as collective entities
comprising rules, norms, and social structures.

On the surface institutional discrimination is important- they make up ‘prejudicial practices
and policies within institutions that result in the systematic denial of resources and opportunities
to members of subordinate groups. This form of discrimination is maintained by the laws,
organizational guidelines, or traditions of an institution” (Cunningham & Light, 2016). At the same
time, my claim is that forms of discrimination have no boundaries, whether institutional or not.
Indeed, that is the intent of my article titled ‘when prejudice runs amok’.

This research is not based on quantitative analysis; | leave this to several of my previous books
that have used survey data carried out in Europe and elsewhere to provide insights into attitudinal
and behavioral shifts. It is primarily qualitative-based evidence stemming from changes in
institutions and even their disappearance that are appropriate when researching Islamophobia.

Are key variables left out of this analytical framework? The answer is yes since multivariate
analysis is not part of this study. What | have left out of the analysis may in fact appear to be a virtue
since multiple variables need to be clearly defined in the context of Islamophobia. They are often
replaced by random, hit-or-miss proxy variables. If all independent variables are difficult to chart,
the dependent variable is fixed: anti-Muslim attitudes on the part of European elites and publics.

The case studies that are described in this article can be viewed as representative of
extensive research and in-depth analysis. The methodological criticism that they may fall into the
cherry-picking fallacy trap can, obviously, be put forward. Thus this fallacy appears ‘when only
evidence supporting an argument is selected and presented, while contradictory evidence is
ignored’. Furthermore, ‘This practice harms credibility and persuasiveness by giving an impression
of bias and a lack of consideration for alternative perspectives. The problem can be remedied by
including an objective acknowledgement of opposing data and viewpoints’ (What Is Cherry Picking
Fallacy?, 2024).

Confirmation bias by researchers showing evidence that document anti-Muslim attitudes
may be sketchy, detached from serious empirical analysis, not easy to aggregate, and/or often are
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hit-and-miss if not nonexistent, is not easy to find. In addition, this study offers alternative
explanations for what the origins, and now pervasiveness, of Islamophobia are.

The next section reviews the concept of Islamophobia. Its ‘expansion’ into different facts of
life are chronicled. Then follows a brief but essentialist description of social and print media in the
way that they affect attitudes and behavior towards Muslim communities. The Muslim experience
in Europe of victimization is assayed through case studies. An analysis of key findings bringing
about negative attitudes to Muslim women complements this article. Lastly, how to assert Muslim
agency in a contested international order forms the concluding section.

Beginning investigations into Muslims’ experience of victimization

The postwar expansion through immigration of Muslim communities in Europe began with
initial contract work handed out by Germany so as to meet its labor needs in the late 1950s. Turkish
workers were an obvious source of employment during the post-World War Il German recovery.
Many were attracted by higher wages while others reasoned that they wanted ‘a better life’. Easily
overlooked by Western entrepreneurs was that Muslims arrived from diverse ethnic backgrounds.
As labor needs grew immigrant works were recruited not just from Turkish but also Maghrebi, sub-
Saharan African, Iranian, Arabic, Pakistani, Indian, and other nationalities. This ‘Muslim diversity’
may itself have triggered a rise in anti-Muslim attitudes and hostility from ‘established’ European
residents. It also dawned on Europeans that migrants were here for the long haul and not returning
home.

If on the other hand we adopt a clash-of-civilizations perspective, our attention would be
drawn to some 1,400 years of rivalry between western Christianity and Islam. The phenomenon of
anti- Muslim sentiments would accordingly be far more ancient than the recently-coined concept
of Islamophobia, or fear of Islam as a religion, would have suggested (Taras, 2013) Deep structures
and threatening fault lines of discord and dissonance would be unearthed and exposed.

The original usage of Islamophobia as a normative term that expressed disapproving
judgements by Europeans is just over a century old. In 1918 a French-language biography of the
Prophet Muhammad was published by Sliman ben Ibrahim (1991) and it made negative references
to Islam (p. 191). But a better-known publication encompassing Islam appeared in 1985: Edward
Said compared Islamophobia to a pathology, similar to anti-Semitism, in that both reflected similar
epistemological origins. His roundabout method of ‘stigmatizing’ Islamophobia was to appropriate
the rhetorical strength and accusatory power of Western interpreters that was directed at the
malice and turpitude of that religion (Said, 2003).

An even more recent reference to Islamophobia was its adoption in England by the
Runnymede Trust. Established in 1968 to provide advice to the British government on race
relations, the Trust set up a Commission on British Muslims and Islamophobia in 1997. Its mission
was to determine how deep the discrimination against Muslims was. It issued a much-praised
report titled ‘Islamophobia: A challenge for us all’ (Parekh & Runnymede Trust, 2010, p. 1). An
ancillary objective was to serve as catalyst for an emerging social conscience about racism. The
Runnymede report regarded Islamophobia as ‘unfounded hostility towards Islam’ and viewed ‘the
practical consequences of such hostility in unfair discrimination against Muslim individuals and
communities, and to the exclusion of Muslims from mainstream political and social affairs’.

The study listed eight stigmatizing characteristics of Islam that transformed negative
reactions to it as Islamophobic. These were how it was: (1) monolithic and static; (2) separate and
‘other’, not sharing the values of European cultures; (3) treated as irrational, primitive and inferior
to the West; (4) seen as having a character that was aggressive, violent and inducing a clash of
civilizations; (5) viewed as an ideology that promoted political and military interests; (6) seen as
intolerant towards Western critiques of it; (7) deserving of the discriminatory practices that sought
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to exclude Muslim populations; and, (8) inviting anti-Muslim hostility to be treated as natural and
normal.

While particular religious and cultural attributes were attributed to Islam, a racial component
was not yet emphasized. For Runnymede race was left aside, not altogether unreasonable for those
times. Yet a conviction was developing that Europe was becoming in peril because of a process of
Islamification; it encompassed a large-scale increase in the size of Muslim communities due
primarily to mass immigration. Also the culture wars engaged by majority and minority groups in
Europe were surfacing. Britain as mighty colonial power was in danger of being flooded by ‘rivers
of blood’, as a prominent Minister in the ruling Conservative Party had phrased it (Powell, 1968).

Academician Tarig Modood’s writings about Britain accepted the presence of
multiculturalism in a ‘new’ Europe but added how Muslims were ‘now emerging as the critical
“other” in various nationalist discourses and in definitions of Europe’ (Eckstein, 1997, p. 2). More
recently and referring to British Muslims, he noted how ‘We cannot both ask new Britons to
integrate, and go around saying that being British is, thank goodness, a hollowed-out, meaningless
project whose time has come to an end’ (Modood, 2017). British Muslims had developed a unique
and distinctive character.

The UK was not alone in recruiting immigrant labor but also for worrying where it would lead
in the future. A significant counterpart to Runnymede in conducting survey research to discover
what past and recent immigrants thought of European ‘hospitality’ was the European Union’s
Fundamental Rights Agency located in Vienna. Its mission expanded over time but initially it was
vested with studies coming from various European centers that paid attention to xenophobic
attitudes and hate crimes. It did not specifically single out Muslim groups, therefore, but pioneering
research on them about facing discrimination proved revealing.

An insightful 2009 EU-MIDIS survey shed light on Islamophobia by focusing exclusively on
responses of self-identifying Muslims to a series of questions. For 89 per cent of Muslim
respondents, religion played a very or fairly important role in their lives. One in three who were
interviewed in the 14 EU states where Muslim minorities were surveyed indicated that they were
victims of discrimination during the last twelve months. Muslims aged between 16 and 24 reported
greater discrimination though, surprisingly, Muslims wearing traditional or religious clothing
reported similar levels of discrimination as the general sample (European Union Agency for
Fundamental Rights Annual Report, 2009).

Other factors involving Muslim communities came into play. Having EU citizenship or residing
in an EU country for a longer time was positively linked to lower levels of felt discrimination. As was
often the case in that era, racial and religious categories were not consistently distinguished. One
of ten Muslims claimed to have been the victim of a racially motivated crime; among these, 72 per
cent attributed the crime to someone who was of the majority population. One in four Muslims had
been stopped by the police in the preceding year and 40 per cent believed this was attributable to
their minority or immigrant status.

As a result, ‘a growing perception among Muslim leaders and communities across Europe
[developed] that they are being stopped, questioned, and searched not on the basis of evidence
and reasonable suspicion but on the basis of “looking Muslim”” (‘Country Profile: The Conditions of
Muslims in France’, in Monitoring Minority Protection in EU Member States: Overview, 2004, p. 53).
When causes of discrimination were examined in terms of respondents’ ethnic origin and their
European country of residence, Muslims of North African background residing in Italy experienced
highest levels of discrimination and of repeat discrimination. Sub-Saharan Muslims polled similar
discriminatory rates as North Africans. In The Netherlands and Denmark, being Muslim regardless
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of one’s racial or ethnic background was subjectively viewed by interviewees as the basis for being
discriminated against.

What was most alarming when discrimination was disaggregated by source of perpetrator
was that it applied to almost every area identified in survey research. It appeared (1) when looking
for work; (2) when at work; (3) when looking for a house or an apartment to rent or buy; (4) when
it involved health care staff; (5) when social services personnel were involved; (6) when school
employees were involved; (7) when sitting at a cafe, restaurant or bar; (8) when walking into a
store; and, (9) when opening a bank account or requesting a personal loan. By contrast, only 26 per
cent of this cohort who lived in France reported experiencing such discrimination. Country-specific
patterns of discrimination differed markedly.

Immigration to Europe continued apace over the decades that followed. It was punctuated
by the crisis in Syria that brought over one million of its citizens to the continent. Politicians on the
right of the political spectrum - and growing discontent from the public - teamed up to condemn
features that appeared to frighten them: the emergent presence of visible symbols of Islam. These
included such aspects as mosques, minarets, headscarves, burgas, niqab, street prayers, and
garage mosques. They presaged a sense of Islamification of Europe. Never forgotten, however,
were security fears caused by a series of terrorist attacks carried out by extremists in the name of
Islam. Some of these were well-planned, others were lone wolf mavericks.

The intrepid fear of a total collapse of European civilization echoes to this day. It hardened
European publics’ impressions how an unbridgeable civilizational gap divided their own ‘Western’
environment from a remote, dangerous and alien ‘Islamic’ world. The Muslim migrant was thus
seen as contaminated by and carrier of antagonistic values: ‘The immigrant is no longer just a
classical outsider but also the terrorist within’ (Fekete, 2009, pp. vii-ix). This repugnance drew from
historical anti-Muslimism and anti-Islamism - therefore, deep structures — and fused them with
newer racist ideologies of the twentieth-first century.

Yet the conviction among some Muslim believers has become that it is Islam today that is in
peril. It has been constructed as the West’s ‘other’. Defending Islam from danger forms part of a
dialectical process that raises fears of each side towards the other. One French scholar raised the
fundamental question: ‘What makes Muslims the ultimate “others”? The public’s acceptance - in
some countries more, in others less — of a clash of civilizations and of ongoing culture wars was
based on ‘the assumption that Islam as a denomination and Muslims as believers constitute the
ultimate cultural “other” that will never be able to cope with democratic and liberal values’
(Amiraux, 2007, p. 147). Initial efforts in the twenty-first century to ‘decolonize’ religious and
cultural divides on the part of major past colonizers, exemplified in the well-meaning efforts of the
Runnymede Trust in England, have largely been unsuccessful. Arguably it is Europe with its
majorities and minorities, and less so with its Muslim population, that stand in peril.

Do mass media manufacture Islamophobia?

During the 2020 Presidential campaign, Democratic Party candidate Joe Biden repeatedly
attacked his opponent, Donald Trump, for supporting racist and xenophobic policies. On taking
office in January 2021, Biden duly drafted a comprehensive overhaul of the US immigration system
that would have expanded rights given for immigrants. Many Americans were taken by surprise,
then, that in May 2024 the President labeled Japan as "xenophobic" He further claimed that India,
China and Russia also ‘don't want immigrants’. Speaking to a mainly Asian-American audience, he
asked a rhetorical question and offered a punch line: ‘Why is China stalling so badly economically?
Why is Japan having trouble. Why is Russia? Why is India? Because they're xenophobic. They don't
want immigrants.’ (Bernd, 2024).

Predictably the White House administration came to Biden’s defense. He had meant no
offence in identifying other countries’ xenophobia but was merely highlighting the advantages of
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US immigration policies. His comments were intended to explain ‘that the US is a nation of
immigrants and that immigrants make the US stronger’. In the case of Japan, the nation had
traditionally followed more rigorous immigration policies but in recent years had loosened them
up. Paradoxically, Biden’s xenophobia claim came less than a month after he called the US-Japan
alliance ‘unbreakable’ during a state visit to Washington by Japanese Prime Minister Fumio Kishida.
US media had quickly taken up Biden’s Islamophobia story and just as quickly had dropped it.

Admittedly, the US President had not used Islamophobia in his rhetoric; that was set aside
for ex-President Trump to wrestle with. A more perceptive use of the term Islamophobia was
proffered in 2008 when then Prime Minister Recep Tayyip Erdogan of Turkey had underscored how
‘assimilation is a crime against humanity’. He had just returned from Germany where he had spoken
out against efforts to compel its Turkish minority to adopt German ways.

Erdogan went further in taking up the case of Islamophobia: ‘We expect members of other
civilizations to declare Islamophobia a crime against humanity, especially while we say that anti-
Semitism is a crime against humanity’. From his perspective, rising alarm of Islam in the Western
world was paranoia and ‘a pathological state of mind’ (EuropeNews, 2008).

In examining academic research on the growth of anti-Muslim attitudes within European
society, including the linkages between race and religion of Muslims, a seminal study was published
in October 2015. Its final report occurred at a time when the arrival of over a million refugees from
Syria had reached its peak (H.W. Hoksbergen & J.N. Tillie, 2015). In many respects, significantly, it
provided a pre-2015 ‘migration crisis’ state of European societies’ attitudes to Islam.

The consortium of universities pieced together in what was dubbed the EURISLAM project,
most extensively disaggregated in its online version (no book publication based exclusively on the
findings was published), has been groundbreaking in assaying European approaches to Muslim
communities. As the final report outlined,

The aim of the EURISLAM research project is to provide a systematic analysis of cross-national differences and
similarities in countries’ approaches to the cultural integration of immigrants in general and Muslims in particular.
The countries studied in the research project are Belgium, France, Germany, The Netherlands, Switzerland and
the United Kingdom. The core research question can be formulated as follows: ‘How have different traditions of
national identity, citizenship and church-state relations affected European immigration countries’ incorporation
of Islam, and what are the consequences of these approaches for patterns of cultural distance and interaction
between Muslim immigrants and their descendants, and the receiving society?’ (H.W. Hoksbergen & J.N. Tillie,
2015)

Unexpectedly this report preceded tragic events that surrounded Islamophobic attacks
launched in Finsbury Park and Quebec City in 2017 and Christchurch in 2019.

Seven different work packages entailing EURISLAM research were completed. Its third
package was of particular importance to Muslims in Europe:

a survey questionnaire has been developed which enabled a study of the individual characteristics of Muslim
immigrants. This survey is designed to answer one of the three specific research questions used in this project:
‘To what extent do we find differences across immigration countries in cultural distance and patterns of
interaction between various Muslim immigrant groups and the receiving society population?’ On the one hand,
we focused on attitudes, norms, and values, particularly those relating to democratic norms, gender relations and
family values, ethnic, religious, and receiving society identification, and attitudes towards relations across ethnic
and religious boundaries.

On the other hand, the study looked at cultural and religious resources and practices, such
as language proficiency, adherence to various religious practices (e.g., attendance of religious
services or wearing of a headscarf), interethnic and interreligious partnerships and marriages, the
frequency and quality of interethnic and interreligious relationships with neighbors, friends, and
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colleagues, and memberships in social and political organizations of the own ethnic and religious
group as well as of the receiving society. (H.W. Hoksbergen & J.N. Tillie, 2015)

An increasing number of analysts pundits and bots concentrated on the part played by print
and social media in fomenting fear and panic purportedly threatened by Muslim populations.
Scholars Leticia Anderson, Shima Shahbazi, and Mujib Abid, based in eastern Australia, summed up
the propensity to instigate anti-Muslim rhetoric this way:

In a wide variety of studies over the past two decades, the media has consistently been identified as a significant

social institution implicated in normalizing and disseminating anti-Muslim prejudice. Identifying and combating

Islamophobic discourses has been a challenging proposition, however, due to difficulties in systematically

identifying and evaluating “Islamophobia” within texts. Islamophobia is a complex and contested phenomenon

that defies easy classification within the boundaries of terminology which would normally be employed to
describe hostility or prejudice based oan, for example, race or religion (Anderson et al., 2021, p. 183)

The three authors strongly asserted that ‘mental health and wellbeing can only flourish in a
context of basic civil, political, socio-economic and cultural rights,” yet this possibility was
undermined by the experience of suffering constant exposure to mediatized Islamophobia. The
impact of negative media representations on rising Islamophobic rhetoric remained difficult to
quantify (Anderson et al., 2021, p. 185).

Among other research projects on Islamophobia were Hina Nawaz and Syed Abdul Siraj’s
article highlighted a quantitative content analysis of Western media’s attitudes towards Muslim
communities. Focusing on four newspapers (The Guardian in the UK) the Washington Post in the
US, The Australian, and the National Post in Canada), it sought to discover how coverage of episodic
and thematic frames affected Muslims. Drawing on framing theory and Edward Said’s Orientalism-
versus-Occidentalism dichotomy, the authors concluded that coverage stressed mainly negative
frames about Islam and Muslims.

Most media stories were founded on stereotypes, prejudices and fundamentalism, followed
by racism and religion. Accordingly, ‘Western newspapers have racial and stereotypical
predispositions towards Islam and its adherents. Furthermore, Islam was framed more often as
threatful and intolerant religion. It was also found out that in all the selected newspapers, coverage
of Western politicians was more harsh and negative than positive towards Islam and Muslims‘
(Nawaz & Siraj, 2021, pp. 151-162) Singled-out elites, therefore, were ascribed as anti-Muslim,
perhaps more often than the public.

The authors’ framing was based on the Orientalist perception that the Muslim world not only
was hostile to the West but also ‘monolithic and inert;’ unlike the West, it could not record progress
and development. Said’s Covering Islam - his most influential work on Orientalism reflecting media
coverage — represented the Western media’s dominant approach on Islam and the Muslim world.
As Said put it, when media outlets use Islam as a ‘brand’ to explain events and issues occurring in
its party of the world, then the most negative and most irresponsible images of it emerge (Said,
1997).

How true is it, then, that the Western press consistently frames Islam as a violence-prone
religion and it portrays Muslims in a negative way? Do Western political pundits and trolls employ
Islamophobia as a device to devalue Islam- in part because it has been the fastest-growing religion
in the West?

Hina Nawaz and Syed Abdul Siraj used both quantitative content analysis and qualitative
approaches to investigate the narrative whether Western politicians, overtly or covertly.
undermine Islam and Muslims in the press. They dissected the attitudes of Western leaders into
positive, negative, and neutral viewpoints. The study used an unusual sentiment analysis technique
and it resulted in largely negative qualities of Islam: terror-struck, inflammatory, gullible, notorious,
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nasty, extreme, fearful, guilty, unsuccessful, ferocious, conservative, controversial, and radical
(Nawaz & Siraj, 2023, p. 303).

Further data analysis confirmed this pattern. ‘The quantitative findings of the data indicated
that the majority of the stories (61.8 per cent) had a negative tone used by Western political leaders.
The contextual polarity used in political discourse against Muslims and Islam was verified by using
sentiment analyses. The authors signaled how three lists differentiated not just verbs, adjectives
and nouns employed but also the tone whether positive, negative, or neutral. The results were
striking:

The most frequently occurring negative attributing nouns used in the quotes and speeches by Western politicians

were fleeing, bombing, raid, stronghold, war, terror, terrorist attacks, string attacks, conflict, extremists, fighter,

propaganda video, arrest, and plots, etc. The 'fleeing' was used in the context of any Muslim who fled conflict,

persecution, civil war, ISIS and arrives in Western countries for refuge or future security from his home Muslim
war-torn country (Nawaz & Siraj, 2023, p. 305)

Siraj and Nawaz’s (2023) research confirmed that Western societies were more mono-
cultural than was generally accepted. They were ‘not ready to assimilate and accommodate Islam
and Muslims’.

A different study conducted in other European states came to the conclusion that simply
encountering Islamophobic discourses in the media was closely correlated with high levels of
psychological distress absorbed by Muslim participants: ‘perceptions of belonging to a group that
is feared in society has itself a distinct effect on Muslim minorities’ health and identification,
regardless of whether individuals personally experience discrimination in their daily lives or not’
(Kunst et al., 2013, p. 235).

Recent Australian research also found that Islamophobic media representations contributed
to increased marginalization of vulnerable young non-Muslims and influenced their involvement
with extremist propaganda. In effect, ‘mainstream media sources were reinforcing, perpetuating,
and disseminating a range of negative stereotypes’ about Muslims (Kabir, 2020, p. 184)

Findings make clear that “’Islamophobia” has achieved widespread social and academic
currency, working on refining definitions and understanding of what “Islamophobia” signifies and
means in various settings’. Even the Runnymede Trust recently updated its definition to emphasize
racialization of Muslims as core element of contemporary Islamophobia. In response to criticisms
of the elision of race and in its place the emphasis on fear in Runnymede’s original definition of
Islamophobia, on the twentieth anniversary of its landmark report’s release the Trust redefined
Islamophobia as ‘anti-Muslim racism’ (Cainkar & Selod, 2018). This deepened the stakes for avoiding
such a formulation. But it nevertheless, in some ways, encouraged adherents to condemn Muslims
in even stronger terms. In short, whether called Islamophobes, anti-Muslim racists or both
accelerated the speed with which Muslim communities were becoming denigrated and vilified.

Was the charge of racism late in coming, was it merely an oversight, or was it
inconsequential? By this stage the Trust had lost much of its status as influencer. Islam in Europe
and Islam of Europe had gained in strength and agency, less concerned with what former colonizers
- and ongoing neo-colonists — thought of their roles. Given the pervasiveness of Islamophobic
representations within all media, renewed communicative practices required enlarged but,
perhaps, ineffective critical skills to separate the wheat from the chaff.

Interrogating Islamophobia

Has a robust response appeared challenging the connection between mass media and
Islamophobia? An unexpected crusader has appeared from nowhere insisting that rules tightening
what social media should be allowed to disseminate had become a priority. Jacinda Ardern’s
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experience as Prime Minister of New Zealand at the time of the 2019 Christchurch massacres of
Muslims reciting prayers in city mosques had prepared her to come to the need of New Zealand
Muslims. When she left office in 2023, Harvard University bestowed on her a series of fellowships
that singled out her uniqueness (Ardern, 2022). Her views are therefore striking.

Ardern emphasized how her own background was out-of-the-ordinary: ‘1 was raised a
Mormon in atown where the dominant religions were Catholic, Anglican and Rugby. | was a woman
interested in politics, left wing politics, in a region that had never in its entire democratic history,
elected anyone other than a conservative candidate’. These ‘assets’ had helped her become leader
of the Labor Party and after that Prime Minister. What was most striking was her campaign to check
the values implanted in technological advances.

Social media platforms were born offering the promise of connection and reconnection. We logged on in our

billions, forming tribes and subtribes. We published our thoughts, feelings and ideas freely. We found a place to

share information, facts, fiction dressed up as facts, memes, and more cat videos than you ever thought possible.

We found a place to experience new ways of thinking and to celebrate our difference. But increasingly, we use it
to do neither of those things (Ardern, 2022)

So the former Prime Minister went further to lay bare the realities of mass media. ‘What we
con-sider to be mainstream media outlets have proliferated but ownership structures have not’. In
fact, oligopolies emerged to provide little to no competition for achieving a market share. Focusing
on the individual level Ardern noted:

There’s a term that gets thrown around a lot — keyboard warrior. It’s used to refer to someone who makes

aggressive or abusive posts online, often anonymously. | like the name. In my mind, when | read something

especially horrific on my feed, I imagine it’s written by a lone person unacquainted with personal hygiene
practices, dressed in a poorly fitted superhero costume - one that is baggy in all the wrong places (Ardern, 2022)

The reenergized Harvard scholar questioned the very nature of media content. As she put it,
‘we’re not even talking about where or how we access information to inform debate, but whether
you can call it information at all. Within your own campus [Harvard], you have those who will argue
that the current problems of disinformation are not the result of algorithms or trolls, but of
‘asymmetric media structures decades in the making’. Consequently, media are in a unique position
to act as influencers in a society whether it be five-million-strong New Zealand or 1.4-billion-strong
China. As she saw it. ‘The stakes are enormous, for disinformation corrodes the foundation of
liberal democracy, our ability to assess facts on their merits, and to self-correct accordingly’.

The very same stakes affect the status of today’s Muslim communities as they counteract
Islamophobic narratives.

Muslim women'’s experiences of Islamophobia

Among those most exposed to Islamophobic attacks, including verbal and physical abuses,
are women. They are often accompanied by their children as victims of abuse, too. The
hypervisibility of Muslim women is as a function of their being at the intersection of gender, race,
and faith. Insert after ‘race and faith. A magisterial book on security issues was published by
Sociology professor Tania Saeed at Lahore University (2016). Multiple alternative frameworks can
be used to discover negative female experiences with Islamophobic barbs and struggles.

Eccentricities do arise in Europe where Muslim women have chosen to make their home. For
instance, the division of roles between men and women in the household has proved divisive
among majority populations, but not among Muslim groups. As a result, ‘the UK can take comfort
in perceiving the status of women as not a polarizing issue’ (Taras, 2018, p. 118). But outside the
home the female Muslim presence can be divisive and noxious for them.

The Muslim headscarf appears to serve as an interminable source of Western fixation on
Muslim women. Extensive literature has parsed the connection - whether it incites Islamophobic
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reactions or pacifies them. Among the massive literature on the subject is an article on the
headscarf and four Muslim women’s differing coping strategies in Europe (Hametner et al., 2021).

An American analysis of the subjugation of Muslim women to an Islamophobic backlash was
compiled in 2021 and focused on five women. Its scope was to follow ‘the lived experience of
Muslim women in the United States who wear/wore hijab and have been subjected to bigotry,
hatred, and discrimination because of their faith’ (Moghadam, 2022, p. 1). The goal of the article
was ‘to gain an understanding of the short-term and long-term effects of prejudice against Muslim
women’. These were self-identified Muslims from different geographical locations and diverse
backgrounds in the US. The author’s finding was that ‘Geo-political differences, racism, misogyny,
lack of support, and hijab were identified by the participants as the external contributing factors
resulting in the perpetuation of Islamophobia’.

At the other end of the Islamophobic spectrum appeared an article focusing on
microaggressions related to parenting and marital relationships. Specific concerns of Muslim
families included par-ents concerned about their children's future which could be exacerbated by
negative sentiments about Islam in media and social media. For the authors, ‘Many parents
encourage their children to stay silent in the face of stereotypes and microaggressions out of fear
for their safety’ (Haque et al., 2019, p. 86).

Furthermore, Muslim women appeared frustrated by the assumption that, after a divorce,
they would automatically lose custody of their children. Not only that, ‘Muslim women also feel
that others believe they are controlled and oppressed by their husbands and that most non-
Muslims do not see the equality in their marital relationship’. At times, for Haque et al, Muslim
women explained how ‘their non-Muslim friends encourage them to leave their husbands assuming
that all of their marital issues result from their husbands’ Islamic beliefs’. The mental and
psychological strains of motherhood as a Muslim woman bear greater in-depth investigation.

Conclusion

Religion, race, ethnicity and culture constitute variables explaining how under given
conditions Islamophobia appears. How significant each variable is in determining variations in it is
difficult to measure. Racializing Muslims as a category by fusing these variables can serve as an
explanatory device for the pervasiveness of anti-Muslim attitudes. Racializing Muslims allows this
group to be classified as not just ‘other’ but ‘inherently dangerous and inferior’ (Modood et al.,
2006, p. 17). Racialization, race and differential racism have become endemic in Islamophobic
stigmatizing of Muslims today compared to in the past.

Debates about national identity, migration, multiculturalism and interculturalism typically
employ primordial, civilizational and racial differences instead of identifying civic identity. Before
2001 and the terrorist shock it punctuated public discourses. At the same time, classifying
Islamophobes as racists makes for bad politics if honest scholarship. It credits perpetrators with a
chiliastic, if repugnant, vision and transforms their shallow stereotypes of Muslims into racially-
determined deep structures. A Manichean world view of Islamophobes and the rest of us should
not be reproduced by the opponents of Islamophobic - it is more complex than that.

An intruding role may be played today by Islam, whether in Europe, Africa and Asia or the
global South. Over centuries European colonizers’ mission has been to recognize, demonize and
colonize the international system. ‘Liberal agendas’ seemingly condemn societal intolerance. Yet
by maintaining or enlarging socio-economic inequalities, inaction on climate change, the
multiplication of conflicts in many parts of the globe, political polarization at home, and outright
racial discrimination liberal agendas are not liberal in the least.
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Muslim agency and engagement are particularly important at a crossroads of world order.
Before Islam lies the opportunity to build a different multipolar order. Muslim leaders have a crucial
part to play in constructing a peace-loving, multi-centered global order.

Media debates have raged over the burning of the Quran that has occurred mainly in north
European states. Arguably it is Canada with its laissez-faire legislation that comes closer to getting
it right. It does not have laws attempting to enforce religious beliefs or values; Indeed, it is legal to
burn a bible, Quran or other holy book so long as it is yours to burn. How does this approach
undermine Islamophobia?

It is by stepping back from the overwhelmingly defensive-oriented protection of Muslims
from Islamophobic torment that is the key. Ending ‘smokescreen ‘liberal’ hegemony, discarding
economic neoliberalism, and recognizing that Islam has a major part to play in an emergent
multipolar system are higher stakes. They can trigger exceptional developmental breakthroughs in
politics and society.
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Terrorism and the Media-The Right to Know
and the Challenges of Extortion

Mohamed Kirat*

Abstract

This paper explores the relationship between media, government, and terrorism. It investigates what terrorists want
from the media, what governments seek from the media when covering terrorism, and what the media aims to achieve
in its coverage of terrorism. The paper discusses coverage versus boycott, extortion and exploitation, ethical
considerations, the war on terrorism and public diplomacy, current trends in terrorist operations, and attacks on
journalists and media institutions, the Media in the West, and the Middle East dealings with terrorism. The purpose of the
study is to investigate the complex relationship of three parties (terrorists, media, and government) with different
objectives and agendas. The problem of media and terrorism lies in the conflicting interests and goals of these three
different entities. The author used several case studies related to the problem of this study to highlight the conflictual
approach to terrorism and how each entity looks at it, making the equation of terrorism, government, and media
complex, challenging, and extremely sensitive that must be managed with caution. Both media and political institutions
must consider several factors such as national security, public interest, economic, political, and ethical considerations.
The relationship between terrorism, media and governments are characterized by a set of challenges, such as the public
right to know and the potential for extortion and exploitation by terrorist groups, and the attempts from the
governments to set the agendas. How can the media serve the truth without falling into the trap of extortion,
exploitation, without succumbing to the pursuit of journalistic scoops, and sensationalism and without falling into the
pressure of control and pressures from the governments?

Keywords: Right to Know, Ethical Considerations, Extortion, Sensationalism, Scoops, Nationalism, Bias

Terdérizm ve Medya: Bilgi Edinme Hakki ve Santaj Sorunu

0z

Bu makale, medya, hiikiimet ve ter6rizm arasindaki iliskiyi arastirmaktadir. Terdristlerin medyadan ne istediklerini,
hiikiimetlerin terérizmle ilgili haberlerde medyadan ne beklediklerini ve medyanin terérizmle ilgili haberlerde neyi
amacladigini incelemektedir. Makale, haber yapma vs. boykot, santaj ve istismar, etik kaygilar, terérle miicadele ve kamu
diplomasisi, terdrist operasyonlardaki giincel egilimler, gazetecilere ve medya kurumlarina yonelik saldirilar, Bati ve Orta
Dogu medyasinin terérizmle basa gikma sekilleri gibi konulari ele almaktadir. Calismanin amaci, farkl hedef ve glindemlere
sahip olan Ug tarafin (terdristler, medya ve hiikiimet) karmasik iligkisini incelemektir. Medya ve ter6rizm sorunu, bu tig
farkli varligin ¢ikar ve hedeflerinin catismasinda yatmaktadir. Yazar, bu ¢alismanin sorununa iligkin birkag vaka ¢alismasi
kullanarak, terérizme yénelik catismaci yaklasimi ve her varligin buna nasil baktigini vurgulamis, bdylece terdrizm,
hiikiimet ve medya denklemini karmasik, zorlayici ve son derece hassas bir hale getirmis, dikkatle yénetilmesi gerektigini
belirtmistir. Hem medya hem de siyasi kurumlar, ulusal giivenlik, kamu yarari, ekonomik, siyasi ve etik kaygilar gibi bircok
faktori dikkate almak zorundadir. Terérizm, medya ve hiikiimetler arasindaki iliski, kamuoyunun bilme hakki, terérist
gruplarin santaj ve istismar potansiyeli ve hiikiimetlerin glindem belirleme ¢abalari gibi bir dizi zorlukla karakterize edilir.
Medya, hem santaj ve istismar tuzagina diismeden, hem gazetecilikte skandallarin ve sansasyonelligin pesine diismeden,
hem de hiikiimetlerin kontrol ve baskilarina boyun egmeden gercege nasil hizmet edebilir?
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Terrorism and the Media-The Right to Know
and the Challenges of Extortion

Introduction

Terrorism is a contemporary phenomenon that affects individuals, societies, and nations.
Although this phenomenon has ancient roots in human history and has been known to humanity
since ancient times, it has rapidly spread in recent decades. It has become a tool of political practice
and a means to raise issues, demand rights, and access local and international public opinion
through the extortion of news media. Importantly, it has emerged as a distinct means to reach the
public and influence decision-making.

This paper explores the controversial and complex relationship between the media,
government, and terrorism, examining how media institutions and journalists go through a
complex phenomenon with numerous and serious repercussions across various levels and fields. In
the face of such challenges, this paper aims to shed light on how media institutions deal with the
complex dynamics of terrorism. It explores the reflections and implications that this phenomenon
has on various levels and in diverse fields. The role of the media in shaping public opinion,
influencing decision-makers, and addressing the multifaceted aspects of terrorism is a critical
aspect of this examination. This paper will delve into the crises experienced by societies and
nations, considering the broader context of challenges that humanity has faced in recent decades.

How do the media handle various terrorist acts, and does their performance differ in times
of terror compared to normal times? Do the media just cover the crisis, or do they attempt to
provide solutions for it? Do they politicize it according to the interests of specific entities, which
could be terrorist groups, those in power, the opposition, financial bodies, etc.? Do media
organizations face specific pressures when dealing with terrorism? Are there ethical decisions that
editors, section heads, chief editors, and managing editors must make due to the numerous risks
and implications associated with each terrorist act?

The relationship between government, terrorism and the media raise issues of national
security and the individual's right to know, as well as the extortion and exploitation by terrorists. Is
there a conflict between extortion and exploitation on the one hand, and the individual's right to
know on the other? Is there a conflict between national security on one side and the pursuit of
journalistic scoop and sensationalism on the other? This paper attempts to answer these questions.

The Problem

The problem of this study revolves around the attempt by terrorists to exploit the links
between the media, public opinion, and the decision-makers. Does the media's coverage of
terrorist acts serve the right to know, national security, and stability? Or does the coverage serve
the government? Or it serves the objectives of terrorists? Covering terrorist operations is a
challenging, difficult, and complex task for the media.

Research Questions:

RQ1: What do terrorists want from the media?

RQ2: What do governments want from the media in their coverage of terrorist acts?
RQ3: What are the objectives of the media in covering terrorist acts?

RQ4: What are the ethical dimensions of covering terrorism?

RQs5: Are there conflicting goals between the three parties in dealing with terrorism:
terrorists, the media, and the government? What factors determine the relationship between the
three parties?

RQ6: How was the media coverage of terrorism in Both the West and the Middle East?
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Concerns About the Relationship between Media and Terrorism

There is difficulty in setting and defining the methodological, theoretical, and regulatory
framework for journalistic work, especially daily news coverage of the activities and demands of
local and global terrorist groups (Cohen-Almagor, 2005; Hess & Kalb, 2003). Therefore, several
methodological questions and challenges arise that are difficult to precisely answer due to the
nature of the role of the media. What is the relationship between the media and terrorism? Why do
terrorists always focus on extorting the media to reach local and international public opinion? How
should the media deal with this phenomenon? Through coverage or boycott? Here, we face a
thorny and complex ethical problem: if the media cover terrorist events, are they serving the public
or the terrorists? Does coverage benefit the public opinion in any way? How can the media
determine when an incident should be covered or not? If coverage is decided, how should it be
overseen, and what aspects should be focused on or ignored? When should the press and media
withhold information and news? If such news is published, it may have severe repercussions on the
state and society? These questions and inquiries are posed by every editor-in-chief, section head,
and manager in a media institution when it comes to covering terrorist events. The challenge is
primarily ethical and requires careful consideration (Kirat, 2011, 2014; Schmid, 1989).

What Do Terrorists Want from the Media?

If a terrorist act receives no attention from various media outlets and lacks any notable
coverage, it means that the event is as if it never happened. Thus, there is no impact of the terrorist
act on people, the public, public opinion, decision-makers, officials, politicians, or international
public opinion and the international community. The fate of terrorism without the media is
stagnation, marginalization, and decline. What terrorists want from the media is media exposure,
publicity and coverage that focuses on excitement, spreading panic and fear, instilling a state of
terror among people, and urging them to try to understand what happened, why it happened, what
the motives and reasons are, what the demands are, and the number of victims and material losses,
etc. (Bilgen, 2012) For terrorists, acts of terrorism are the only means to draw the attention of
people, the public, and decision-makers so that everyone hears about them and knows their
problems, issues, and demands. The dilemma here is that the media cannot refrain from covering
terrorist acts because its role in society, based on the principle of the public's right to knowledge,
is to inform and report to the public all events of interest and values (Kirat, 2014; Nacos, 2000). On
the other hand, democratic countries cannot interfere in the affairs of the media and pressure them
to refrain from covering terrorist acts, adhering to the principle of freedom of the press.

According to Brigitte Nacos (1994, p. 34), there are three objectives that terrorist groups aim
to achieve through media coverage of their terrorist activities:

Firstly, to attract attention by spreading fear, terror, insecurity, and instability among the
targeted masses. Additionally, to expose the weakness and incapacity of the targeted government
to protect its citizens from terrorism.

Secondly, these groups and their supporters aim to gain recognition for their demands,
arguments, and issues.

As for the third objective for international terrorist groups, it is to obtain a degree of respect
and legitimacy in the targeted societies.

Regarding the issue of attention, any terrorist act attracts the attention of the media on one
hand and, to a greater extent, the public on the other. Terrorists’ news and information become
extremely important for the public. On the other hand, the media is the only institution with the
capabilities and resources to collect a large volume of information and disseminate it quickly. This
information becomes of vital importance not only for the public but also for private and public
institutions (Nacos, 2000).
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When the public becomes aware of a terrorist act, they seek information and details by
turning to radio and television stations, newspapers, and social media around the clock to learn
about the latest developments and measures to counteract terrorism. This intimate relationship
between the public and the media and the reliance on the media are confirmed by increased sales
of newspapers and magazines, and an extremely high TV and radio audience figures when terrorist
operations occur.

Taking the Iranian hostage crisis in 1979 as an example, we observe that the three major
American television networks (CBS, ABC, and NBC) allocated between 40 to 60% of their news
broadcasts to the event. From the public's perspective, Americans followed the event closely for
fourteen months without boredom or fatigue. During this period, the Iranian crisis dominated the
news on the three channels and was the most covered event ever.

The media coverage of terrorist events and the interviews conducted by television channels,
radio stations, newspapers, and magazines with the leaders of terrorist groups provide a significant
service by acknowledging them and their demands. They are elevated to the status of politicians,
decision-makers, and news makers in the public minds and public opinion. They gain public
recognition, media visibility, and a presence in the minds and thoughts of people and the public.
This means that through their coverage of terrorist events, characterized by excitement,
sensationalism, details, and journalistic scoop, the media offers terrorists and their demands to the
public, effectively acknowledging them and their cause, arguments, and justifications.

By gaining access to the media and public opinion, a terrorist is no different than a political
party leader, a government minister, or a parliament member. He is in direct contact with the
public, presenting his issues, viewpoints, concerns, solutions, and ideas. Undoubtedly, there are
millions who sympathize with him or share his opinions, especially among the marginalized, and
the poor. This segment seeks revenge against the existing system and authority, viewing terrorists
to change their circumstances and solve their problems. The media thus humanizes terrorist
groups, recognizing them as actors in the political system with issues and problems they raise,
perspectives, and solutions that differ from the official narratives of the system and its various
institutions.

Some argue that simply conducting a television or press interview with a leader of a terrorist
group is an acknowledgment and legitimization of terrorists and their demands. Nacos (2007)
believes that the process and mechanism of conducting a media interview, regardless of the nature
of the media outlet, whether it is a terrorist, foreign diplomat, or government official, are the same.
Simply conducting an interview with a terrorist by a reputable media representative and treating
them as a figure contributing to public discourse is an implicit acknowledgment that what they say
is a matter of interest. This elevates the terrorist to the level of legitimate political discourse.

What do governments want from the media when covering terrorism? Governments aim to
gain understanding, cooperation, and loyalty from the media with the goal of minimizing the
damage of terrorist acts on society, punishing terrorists and those responsible for terrorist acts.
Governments want the media, when dealing with terrorist acts, to explain, present, and endorse
their arguments, views, and perspectives, rather than those issues and ideas adopted by terrorist
groups. The media is required to support and back the government's efforts to provide security,
stability, and protect the lives and properties of the people. One of the main goals of governments
is to separate terrorists from the media and deprive them of a platform that could manipulate the
emotions and minds of people. Governments also try to influence the media to portray terrorists
as criminals, refusing to acknowledge them, their arguments, and ideas, focusing on their sins and
crimes. Kidnapping a prominent figure, destroying a hospital, or hijacking a plane are criminal acts
regardless of the terrorist’s cause.
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In cases of hostage-taking, governments wish to exclude the media and other entities from
the conflict arena, but they hope that the media will provide authorities with information if
journalists reach the hostage location. Governments seek to maintain calm, while terrorists aim to
gain publicity by spreading tension. fear and confusion. Governments also prefer to avoid
exaggeration, sensationalism, and stirring the emotions of the public, especially the relatives of
hostages and victims, as such coverage can lead to significant public pressure on governments to
make concessions to terrorists. Governments also aim to impose restrictions and pressure on the
media to limit information and news about hostages that may lead to further terrorist, destructive,
and criminal acts. Governments prefer that the media does not disclose their plans and strategies
to combat terrorism or provide terrorists with information that could help them achieve their goals.
Governments also want the media to be cautious about the misinformation and media distortion
practiced by allies and sympathizers of terrorists. For vital national interests and security,
governments want the media to cooperate with them (Nacos, 2000).

What Do the Media Want from Their Coverage of Terrorism?

Media outlets want to always be free and independent from any external pressure, whether
from media owners, advertisers, editors-in-chief, or the government. Media outlets always prefer
to be the first to cover an event, as journalistic scoop is the golden rule for success. Media outlets
always aim to be present at the scene of the event the moment it happens, with as much
excitement and drama as possible. Although most media outlets try to be professional and
accurate, avoiding misinformation and distortion, attempts at extortion and exploitation, work
pressures, and exceptional circumstances may hinder that in many cases. Journalists dealing with
terrorism-related issues face several problems, even physical threats if media coverage does not
align with the terrorists' agenda. Through their coverage of terrorist acts, media institutions seek
to protect society's right to information by presenting images of victims, their reactions, the
responses of their families, the public's stance on terrorism, the demands of terrorists, and
providing information that security and government authorities may attempt to conceal. Taha
Najem argues:

The relationship of coexistence between the media and terrorism can be explained through understanding that
the media sees horrific incidents as news scoops, which in turn proves the credibility of these means. Media is
seen as a reliable source of information, thus creating a kind of marketing and publicity, which coincides with the
vision of perpetrators of terrorism. These terrorists consider the media as the largest investment to their
legitimacy within a social entity, thus creating an illegitimate space within the legitimate entity. Evidence to this
claim, is that the primary objectives of terrorist attacks are often embodied in gaining publicity. In some cases,
publicity is the only objective in order to create terrorist propaganda rather than resolving specific political
demands (Najem, 2014).

Coverage or Boycott?

Terrorists conduct terrorist acts to achieve three main objectives: gaining attention,
recognition, and a degree of respect and legitimacy. Often, media outlets succumb and respond to
these objectives through media coverage and exaggerated attention by journalists to achieve
journalistic scoops, distinctiveness, and exclusivity in presenting information, analyses, and various
interpretations of terrorist actions (Nacos, 1994).

Terrorists typically engage in crimes, acts of murder, sabotage, hostage-taking, and hijacking
of planes to pressure governments to respond to their demands and objectives. To reach the public
opinion, they rely on the media, which eagerly rushes to report terrorist events and excels in
amplifying these incidents. In the end, we observe that the entire process is propaganda and the
dissemination of the terrorists' message. They work diligently to convey it to officials, politicians,
decision-makers, and the local and international public. It is noteworthy that terrorists have
exploited a strategic tool, which is the media, using it as a means of communication and expression
of their demands and objectives.
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The challenging dilemma faced by the media here is: what to do? What stance should be
taken? Should coverage be conducted, presenting the demands and objectives? Or should coverage
be completely boycotted, ignoring terrorist acts? If local media abstain, will foreign media follow
suit? If the media refrains from coverage, who ensures that news does not leak, and rumors do not
spread? These are numerous, diverse, and complex questions touching on organizational, security,
and ethical aspects that must be seriously addressed and carefully studied to avoid problems that
may have serious repercussions on society. The matter is complicated and requires coordination
with security agencies and the government to make sound decisions and contribute to
marginalizing those who use illegal, unethical means to achieve their goals and interests at the
expense of the security and safety of the innocent (Domke et al., 2006; Farsoum, 2002).

Extortion

One of the most significant criticisms addressed to the media in its handling of terrorism is
that it has become a crucial player in crises and terrorist operations, being exploited to serve
interests and goals that may completely contradict the noble mission of media in society. With its
strength and vast communicative capabilities, the media provides an excellent opportunity for
terrorists to reach millions of people locally and internationally to express their demands. O’Sullivan
argues:

The process of interviewing someone, whether he is a terrorist or a foreign diplomat or a
government official, is the same process. It does not make a difference whether an interviewer is
though on the terrorist or his sympathizer. The mere fact that the terrorist is interviewed by
respected media representatives and treated as someone whose contribution to public debate is
worthy of attention elevates the person to the level of a legitimate politician (O’Sullivan, 1984).

Satellite television channels and latest information technology escalate and exaggerate
crises, increasing their panic, fear, and impact. This can serve the terrorists' cause, exerting
immense pressure on the government to concede and negotiate from a position of weakness. After
sensationalism, amplification, and exaggeration, decision-makers find themselves weak in the face
of the public opinion's effects domestically and internationally. Gaining access to the international
public opinion is one of the most important objectives for terrorists, attempting to reach
international organizations, non-governmental organizations, and other ethnic, and minority
groups. This exploitative equation is considered a negative practice by the media, despite the
consideration that it provides a valuable service to the public opinion and fulfills its social
responsibility. However, it serves causes that have nothing to do with the public interest and the
well-being of society (Zabyelina, 2022). The decision here is ethical, and it is the duty of the media
to rid itself of any commercial considerations, competitive thoughts, or journalistic scoops, as the
issue is much more critical, involving the security and safety of the public and the state.

The Ethical Dimension

Dealing with terrorism from a media perspective is a delicate and complex issue with
incredibly important ethical dimensions. The problem ranges between the responsibility of
reporting and informing and the citizens' right to know on one hand and falling into the trap of
extortion and exploitation by terrorists who seek specific goals through media coverage on the
other hand. On another note, some media institutions exploit terrorist acts to achieve
sensationalism, journalistic scoops, and to gain fame, build the institution's reputation, and
increase the audience ratings. On another account, the government has its say in all of this. Usually,
governments try to influence the media to cover terrorism according to their agenda. The famous
US patriotic act was a technique of taming the American media to be nationalistic and prioritize
national security and interests of the American nation over any other concern. State terrorism is
another controversial issue to be addressed,
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Handling terrorist operations and terrorists requires a great deal of caution, care,
professionalism, and insight from the media and those overseeing it. The idea of press freedom,
the free flow of information, and blind obedience to the principle of people’s right to know has no
place when it comes to the security and safety of society. What is required here is the establishment
of strict standards for dealing with terrorist acts. If the media can marginalize these acts and not
give them any significant importance, it serves the entire society and prevents terrorists and their
acts from gaining publicity and access to public opinion. In this case, the media should not think in
terms of profit, competition, or the logic of freedom and non-state intervention in its private affairs.
It should also avoid sensationalism, journalistic scoops, and obtaining the largest possible audience.

The need for collaboration between security agencies, the government, and the media in
dealing with terrorists and covering their activities is crucial to avoid exploitation, extortion,
propaganda, and sensationalism. The combined efforts lead to successfully containing and
marginalizing terrorism from a media perspective. This means that terrorism, without publicity and
media coverage, is inconsequential and cannot achieve its goals and reach public opinion. When
the media covers terrorist acts, it amplifies the events and makes them widely circulated by the
public and the society, charged with emotions and tension. Often, these coverages, especially
television broadcasts, lead to public sympathy with terrorists (Nacos, 2007). Here, the media finds
itself in an awkward situation: balancing freedom of expression, playing the role of reporting and
informing, meeting public demands, and at the same time, harnessing its media services for
terrorists who use violence and force to access the media and, consequently, public opinion on a
national and international scale. As mentioned earlier, cooperation and coordination among
various parties are essential to marginalize terrorists and their acts. This is to protect the public
interest, citizens' safety, and national security.

For most Western media, especially those focusing on sensationalism and selling odd,
strange, violent, and criminal content, terrorism is considered a lucrative and profitable good that
helps the institution increase sales and reap substantial profits (Nacos, 1994). For the media to
succeed in its strategic mission in dealing with terrorism, it is crucial to establish a shared database.
Collaboration channels must be created to exchange information and provide the necessary and
essential data about various terrorist networks, including their backgrounds, composition,
ideology, goals, and other information that might be available to some but absent from many Arab
media outlets. Unfortunately, acts of terrorism in some Arab countries have been overseen in a
random manner lacking precision in information and prominent journalistic intuition. Most writings
on the phenomenon of terrorism have been simplified, serving terrorism more than attempting to
undermine or enlighten public opinion in a rational and purposeful way about the background of
terrorist groups, their ideology, and objectives.

Against the backdrop of the cultural conflict between the East and the West, particularly
within the framework of undermining and distorting Islam, the phenomenon of terrorism in the
Arab world serves as a necessary and essential pretext for unleashing hatred and animosity, along
with all kinds and forms of stereotyping portraying the 'barbarism' of Arabs and Muslims, as well
as their ignorance, backwardness, and savagery. Whenever a terrorist incident occurs in the West,
fingers are invariably pointed at Arabs, often resulting in the imprisonment of Arab expatriate
youth in countries such as France, Belgium, the United States, and other Western nations, solely
because of their Arab features. This is what has happened and continues to happen in many
terrorist acts in the West, even though the culprits behind these events are Western terrorist
networks. As for the acts of terrorism in Arab and Islamic countries, it is noteworthy that the West
excels in tarnishing anything related to Arabs and Islam, as if the main cause of terrorism within
Arab countries is the Islamic religion.
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Media Manipulation and Intellectual Terrorism

The events of September 11, 2001, in the United States and the subsequent war on terrorism
revealed the intellectual terrorism practiced by Western media on the minds of people, humanity,
and public opinion. The words 'Arab' and 'Muslim' became synonymous with terrorism, and diverse
types of media began weaving and stitching stereotypical images, ideological systems, and beliefs
that portray Arabs and Muslims as enemies of humanity, ethics, and noble values. What is strange
is that the Western media did not raise fundamental questions in its handling of the events in New
York and Washington—important and pivotal questions that, if asked, would undoubtedly
contribute to completing the true picture of the backgrounds and repercussions of these event
(Noha Ali, 2003).

Why was America specifically targeted by terrorism, and why did the American-Western
machine not act when countries like Britain, France, Belgium, and Germany were harboring
terrorists of various nationalities under the guise of political asylum, human rights, freedom of
expression, and more? Why did the Western media not react to the state terrorism practiced daily
by the Zionist entity against the Palestinian people? Can America eliminate terrorism by striking the
Afghan people, eliminating Osama bin Laden, and invading Iraq? Did the Western media address
the real causes of terrorism? Did the Western media inquire about who created bin Laden, the 'Arab
Afghans,' the 'mujahideen,’ armed Islamic groups, their 'leaders,' and others? Did the media
address the existing contradictions in international relations, the United Nations, the World Bank,
the International Monetary Fund, and the lengthy list goes on?

The media plays a crucial role in shaping our perception of others based on the images and
ideas they present to us. What applies to individuals is applied to countries and societies as well.
What we see in movies, browse in newspapers and magazines, watch on television, and hear on
the radio about other societies and their people significantly influences our stance towards these
cultures, countries, and their people. This is due to various considerations, with one of the most
important being that most of us rely on the media to form a specific knowledge base and mental
images. Often, individuals cannot resist what is presented to them; instead, they accept, especially
matters that go beyond their frame of reference and knowledge.

Numerous studies have confirmed a positive correlation between mental images and
stereotypes about countries and theirimpact on political, economic, and cultural relations between
them. These images influence public opinion, which, in turn, plays a role in shaping foreign policy
towards a particular country. It is likely that a country portrayed negatively with biased
stereotypical images and misleading ideas will garner a negative public opinion, placing it at the
bottom of the list of friendly nations. Conversely, it will be at the top of the list of perceived enemies
subject to policies of marginalization, containment, and economic blockade (Awni, 2003).

From this perspective, we seek to shed light on the behaviors and attitudes of Western media
towards Arabs. Due to its significance, this issue must receive considerable attention from Arab
policymakers and political decision-makers due to its strategic importance. In this context, we
observe that the Arab nation has faced serious confrontations and challenges related to its national
image in Western media for decades. Interestingly, most studies addressing the portrayal of Arabs
in Western media have been conducted by Western researchers, with very few Arabs showing
interest in studying this issue. Most studies and scientific research overwhelmingly confirm that
Western media, especially American media, including press, radio, television, cinema, and even
books, depict a distorted, negative, and inaccurate image of Arabs in various fields and content.

These stereotypical images are often the result of preconceived ideas, animosity towards the
Arab nation, ignorance of Arab history, civilization, and culture, and, finally, the clash of civilizations
between the West and Islam. The question that arises here is: what are the mechanisms and




Mohamed Kirat

mechanisms that govern media coverage of Arabs in Western media, and what are the
determinants that direct such coverage in one direction or another? Western interest in covering
Arab affairs has been linked to the discovery of oil in the region, the liberation wars waged by some
countries, the Palestinian issue, the 1967 and 1973 wars, and the stone revolution and recent
uprisings in recent years.

Naturally, any media coverage is determined by a range of factors, including the relationship
between Arab countries and Western countries in the economic, political, and cultural fields. Also,
cultural, civilizational, and religious dimensions play a role. The closer the relationship in these
factors, the greater the understanding of the other party, and vice versa. This means that the media
is an institution that reflects the system in which it operates, and it is part of it, unable to break
away from it. This reality is manifested in economic, political, social, cultural, and other values,
which may contradict with other societies and cultures, such as Islam, for example.

The media is constrained by the mechanisms of state policy, as it, in one way or another,
represents this policy and advocates for the system within which it operates. Taking the United
States as an example, we observe that over the past five decades, American foreign policy in the
Middle East has been characterized by its blind allegiance to Israel and its intense hostility towards
Arabs. The success of a candidate in American presidential elections is now contingent on their
allegiance to the Zionist lobby and Israel, demonstrating commitment and loyalty to the service of
the Hebrew state. Here, undoubtedly, the role of pressure groups, political parties, and lobbies
comes into play, working diligently to influence decision-makers to adopt positions that serve their
interests and goals (Hawwat, 2002).

Discussing the outputs of media institutions leads us to consider organizational pressures,
regulations, laws, judgments, and ethical values that govern journalistic work. The media institution
is primarily a commercial entity representing and expressing the superstructure, which consists of
a set of beliefs, values, customs, traditions, and more. The media institution must preserve and
entrench these values. The journalist is nothing but a product of society and these values and
traditions. Thus, through the mechanisms that link them to the media institution, they work to
establish and reinforce the legitimacy of the system and the values governing that system. Some
of these values or principles may be unsound or inconsistent with universal human values.

Due to various professional pressures, time constraints, and the need for quick and efficient
work, the communicators find themselves in a constant struggle with time and deadlines, depriving
them of investigating and questioning the reality, mechanisms, and pace by which events unfold.
As a result, this journalist becomes assimilated into the system and becomes an integral part of it,
never thinking of challenging, rejecting, or resisting it.

Even the principle of objectivity in the West has always been associated with the process of
organizing the news, arranging its elements, and highlighting different perspectives, but without
questioning preconceived ideas, values, and stereotypes. Objectivity for them has become a more
computational process than anything else. One of the main problems facing media coverage of
Arabs is the cultural contrast between Arabs and the West. The Western communicator covering
the Middle East, or the Arab Maghreb often knows little about the history and culture of Arabs.
Moreover, they rely on their preconceived ideas, values, judgments, and traditions of their system
in covering Arabs and Arab society. Many of these journalists sent to the Middle East do not even
know the Arabic language. One peculiar aspect of American media is that it gathered three hundred
journalists in Tehran to cover the crisis of American hostages, and not a single journalist among
them knew the Persian language, let alone the Persian culture and civilization.

According to Edward Said, the distortion, misrepresentation, and bias in the coverage of
Arabs by Western media primarily stem from the cultural and civilizational conflict between the
West and Islam. This conflict became apparent after the collapse of the Soviet Union and the end
of bipolarity, giving rise to a new international system challenging diverse cultures worldwide,




Terrorism and the Media-The Right to Know
and the Challenges of Extortion

especially Islam. The term "Islamophobia" emerged to express the hysteria that the West
experienced against Islam after the collapse of communism, with Islam becoming the primary
enemy of Europe and America (Kirat, 2014).

The War on Terrorism and Public Diplomacy

The war on terrorism has affected individual freedoms, human rights, individual liberties, and
the foundations of democracy. The U.S. administration utilized lies, censorship, and
misinformation, along with various forms of propaganda, to justify its invasions of Afghanistan and
Irag. Thousands of people were unjustly detained in Guantanamo without trial. Thus, American
democracy became entwined with authoritarian regimes, and media merged with propaganda,
public diplomacy, and the intelligence apparatus.

September 11, 2001, a date that brought about radical changes in the global political map,
international relations, and many internal and external affairs of the United States. The book
""Static: Government Liars, Media Cheerleaders, and the People Who Fight Back" by Amy and David
Goodman, in one of its sections, provides a study, analysis, and evidence of how the United States
spent billions of dollars practicing deception and forgery to justify the invasion of Iraq and
disseminate misleading information about the conditions of Iragis under occupation. The U.S.
administration employed what it calls "public diplomacy" to improve the image of the United States
in the world after realizing, post-9/11, that its image was highly negative, and most people around
the world held a negative view of U.S. practices globally. The U.S. administration also hired writers
in various countries to highlight America's role in fighting terrorism and getting rid of dictators like
President Saddam Hussein. Inside the United States, various methods of repression and
suppression of public freedoms were used under the pretext of the war on terrorism. These
measures included targeting those who protest in defense of issues such as the environment,
human rights, individual freedoms, press freedom, and freedom of expression.

The Bush administration employed various methods and means to shape public opinion. One
of the most crucial tactics used is concealing facts and focusing on what supports its policies and
decisions. A key approach has been secret public relations campaigns to gain the loyalty of
American and foreign news media-, to promote its policies, strategies, and ideology. The Bush
administration has consistently exerted efforts to persuade the Iraqi people, the American public,
and the international public opinion that the situation in Iraq is much better now than it was during
Saddam's era. However, the reality is quite the opposite. Paid and pro-White House media outlets
ignore the daily hardships faced by the Iraqi people, such as declining services, lack of security,
mistreatment, injustice, and crimes.

Instead of addressing these issues, the media has focused on positive news, embellishing
America's image domestically and globally, particularly in the Arab world. The Bush administration
established what is known as the "Information Operations" to produce articles and journalistic
reports written under the names of Iraqi writers, misleading public opinion. This administration,
operating under the Pentagon, allocated hundreds of millions of dollars to disseminate political
propaganda and positive media discourse, diverting attention from negatives to positives.

The Bush administration also relied on the Iraqgi opposition, which provided false news.
Figures like Ahmed Chalabi gained substantial funds to present lies to Americans, including the
existence of weapons of mass destruction in Irag, meetings between Saddam Hussein and Osama
bin Laden, and close ties between Iraq and al-Qaeda. These news pieces were circulated by
American media without accountability, investigation, or scrutiny of their credibility.

In its war on terrorism and subsequent invasions, the Bush administration allocated
significant resources to enhance its global image. It recruited numerous journalists and used the
mainstream media as a tool for government propaganda. Simultaneously, to win journalists' favor,
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the administration adopted measures to remove serious journalists committed to public issues. This
approach was employed in press conferences for President Bush to avoid fundamental questions
based on field data and facts. Large media institutions justified their failure in the war on terrorism,
presenting it as a success to the public, both in America and around the world.

New Trends in Terrorism Operations

In recent years, there has been a rise in terrorist operations worldwide, affecting both
advanced and developing, democratic, and non-democratic countries alike. A distinctive feature of
recent terrorism is the proliferation of unidentified and unclaimed terrorist operations that also
lack specific demands. This type of terrorism provides more space for the media to explain,
interpret, and analyze, as well as confront and combat terrorism, at least in the collective memory
of society. Twenty-first century terrorism is characterized by its significant exploitation of
communication and information technologies, utilizing sophisticated means to build
transcontinental networks and advanced communication channels. This poses a major challenge
for the media to monitor and track the activities and global spread of terrorist networks. Moreover,
contemporary terrorism is marked by extreme violence, with casualties numbering in the tens of
thousands. Algeria serves as a stark example, with over two hundred thousand people losing their
lives.

What the international community fears most is the possibility of terrorists resorting to the
use of advanced weapons and weapons of mass destruction. This would further complicate the
task of the media in dealing with terrorism issues.

* Reduce press interviews in hostage situations.
* Delay the distribution of sensitive and provocative information.
e Limit media interference in terrorism affairs.

e Work towards providing balanced coverage, avoiding sensationalism and exaggeration
(Combs, 2003, p. 155)

The challenge posed in the context of media and terrorism is ignoring and refraining from
covering terrorist activities. The public has the right to know what is happening around them and
what affects their security, stability, and the safety of their lives. On the other hand, due to the
revolution in communication and information technology, media abstaining from coverage may
open the door for various entities to conduct actions that lead to the spread of rumors,
misinformation, distortion, among other issues. However, without a doubt, terrorism coverage can
fuel amplifying terror, sensationalism, over-publicize, exaggerate and escalation, meaning more
terrorism.

Thus, the problematic relationship between the media, government, and terrorism remains
complex and sensitive. Dealing with it involves many risks, pitfalls, and challenges. Ignoring
terrorist activities by the media has its drawbacks, risks, and repercussions. On the other hand,
covering the actions of terrorists inadvertently serve them, and may be detrimental to the public
interest, the security and stability of the state, and the international community.

Conclusion

The media has failed in many cases to manage the coverage of the phenomenon of terrorism
professionally and ethically. Similarly, the international system and many countries worldwide have
faced challenges dealing with it. Over the decades Arab media have lacked a clear strategy in
dealing with terrorist acts, especially those occurring in Western countries. Global news agencies
set their own agenda based on their criteria, beliefs, policies, and ideologies. The phenomenon of
Islamophobia has negatively impacted the professionalism of many news media organizations.

Governments, as the third party in the terrorism and media equation, aim to gain the favor
and sympathy of media outlets to reduce the impact of terrorist acts and focus on their narratives,
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rather than the demands and goals of terrorists. Hence, the problem of terrorism, media, and
governments remains complex, sensitive, thorny, and fraught with risks and challenges. This study
showed that each party in the equation seeks in the first place its interests at the expense of serving
the general interest of the country, truth, and the people. The present relationship between media,
terrorists and governments features significant considerations and hurdles that must be seriously
studied by experts to establish methodological, practical, and ethical strategies to deal with
terrorism. This should serve the truth, the public interest, the security of citizens and the state,
rather than sensationalism, over-publicizing, or succumbing to extortion and exploitation by
individuals, entities, and parties employing unlawful, unethical, and illegitimate means to showcase
their rights and achieve their goals. The study suggests that news organizations should be more
professional and should have specialized journalists to deal with terrorism to avoid exploitation and
extortion from terrorists. On the other hand, governments should have experts to manage media
and oversee coverage of terrorist acts and refrain from imposing censorship and control over the
media.
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Abstract

The media plays an active role in spreading Islamophobia, with an increase in Islamophobic content and discourses in new
media in recent years leading academic studies to focus on this issue. New media tools offer free and unlimited sharing
opportunities to their users, becoming platforms where hate speech against religious groups is developed and spread.
One such platform where freedom of speech is violated is X, formerly known as Twitter. It is crucial to determine the
approach of content on social media platforms towards Islam, Muslims, and their sacred values. This study discusses
posts made through burning/tearing actions on the X platform, covering the first 9 months of 2023. The findings, based
on posts from 23 X accounts analyzed using qualitative-oriented content analysis, reveal that concepts related to Islam
and Muslims with negative connotations were frequently used. The posts framed a narrative portraying Islam and
Muslims as pro-violence, intolerant, and hostile. Acts of burning and tearing the Holy Quran were largely justified as
freedom of speech, with a narrative of exclusion, accusation, distortion, and disdain towards Muslims who disagreed.

Keywords: Islamophobia, Anti-Islamism, Social Media, Platform X

Medyatik islamofobik Eylemlerin Mesrulastirilmasi: “X” Ornegi

Oz

islamofobi’nin yayginlik kazanmasinda medya aktif olarak rol oynamaktadir. Son yillarda yeni medyada artan islamofobik
icerikler ve sylemler akademik ¢alismalarin yéninii bu iliskisellige odaklamistir. Kullanicilarina 6zgir ve sinirsiz paylasim
yapma imkani saglayan yeni medya, bazi ¢evrelerin dini inang gruplarina yonelik nefret séylemini yeniden insa ettigi
mecra haline dénusmustir. ifade 6zgiirliginin ihlal edildigi bu alanlardan biri X eski adiyla Twitter’dir. Sosyal medya
platformlarindan yapilmis olan iceriklerin de bu noktada islam’a, Miisliimanlara ve kutsal degerlerine yaklasiminin tespit
edilmesi bliyiik 5nem arz etmektedir. Bu ¢alismada X platformu Gizerinden 2023 yilinin ilk 9 ayini kapsayacak sekilde kuran
yakma/yirtma eylemleri ile yapiimis olan paylasimlar ele alinmistir. Nitel yénelimli icerik analizi teknigi ile incelenen 23 X
hesabindan yapilmis olan paylagimlar arastirmanin verilerini olusturmustur. Arastirma sonucunda islam ve Miisliimanlarla
baglantilive olumsuz anlamlar tasiyan kavramlarin siklikla kullanildigi tespit edilmis, paylagimlarda islam ve Miisliimanlarin
siddet taraftari yanlisi, hosgoriisiiz ve diisman oldugu anlatiminin ¢ercevelendigi gorilmistir. Kur’an-1 Kerim yakma ve
yirtma eylemlerinin biiyiik oranda ifade 6zgiirliigli cercevesinde degerlendirildigi ve bunu bu sekilde kabul etmeyen
Mislimanlara karsi bir dislama, suglama, garpitma ve kiiglimseme anlatiminin var oldugu gézlemlenmistir.
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Legitimizing Mediated Islamophobic Actions: Example “X”

Introduction

The concept of Islamophobia is defined as an irrational fear and phobia seen in the Western
world, which includes holding grudges, hatred and hostility towards Islam, excluding Muslims and
disliking them (Maussen, 2006, p. 6; Temel, 2019, p. 276-277). Islamophobia, which emerges from
the combination of the words “Islam and Phobia”, means “Fear of Islam” and characterizes the
fear of Islam. Throughout history, the West has constantly confronted Islam and Muslims. As
Huntington predicted, there is a polarization in the form of "The West and The Rest (Huntington,
1995). The West has developed an Orientalist perspective. Anti-Islamic attitudes and behaviors that
we have started to hear frequently in recent years, especially in Western countries, cause the issue
of Islamophobia to constantly come to the fore and cause the concept to rapidly circulate and
become institutionalized on a global scale.

Although Islamophobia seems to be a popular concept in recent years, anti-Islamism, hatred
and grudge against Muslims is an issue that has historical depth and includes many political,
economic, religious and historical factors. The church claimed that the Christian religion was in
danger due to factors such as the emergence of Islam and its rapid spread in the West, and the
increase in the Muslim population, and fueled the hostility towards Islam with the policies and
public opinion it created, and ensured that Muslims were perceived as a threat to themselves
(Temel, 2019, p. 277-279). Forces that had this mentality in the past tend to maintain the same
attitudes and behaviors today, with newly developed arguments and policies.

Media has an important role in the rise of Islamophobia. Since the 20th and 21st centuries,
mass media have had a significant impact on the increase of anti-Islamic sentiment and reaching a
certain level. Global print media, audiovisual media, social media, also known as new media, carry
out racist activities aimed at marginalizing Islam and Muslims (Cinar, 2021, p. 290-291). While the
media has always served as an important propaganda tool in the circulation of the concept of
Islamophobia, events such as violence, terrorism and perversion have been presented to the public
on television, magazines, newspapers and social media by trying to associate them with the Islam
religion and Muslims.

With the spread of new communication technologies and their widespread use in society,
Islamophobic expressions have become widespread by being transformed into new forms, and the
content produced through these communication channels has begun to be served and delivered
to large audiences. The negative perspective towards Islam has begun to be legitimized and
sustained under the name of free thought through these new media tools.

The fact that the media plays an active role in the spread of Islamophobia has caused
academic studies to focus on this relationship. In this context, academic studies have been
conducted in different departments on Islamophobia and media issues, especially in Western
countries, and these have partially affected scientific studies in Tirkiye (Temel, 2023, p. 94). The
free and unlimited sharing opportunities offered by new media tools to their users have become
places where hate speech against religious belief groups is developed and spread by some circles.
One of these areas where freedom of expression is violated is X, formerly known as Twitter. At this
point, it is of great importance to determine the approach of the contents of social media
platforms, which are new media tools, to Islam, Muslims and their sacred values. Within the scope
of this study, the posts about the Quran burning/tearing actions that took place in the first 9
months of 2023 on X, a social media application, were discussed. While the content shared from 23
X accounts constituted the findings of the research, a qualitative-oriented content analysis method
was preferred to determine with which concepts and expressions the shares were framed.
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1. A Statistical Look at the Increasing Islamophobic Acts in Europe

Underlying Westerners' fears, Islamophobic behaviors and hate speeches towards Islam and
Muslims are political and religious reasons brought about by historical contradictions and recent
immigration to Europe and terrorist incidents. As seen in the historical timeline, Europe has created
various enemies for itself in certain periods. After the collapse of the Soviet Union in 1991, the threat
of Marxism and Communism, which were perceived as enemies, began to decrease, which
increased the need to create a new ideological enemy in the Western World. This time the new
enemy was Islam and Muslims. The prejudice against Islam and Muslims, which started especially
after the terrorist incident of September 11, 2001, increased and became radical with the terrorist
acts that took place in Istanbul in 2003, Madrid in 2004, London in 2005 and finally Paris in 2015
(Kedikli and Akca, 2017, p. 59).

Another important problem in the increase of Islamophobic actions in Europe is the
immigration issue. The number of immigrants is increasing day by day in Europe, as well as
throughout the world. According to the International Organization for Migration (IOM) 2022 World
Migration Report, there are 281 million immigrants worldwide as of 2020. The number of
immigrants in Europe is 87 million. The number of international immigrants has increased by
approximately 78% in the last thirty years (McAuliffe and Triandafyllidou, 2022).

Increases in the number of immigrants have revealed some problems. People living in
European countries receiving immigrants and far-right parties see immigrants as a security threat.
As aresult of the surveys conducted by the Council of Europe, it has been observed that Europeans
have thoughts such as immigrants living in their countries greatly increase crime rates, cause
unemployment, disrupt the social order, reduce the level of education, and exclude women
(Council Of Europe, 2022). The West perceives the migration of Muslims to Europe as a threat, and
the public is driven to discrimination by using mass media. A significant portion of those who
immigrated to Europe are Muslims. Showing that Muslim immigrants are largely responsible for the
social and economic problems in Europe has led to the formation of a group that sees Islam and
Muslims as a threat. This mass, created by the media, carries out both physical and verbal attacks
against Muslims. It is possible to see the findings of these increasing attacks in the reports
published recently.

According to the European Islamophobia Report (EIR) 2022, 67% of attacks against faith in
the Netherlands were committed against Muslims. 49% of the 792 hate crimes committed in
Denmark between 2017 and 2021 were committed against Muslims. It was stated that between
March 2021 and March 2022, 3,459 of the 8,730 faith-related crimes in England and Galler were
against Muslims. According to the report, it was determined that 20% of the hate speech on social
media in Spain was anti-Islamic (Bayrakll & Hafez, 2023).

According to the 2022 report of the Brussels-based Collective Against Islamophobia in Europe
(CCIE), CCIE received 787 applications last year and found that 527 of them were cases of
Islamophobia. These cases included actions such as discrimination, incitement, hate crime, insult,
physical attack and moral harassment. Although there are various places where Islamophobia
occurs, schools are recorded as places where such cases are frequently seen. The 115 cases took
place in schools of varying degrees, and 83 of them were found to be discrimination against girls'
clothing choices (CCIE, 2022).

The Anti-Discrimination Office (ADS) affiliated with the Turkish-Islamic Union of Religious
Affairs (DITIB) recorded that 35 mosque attacks were carried out in Germany in 2022 in its report
on mosque attacks. According to ADS's data, this number was determined to be 44 in 2021 (Kaya,
2023).
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Another important report that thoroughly examines hostility towards Islam in Germany was
published by the German Federal Ministry of Internal Affairs and Homeland (Bundesministerium
des Innern und fiir Heimat) in 2023. The report, completed after a 2-year study by the "Independent
Group of Experts on Anti-Muslim Hostility" created by the Federal Government, was published in
2023. The report is 400 pages and based on 16 new studies. The report, which approaches hostility
towards Islam in Germany from multiple perspectives and offers solutions, is important in showing
that racism and specifically hostility towards Islam have become a serious problem in Germany and
European countries. According to the report, the media portrays a negative image of Islam and
Muslims. According to the analysis of more than 20,000 content, 89% of TV programs and 57% of
printed news contain negativity such as war, terrorism and crime. On the social media side, more
than half a million posts and comments about Islam on channels such as Facebook, Telegram, and
X evaluate Islam and Muslims negatively (Bundesministerium des Innern und fir Heimat, 2023).

The most obvious and radical Islamophobic actions in Europe in recent years can be shown
as the burning and tearing of the Quran, the holy book of Muslims. These actions, which are
evaluated in the context of freedom of thought on the European side, have been frequently
experienced in Sweden recently. Actions of burning and tearing the Holy Quran, which also find
support in other European countries, continue to increase. As seen in Table 1, 8 different actions
reflected in the media took place between January 2023 and September 2023.

Table 1. Actions of Burning/Tearing the Holy Quran

Year Country Incident
2020 (August) Norway (Oslo) Action of Tearing the Holy Quran
2022 (July) Norway (Oslo) Action of Burning the Holy Quran

2023 (January)

Sweden (Stockholm)

Action of Burning the Holy Quran

2023 (January)

Denmark (Kopenhag)

Action of Burning the Holy Quran

2023 (February)

Netherlands (Utrecht)

Action of Tearing the Holy Quran

2023 (June)

Sweden (Stockholm)

Action of Burning the Holy Quran

2023 (July) Germany (Baden-Wirttemberg) Action of Burning the Holy Quran
2023 (August) Netherlands (Lahey) Action of Tearing the Holy Quran
2023 (September) Netherlands (Lahey) Action of Tearing the Holy Quran
2023 (September) Sweden (Malmg) Action of Burning the Holy Quran

Sources: (Euronews, 2020; Karadag, 2023; Wagensveld, 2023; Emirler, 2023).

2. New Media and Islamophobia

Media is a guiding power tool over societies. Media has always had the ability to influence
the perception, attitude and behavior of societies from past to present. The media has always been
successful in making the masses believe in the reality it has created and creating a perception to
legitimize it (Cinar, 2021, p. 296). Mass media are used in the process of manipulating information,
creating perception and directing for ideological/economic reasons. Media has a significant power
in conveying events, ideas and thoughts and presenting them from the window they want. In
addition to traditional media tools, the tools we call new media today also have a high potential to
create perception and image on large audiences, or to change existing perceptions and opinions
(Arslan, 2019, p. 6).
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Since the 20th and 21st centuries, mass media have played an active role in the development
of anti-Islamic sentiment. Violence and terrorist incidents were tried to be shown in a negative
framework by trying to associate them with Islam and Muslims through traditional media tools.
Barbarian, lustful, reactionary, violent Muslim images have been produced through cinema
productions, and with the opportunities offered by new media tools, these Islamophobic contents
have been transformed into forms that appeal to everyone (Temel, 2023, p .94).

Developments in information and communication technologies provide new media users
with a number of new opportunities and conveniences. New media is easily accessible and offers
its users the opportunity to be consumers, producers and distributors at the same time (Oztiirk,
2015, p.294). The free structure of new media provides opportunities for some groups and
individuals for Islamophobic productions. Nowadays, there are groups and individuals who contain
hate speech based on religion, race and gender and spread this content through various social
networks and different sources. There is no control mechanism or editorial oversight in this matter,
which turns users into producers. In this case, messages seen as hate speech can easily circulate
and reach large audiences (Somuncu, 2023).

Social media networks, defined as new media environments such as Facebook, X, YouTube,
Instagram, etc., are seen as platforms where hate language against Muslims and Islam can be easily
developed and disseminated all over the world, especially in Europe. With the spread of the
internet, as well as traditional mass media, and the increasing prevalence of Islamophobic elements
in new media environments, the fight against Islamohobia has moved to these areas. International
reports and studies on social media show how new media is an effective tool in producing
Islamophobic content (Kog, 2018, p. 212). Contrary to traditional media, the right to freedom is
shown as a legal basis in Islamophobic actions carried out in new media environments. The best
example of this was the statement of Facebook's CEO, Mark Zuckerberg. Zuckerberg said that no
negative criticism is made against Islam and Muslims on social media channels and that every
network user is free to express their opinions (Kili¢ and Acar, 2022, p. 802).

As the number of users of social media platforms increases in society, Islamophobic content
produced by individuals and institutions that are prejudiced against Islam and Muslims has
increased. Compared to this aspect, social media makes anti-Islamic attitudes and actions visible
and reaches large audiences more effectively than traditional media (Tam, 2021, p. 292-293).

When the literature is examined, there are many studies showing the dominance of new
media in creating Islamophobic actions and the perception of Islamophobia. In a study conducted
by Carnerero and Azeez (2016), the content of more than 10,000 posts was examined. It was
determined thatin 10,025 posts under the hashtag #jihad, the words attack 364 times, kill 354 times,
hate 150 times, fight 104 times, rape 59 times, shoot 49 times and kill 46 times were used. In another
research conducted by Kocer and Yazici (2018), it is seen that they reached conclusions that
humiliate and marginalize Islam and Muslims on cartoons shared on the Twitter account of Charlie
Hebdo Magazine. According to Koger and Yazici, the magazine's Twitter account tried to keep the
fear of Islamophobia alive with negative discourses such as hatred, discrimination, and racism. In
his study Kog (2018), investigated how Islamophobic discourse was produced on Facebook. Kog
also examined the posts of two groups on the Facebook platform with critical discourse analysis.
Kog has determined that users in the groups who are prejudiced against Islam and Muslims, do not
know the Islamic religion correctly, and behave aggressively and do not tolerate Muslims in other
groups on Facebook. In their research conducted in Germany, they examined user comments on
videos on the YouTube platform. The findings revealed that user comments produced prejudices
against Islam and Muslims, that Christianity and Islam were recreated as two opposites, and that
there were explicit and implicit discriminatory expressions (Ernst et al., 2017) In his examination of
the "Karikateist" page, an Instagram account, Somuncu and Uslu (2023) found that in the shared
content, Islam was positioned as a reactionary, perverted religion, and Muslims were positioned as
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bigots, liars, uneducated, perverted, and people with pedophile attitudes In his study on Twitter, a
social media platform, Evolvi (2018) analyzed 1329 posts that he found to contain Islamophobic
content. Analysis of tweets has revealed that online Islamophobia includes narratives that frame
Muslims as violent, backward, and unable to adapt to Western values.

Social media channels are important in the production and publication of Islamophobic
content. In particular, the platform, now known as X, formerly known as Twitter, plays animportant
role in allowing individuals or institutions to express their thoughts freely and to large audiences.

3. Research: Legitimizing Islamophobic Actions
3.1. Purpose and Importance of the Research

The spread of new communication technologies and the emergence of new media channels
play animportant role in producing, disseminating and legitimizing Islamophobic discourses. At this
point, it is of great importance to determine the approach of the contents of social media
platforms, which are new media tools, to Islam, Muslims and their sacred values.

In this study, posts related to the actions of burning and tearing the Quran that took place in
various European countries on X, a social media platform, in 2023 were examined. Determining with
which concepts and expressions the contents of the study are framed will provide an important
framework for the relationship between social media and Islamophobia.

In addition, the fact that new media tools, which have the effect of shaping daily life and the
power to create public opinion by bringing people together, pave the way for a platform that can
create Islamophobic language, and the fact that new media tools are uncontrolled against content
that triggers anti-Islamism, makes this issue even more debatable.

3.2. Design and Method of the Research

Qualitative-oriented content analysis was preferred in order to determine the contents of the
X posts examined within the scope of the research with quantitative and qualitative data and to
reveal the dominant meaning in the posts.

Content analysis provides a systematic opportunity for people doing research in the field of
social sciences to gain meaning from various documents and all kinds of recorded documents and
archives (Demirci and Koseli, 2014). Content analysis focuses on the message carried by the text
and the meaning along with the information it conveys, based on the analysis of texts recorded in
a certain way (Yildinm, 2015). Content analysis, which is an analysis method rather than an
observation method, prepares content by considering concrete communication materials rather
than asking questions. Thus, data hidden in communication tools is revealed (Yengin, 2017).
Content analysis not only reveals the quantitative elements in the written text, but also focuses on
meanings with the help of codes and themes (Bekiroglu and Bal, 2013, p181). It aims to reveal the
messages conveyed to the public through messages/data (especially media messages) and the
ideologies that are tried to be dominated (Yaylagiil, 2016, p. 8). Unlike quantitative content analysis,
qualitative-oriented content analysis uses qualitative or interpretive types along with numerical
data and sees the elements to be examined as a cultural object with cultural meaning (Neuman,
2014, p. 466-467). and investigates the contexts between the data.

In the studyj, firstly, the media contents shared on the X platform were examined. Then, the
words/concepts used in association with the actions of burning/tearing the Holy Quran were
categorized according to their meanings. Categories were examined by qualitatively oriented
content analysis method within the framework of the research questions.
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3.3. Scope and Limitations of the Research

of the research / test the hypotheses are as follows:

4. Results

Table 2. Examined Accounts and Number of Followers*

3- What is the type of the posts? (Image, Text)

The findings obtained within the scope of the research are as follows:

Within the scope of the research, a general search was made between January 1 and
September 30, 2023, using the advanced search feature on the X platform, by entering the
#quranburn and #burnquran tags, also known as hashtags (#), and the phrase "Acts of
burning/destroying the Quran".

As a result of the search results, 23 contents that were public (anonymous) and had an
appearance appropriate to the subject of the study, among the most popular and most interacted
posts, were included in the scope of the research. These posts remain up-to-date and are accessible
to everyone. While 20 of the posts consisted of text only, 3 of them were data used together with
text and visuals and were included in the evaluation.

The research questions prepared within the scope of the study and used to test the subject

1- What are the concepts used regarding the actions of burning/tearing the Holy Quran?

2- In what contexts the actions of tearing/burning Holy Quran were framed?

No Name of the Account Number of Followers
1 @ExMuslimBlogger 8.934
2 @PontusHallden 914
3 @TallDarkGru 906
4 @be_A looser 603
5 @YasMohammedxx 146.900
6 @Hardley76 1.488
7 @yesihavereadit 329
8 @arnold rik 3.135
9 @Tweet Marietje 266
10 @CNDNPT 54
11 @NotSilentIndian 225
12 @glarb_glorb 34
13 @LesterPauls8 284
14 @MarkSPfeiffer 44
15 @AertgeertsRoger 822
16 @yellowdaiisy 1.168
17 @jean_yc8 66
18 @marpl39185450 52
19 @WilfredQuadros1 11.600
20 @marjanpodlogar 987
21 @Surfsharki123 89
22 @world18288658 75
23 @peratviter 465
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According to the data in Table 2, it was determined that the number of followers varied. It
can be seen that there are 2 accounts with more than 10 thousand followers, 2 accounts with 5
thousand to 10 thousand followers, and 3 accounts with 1 thousand or more followers. There are 7
accounts with less than 100 followers.

Table 3. Statistical Information on Shares and Comments on Quran Burning/Tearing Actions

No | Name of the Account | Type of Content Likes | Retweets | Views Comments ;)(,)i:te of
1 @ExMuslimBlogger g:;g(;ziiiizntent/ 188 74 4.351 9 Text
2 @PontusHallden S:égc;ziligintent/ 85 10 5.010 13 Text
3 @TallDarkGru Comment - - 850 - Text/
Image
Original Content, Text
4 @be_A looser Progduction / 441 71 44.700 | 71 Imag/e
Text/
5 @YasMohammedxx Comment 62 2 1865 -
Image
6 @Hardley76 Comment - - 3.476 - Text
7 @yesihavereadit Comment 20 - 712 - Text
8 @arnold rik Comment - - 304 - Text
9 @Tweet Marietje Comment 855 Text
10 | @CNDNPT Comment 4 - 561 1 Text
1 @NotSilentIndian Comment 9 - 413 - Text
12 | @glarb_glorb Comment 1 - 17 - Text
13 | @LesterPauls8 Comment - - 206 - Text
14 @MarkSPfeiffer Comment - - 77 - Text
15 @AertgeertsRoger Comment 6 - 270 1 Text
16 | @yellowdaiisy Comment 3 1 553 - Text
17 | @jean_yc8 Comment - - 14 - Text
18 @marpl39185450 Comment - - 16 - Text
19 @WilfredQuadros1 Comment - - 144 - Text
20 | @marjanpodlogar Comment - - 31 - Text
21 @Surfshark123 Comment - - 74 - Text
22 @world18288658 Comment - - 74 - Text
23 | @peratviter Comment 1 - 21 - Text

When the statistical information in Table 3 is examined, it has been determined that the
accounts mostly share by commenting on the pages, while some accounts share by producing
original content regarding the actions of burning/tearing the Holy Quran. Of the 23 posts examined,
3 were used together with text and visuals. 20 of them consist only of texts.

Table 4. Words Used in Posts About Burning/Tearing the Holy Quran

Terms Number
Enemy/Hate/Violent/Intolerant/Aggressive 12
Freedom/Freedom of Speech/Right 1
Burn/Tear/Burning a Book/Tearing a Book 10
Terrorism/Terrorist/Islamic Terrorism/Gang/Arsonist/Bandit 4
Middle Ages/Danger/Trouble/Chaos/Uncivilized 4
Immigration/Immigrant/Refugee/Occupier/Deport 3
Islamist/Radical Islamist 3
Other Terms 20
Total: 66
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According to the findings in Table 4, the number of words and concepts featured in the posts
is quite high. Therefore, words/concepts with similar content were grouped in order to make sense
of the obtained data. In terms of other concepts, non-Islamophobic words such as religion, Muslim,
book, sect, Quran, mosque, worship, belief and Islam are grouped.

As seen in Table 4, when we look at the word groups that appeared 10 or more times in the
posts, the word group "Enemy/Hate/Violent/ Intolerant/Aggressive", which appeared 12 times,
attracts attention. In this context, it has been determined that there are many expressions in the
content of the posts that emphasize violence and enemy expressions and portray Islam and
Muslims as violent, intolerant and aggressive. It was determined that the word group
"Freedom/Freedom of Speech/Right" was used 10 times, and another word group,
"Burn/Tear/Burning a Book/Tearing a Book", was also included in the content 10 times. It has been
determined that the use of these words in the coded sharing contents attempts to legitimize the
acts of burning and tearing the Holy Quran, and that there are many expressions emphasizing that
this is a form of freedom of expression.

Table 5. Prominent Themes in Posts about Burning/Tearing the Holy Quran

Terms Number
Burning/tearing the Holy Quran is seen as freedom of expression. 9
The Holy Quran is defined as a normal book, not a holy book. 4
There is no problem in damaging holy books (Quran, etc.). 4
There is exclusion/contempt and blame for Islam and Muslims. 14
Total: 31

According to the findings in Table 5, 31 themes were identified. In determining the themes,
word usage and sentence expression were taken into consideration. In this context, 14 themes
were identified in which Islam and Muslims were depicted as excluded, blamed and belittled. The
number of themes in which acts of burning/tearing the Holy Quran are seen and evaluated as
freedom of expression has been determined as 9. It has been determined that there are four
themes that build the meaning that the Holy Quran is an ordinary book. The number of themes
stating that there is no problem in damaging any book was found to be 4. It is possible to give the
following examples of posts used regarding concepts that exclude, belittle and blame Islam and
Muslims:

Image 1. Examples of posts that exclude, belittle and accuse Islam and Muslims

TweetM

< s @Tweet Marietje

You & ur intolerant sectarian cult are the seeds of hate. Demanding equal
rights for yourself but denying it for others. Preaching discrimination &
violence towards women, LGBT people & so called ‘infidels’. Stop
lecturing others about respect when your own cult can’t show it.

Source: TweetM (nd) and Carter
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Image 2. Examples of posts that exclude, belittle and accuse Islam and Muslims

mar pl
@marpl39185450

Time to deport all muslims from Sweden. Europe for Europeans, not for
invaders from 3rd world countries.

Source: Marpl (nd) and Carter

Examples of posts where acts of burning/tearing the Holy Quran are seen and evaluated as
freedom of speech are as follows:

Image 3. Posts in which the burning/tearing of the Holy Quran is seen as freedom of expression

Rik Arnold =
@arnold_rik

It's called freedom of speech.

Get used to it and if not, go somewhere els

Source: Arnold (nd) and Carter (nd)

Image 4. Posts in which the burning/tearing of the Holy Quran is seen as freedom of expression
e

" Michael j Hunt
@ @yesihavereadit

If you don't like free speech, simple, try shutting YOUR gob!

Source: Hunt (nd) and Carter (nd)
Examples of posts that indicate that the Holy Quran is an ordinary book are as follows:

Image 5. Posts that construct the meaning that the Holy Qur'an is an ordinary book
§«ITarulata Tasnim

: " @ExMuslimBlogger

Scriptures need to be burnt, torn or flushed in toilet to break taboos. A

book can say | deserve to burn in hell,i could be punished to death for

leaving my faith. But I'm not allowed to burn or insult such a book?when i
purchase it i have right to destroy or pee on it #BurnQuran

Source: Tansim (nd) and Navabi (nd)
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Image 6. Posts that construct the meaning that the Holy Qur'an is an ordinary book

ANy | ester Paul B4
7Y 3

G @LlesterPaul58

The only hate | see is the violent reaction to the burning of an inanimate
object. Sweden needs to rid itself of this hateful, medieval cult once and
for all.

Source: Paul (nd) and Carter (nd)

Examples of themes that indicate that it is okay to damage any book include:

Image 7. Posts expressing that it is okay to damage a book

&& f«dTarulata Tasnim @ExMuslimBlogger - 7 Tem 2022
ad whats wrong with burning a book? As ion6 asi pay for the book i have full
right to burn that book.. #BurnQuran #BanQura

Source: Tansim (nd) and Navabi (nd)

Image 8. Posts expressing that it is okay to damage a book

.. A marjan podlogar
‘ @marjanpodlogar

knjige so se zazigale in se bodo Se naprej, Se posebaj tiste sovrazne
(ker ni vsaka knjiga-kniga)

Source: Podlogar (2023)
Quran Burning/Tearing Actions and Text Sharing with Images:

Image 9. Sharing the actions of burning/tearing the Holy Quran with visuals

Yasmine Mohammed 3¢ 1o20 juewl &
@YasMohammedxx

They’re great for roasting marshmallows though
Google t en ce

Ama marshmallow kizaltmak icin harikalar

0S 6:24 - 30 Agu 2023 - 1.865 Goriintiilenme

Source: Mohammed (nd) and Mohamed

In the photo sharing in Image-9, the Holy Quran book is seen being burned on a barbecue. As
stated in the text in the post, the burning of the Holy Quran has been removed from its semantic

context and compared to a food/fried meal prepared on fire.

39
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Image 10. An example of a post mocking Islam and Muslims

3 Tall Dark & Griieséme &
@TallDarkGru
That's it! Treat those Muslims like rowdy toddlers, not responsible for
their actions!

They're just poor little children
Google tarafindan ingilizce dilinden cevrildi

Bu kadar! Bu Miisliimanlara, yaptiklarindan sorumlu olmayan kabadayi
cocuklar gibi davranin!

Onlar sadece zavalli kiiglik cocuklar

0S 6:43 - 5 Eyl 2023 - 850 Goriintiilenme

Source: Dark (nd) and Carter (nd)

In the post in Image-10, a photo of an adult man with two squinted eyes and smiling in the
background was shared in order to make fun of Muslims who react to the actions of burning/tearing
the Holy Quran. It seems that they want to ridicule Muslims whose holy books have been burned
by comparing them to poor little children.

Image 11. The post emphasizing that the Holy Quran is a book of hate

loneranger
@be A_looser
This man is hero against islamic terror for people like you are hero

brother never give up #Quran burn thousands of this hate book
#BurnQuran

Google @t= zce dilin

Bu adam islam terdriine karsi kahramandir senin gibiler icin kahramansin
kardesim asla pes etme #Quran binlerce nefret kitabini yak #BurnQuran

0S 8:06 - 22 Oca 2023 - 44,7 B Garuntiilenme

O an Q a4 AR &

Source: Loneranger (2023)

MEDIAD
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In the post in Image 11, two different photographs of Swedish far-right politician Rasmus
Paludan are given side by side, and it is emphasized that Paludan is a hero against Islamic terrorism.
The text in the post also emphasizes that the Holy Quran is a book of hatred.

5. General Evaluation and Conclusion

New media tools play an important role in the production and publication of Islamophobic
content. In particular, features such as anonymity, interaction, ease of use and fast access that
social media tools have offer their users the opportunity to be both producers and distributors at
the same time. This environment of freedom provided to users can often lead to contents of
unknown producers being circulated. While this free structure of the new media provides
opportunities for some groups and individuals for Islamophobic productions, today groups and
individuals may emerge that contain religion, race and gender-themed hate speech and spread this
content through various social networks and different sources. It has been observed that content
without any editorial control is produced and circulated on the social media platform X, and that
marginalizing language against Islam and Muslims is used, causing Islamophobic events and
attitudes to occur and circulate.

In this study, in which qualitatively oriented content analysis was used, the following findings
were reached based on the research questions:

1. On the X platform, which is also a social media channel, it was found out that users had
used concepts with negative meanings about Islam and Muslims in their posts.

2. It has been determined that the posts frame the narrative that Islam and Muslims are pro-
violent, intolerant and hostile.

3. It has been observed in the posts that the acts of burning and tearing the Holy Quran are
largely evaluated within the framework of freedom of expression, and that there is a
narrative of exclusion, accusation, distortion and disdain towards Muslims who do not
accept this in this way.

Within the scope of the research, it was determined that negative expressions against Islam
and Muslims were used in the posts made within the framework of burning/tearing the Holy Quran
on X, a social media platform. Considering the prevalence of social media tools and the high number
of users today, the impact that Islamophobic productions produced here will have on individuals
and society is important. As a result of the investigations, hostility towards Islam and Muslims
continues to rise on social media platform X, which is a new media tool. In posts where the limits
of freedom of thought and expression are exceeded, attempts are made to portray Muslims as
terrorists, enemies, attackers, intolerants, pro-violence, and Islam as a pro-terrorism religion. It has
also been seen in this study that social media plays a significant role in the formation of negative
perceptions against Islam.
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Genisletilmis Ozet

“slam ve Fobi” kelimelerinin birlesmesiyle ortaya ¢ikan islamofobi “islam Korkusu” anlamina
gelmektedir ve islam’a duyulan korkuyu nitelendirmektedir. Tarih boyunca Bati, islam ve
Muslimanlar ile stirekli karsi karsitya gelmistir. Huntington’un da 6ngordiigi lizere “The West and
The Rest” yani Bati ve digerleri seklinde bir kutuplasma mevcuttur. islamofobi son yillarda akademik
calismalarda siklikla aragtirma konusu olmaya baslasa da islam karsithig, Mislimanlardan nefret ve
kin duyma konusu tarihsel derinligi olan temelinde siyasi, ekonomik, dini, tarihsel bircok faktori
icinde barindiran bir meseledir. Hristiyanlarin Muslimanlari kendileri i¢in bir tehdit unsuru olarak
algilamalariyla beraber baglayan siire¢ bugiin de Bat’’nin yeni gelistirmis olduklar arglimanlar-ve
politikalar ile islam karsiti davraniglarini siirdiirmektedirler. Avrupa tarihsel siirecte belirli
doénemlerde kendisine diismanlar yaratma ¢abas! icerisinde olmustur. Bu diismanlardan biri de
islam dini olmustur. islam ve Miisliimanlari hedef alan bati bu konuda propaganda yapmak icin kitle
iletisim araclarini aktif bir sekilde kullanmistir. Ozellikle 11 Eylil 2001 terér olayindan sonra islam ve
Miislimanlara karsi baslayan 6n yargi sirasiyla 2003 istanbul, 2004 Madrid, 2005 Londra ve son
olarak 2015'te Paris'te gerceklesen teror eylemleri ile artmis ve radikal bir hal almistir (Kedikli &
Akca, 2017, s. 59).

Medya toplumlar tizerinde y6nlendirici bir glice sahiptir. Medya, her dénem toplumlarin algj,
tutum ve davranislarini etkileyebilme kabiliyetine sahip olmustur. Medya kitleleri kendi yeniden insa
ettigi gerceklige inandirma ve bunu mesru kilmak icin algr olusturma konusunda her zaman basarili
olmustur (Cinar, 2021, s. 296). islamofobi’nin yiikselmesinde énemli araclardan biri de medyadir.
islam karsithginin artmasinda ve belirli bir diizeye ¢ikmasinda 20. ve 21. yiizyildan itibaren kitle
iletisim araclarinin 6nemli etkisi olmustur. Yazili medya basta olmak tizere gorsel isitsel medya, yeni
medya olarak adlandirilan sosyal medya islam dini ve Miisliimanlarin 6tekilestirilmesine yonelik irkgi
faaliyetler yurttmektedir (Cinar, 2021, s. 290-291). Yeni iletisim teknolojilerinin yayginlasmasi ve
toplumda genis kullanim imkanlari bulmasiyla islamofobik anlatimlar yeni formlara dénistiiriilerek
yayginlagsmis ve bu iletisim kanallari Gzerinden (retilen icerikler servis edilerek genis kitlelere
ulastirilamaya baslamistir. Literatiir incelendiginde islamofobik eylemlerin ve islamofobi algisinin
olusturulmasinda yeni medyanin ne derecede baskin oldugunu gosteren bircok calisma oldugu
gorilmektedir.

Avrupa’da son dénemlerde artan islamofobik olaylarin ardinda yatan énemli sorunlardan biri
goécmen sorunudur. Bati Mislimanlarin Avrupa’ya go¢ etmesini bir tehdit olarak algilamaktadir.
Avrupa’ya goc edenlerin énemli bir kesimi Mislimanlardan olusmaktadir. Bati bu s6zde tehdit
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unsurunu isleyerek kitle iletisim araclari vasitasiyla halk ayrimciliga siriiklenmektedir. Avrupa’da
olusan toplumsal, ekonomik sorunlardan biyiik Olciide Mdisliman goé¢menlerin  sorumlu
gosterilmesi islam’t ve Misliimanlari tehdit géren bir kitlenin olusmasina neden olmaktadir.
Avrupa’da yer alan Council of Europe, Avrupa islamofobi Raporu (EIR), islamofobi’yle Miicadele
Kolektifi (CCIE), Ayrimcilikla Miicadele Biirosu (ADS) gibi kurum ve kuruluslarin hazirlamis olduklar
2022 yili raporlarinda belirtildigi iizere islam ve Miislimanlara karsi yapilmis cok sayida sdzlii ve fiziki
saldin, dislama ve islamofobik tutumlarin oldugu tespit edilmistir. Kuskusuz son yillarda Avrupa’da
islamofobik eylemlerin en barizi ve en radikali Miisliimanlarin kutsal kitabi olan Kur’an-1 Kerim
yakma ve yirtma eylemleri olarak gosterilebilir. Avrupa tarafinda diistince 6zgurligi baglaminda
degerlendiren bu eylemler isvec’te son dénemlerde siklikla yasanmaktadir.

islam karsithiginin yayginlasmasinda 20. ve 21. yiizyildan itibaren, kitle iletisim araclari etkin bir
sekilde rol almistir. Geleneksel medya araclari ile siddet ve terér olaylar islam ve Miislimanlarla
iliskilendirilmeye calisilarak olumsuz bir ¢ercevede kurgulanmak istenmistir. Sinema yapimlari ile
barbar, sehvet diiskin, gerici, siddet taraftari Misliman imajlar Giretilmis, yeni medya araglarinin
sunmus oldugu olanaklarla da bu Iislamofobik icerikler herkese hitap eden formlara
donistlralmistir (Temel, 2023, s. 94). Son 10 yilda yeni iletisim teknolojilerinin yayginlasmasi ve
yeni medya kanallarinin ortaya cikmasi islamofobik sdylemlerin dretilip yayginlastiriimasinda ve
mesrulastinimasinda énemli bir rol oynamaktadir. Yeni medya ortamlari olarak tanimlanan sosyal
medya aglari, Facebook, X, YouTube, Instagram vb. platformlar tiim diinyada 6zellikle de Avrupa’da
Mislimanlara ve Islam’a karsi nefret dilinin kolayca gelistirilip yayginlastirilabildigi platformlar
olarak gorilmektedir. Geleneksel medya araclarini yansira internetin yayginlasmasi ile yeni medya
ortamlarinda islamofobik unsurlarin artarak yayginlasmasiyla islamofobi konusundaki miicadele bu
alanlara tasinmistir.

Yeni medya araci olan sosyal medya platformlarinin iceriklerinin de bu noktada islam’a,
Mdislimanlara ve kutsal degerlerine yaklasiminin tespit edilmesi biiylik 6énem arz etmektedir. Bu
calisma ile 2023 yilinda bir sosyal medya platformu olan X tizerinden Avrupa’nin ¢esitli Glkelerinde
gerceklesen Kur'an yakma ve yirtma eylemleriyle iligkili paylasimlar incelenmistir. Calismaya konu
olan igeriklerin hangi kavramlarla ve hangi anlatimlarla ¢ercevelendiginin tespiti sosyal medya ve
islamofobi iligkiselligi acisindan 6nemli bir cerceve sunmaktadir. Ayrica, giindelik hayati
sekillendirme etkisi olan ve insanlari bir araya getirerek kamuoyu olusturma gticl olan yeni medya
araglarinin islamofobik dil olusturabilecek bir platforma zemin hazirlamasi, yeni medya araclarinin
islam karsithgini tetikleyici iceriklere karsi kontrolsiiz olmasi, bu meseleyi daha da tartisilir hale
getirmektedir.

Arastirma kapsaminda incelenen X paylasimlarinda yer alan icerikleri nicel ve nitel verilerle
belirlemek, paylasimlardaki hakim anlami ortaya cikarabilmek amaciyla nitel yonelimli icerik analizi
teknigi tercih edilmistir. Calismada oncelikle X platformunda paylasilan icerikleri incelenmistir.
Ardindan Kur’an-1 Kerim yakma/yirtma eylemleri ile iliskilendirilerek kullanilan kelimeler/kavramlar,
anlamlarina goére kategorilendirilmistir. Kategoriler, arastirma sorulari ¢ercevesinde nitel yonelimli
icerik analizi teknigiyle incelenmistir. Arastirmanin bulgularina gére sosyal medya platformu olan X
tizerinden etik degerler agisindan sorunlu icerikler iretilerek dolagima sokuldugu, islam ve
Miislimanlara karsi 8tekilestirici dil kullanilarak islamofobik olay ve tutumlarin meydan gelmesine
ve dolasima girmesine yol actigi tesbit edilmistir. Sosyal medyadaki islam diismani iceriklerin
iretilmesinin “islamofobik olay ve tutumlarin meydana gelmesine yol actig tespit edilmistir.

Nitel yonelimli icerik analizi tekniginin kullanildigr bu calismada arastirma sorularindan
hareketle su bulgulara ulasilmistir:

1. Yeni medya mecrasi olan X sosyal medya platformunda yapilan paylasimlarda islam ve
Mislimanlarla baglantil olumsuz anlamlar tasiyan kavramlarin kullanildigi tespit
edilmistir.
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2. Paylasimlarda islam ve Misliimanlarin siddet taraftar yanlisi, hosgériisiiz ve diisman
oldugu anlatiminin ¢ercevelendigi tespit edilmistir.

3. Paylasimlarda Kur’an-1 Kerim yakma ve yirtma eylemlerinin biiylik oranda ifade 6zgtirligu
cercevesinde degerlendirildigi ve bunu bu sekilde kabul etmeyen Mislimanlara karsi bir
dislama, su¢lama, ¢arpitma ve kiiciimseme anlatiminin var oldugu gézlemlenmistir.

Arastirma kapsaminda bir sosyal medya platformu olan X {zerinden Kur’an-i Kerim
yakma/yirtma eylemleri cercevesinde yapilan paylasimlarda islam’a ve Miisliimanlara karsi olumsuz
ifadelerin sik¢a kullanildigi belirlenmistir. Glinimiizde sosyal medya araclarinin yayginligi ve kullanici
sayisinin oldukca fazla oldugu diistiniildiigiinde burada iretilen islamofobik tiretimlerin bireyler ve
toplum Uizerinde yaratacagi etki 5nemlidir. Yapilan incelemeler sonucunda bir yeni medya araci olan
sosyal medya platformu olan X’de islam ve Misliiman diismanligi varligini siirdiirmektedir. Diisiince
ve ifade 6zgurliginin sinirlarinin asildigr paylasimlarda Misliimanlar terérist, diisman, saldirgan,
hosgorisiiz, siddet yanlisi, islam ise terér yanlisi bir din olarak gésterilmeye calisiimaktadir. islam’a
karsi olumsuz algilarin olusmasinda sosyal medyanin azimsanmayacak bir rolii oldugu bu ¢alismada
da gordlmustdr.
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Abstract

Technological determinism, a theory examining the role of technology in societal development, is a subject of extensive
discourse in the internet era. This theory perceives technology as a pivotal force shaping societal progress. Within this
framework, divergent perspectives emerge, ranging from utopian views depicting technology as a vehicle for salvation
to dystopian views highlighting its disruptive potential. This duality is particularly evident in discussions regarding social
media's influence on political communication. The hybridization of media systems, as proposed by Andrew Chadwick,
further blurs the lines between traditional and new media, exemplified by Barack Obama's groundbreaking 2008
presidential campaign, which utilized social media alongside traditional platforms. Social media's and religion perception
impact on political communication evokes both optimism and skepticism. While proponents laud its role in fostering
citizen engagement and enhancing political participation, critics like Malcolm Gladwell argue that it amplifies expression
without tangible impact. Moreover, the influence of social media on political campaigns underscores the evolving
landscape of communication strategies, with leaders leveraging platforms like Facebook and Twitter to shape public
perception. In navigating this terrain, understanding the complexities of image construction becomes paramount for
political actors. The interplay between rhetoric, communication strategies, and public perception shapes the success of
political campaigns. However, maintaining control over one's image amidst the fluid dynamics of political discourse
remains a formidable challenge. In conclusion, the discourse surrounding technological determinism and social media's
impact on political communication underscores the need for nuanced analysis. While social media offers unprecedented
opportunities for engagement, its dual nature necessitates vigilance against manipulation and polarization. Ultimately,
the compatibility between desired images and genuine personas remains central to effective political communication in
the digital age.

Keywords: Social Media, Politician, Communication, Religious Perceptions, Political Image, Digital Era, Determination

Siyasilerin iletisimi ve imajlarin Hizmetinde
Sosyal Medya ve Dini Algilarin Onemi

0z

Teknolojik determinizm, teknolojinin toplumsal gelisimdeki roliinii inceleyen bir teoridir ve internet ¢aginda genis
kapsamli bir tartisma konusudur. Bu teori, teknolojiyi toplumsal ilerlemeyi sekillendiren belirleyici bir gii¢ olarak algilar. Bu
cercevede, kurtarici olarak teknolojiyi tasvir eden {itopyaci goriislerden baslayarak, onun bozucu potansiyelini vurgulayan
distopik gorislere kadar farkl bakis acilari ortaya ¢ikar. Bu ikilik, sosyal medyanin siyasi iletisim tGizerindeki etkileriyle ilgili
tartismalarda 6zellikle belirgindir. Andrew Chadwick tarafindan 6nerilen medya sistemlerinin hibridlesmesi, geleneksel ve
yeni medya arasindaki cizgileri daha da bulaniklastirir. Bu, Barack Obama'nin ¢igir agan 2008 baskanlik kampanyasi
tarafindan sergilenen, geleneksel platformlarin yani sira sosyal medyayi da kullanan kampanya ile érneklenmistir. Sosyal
medyanin ve dini algilarin siyasi iletisim izerindeki etkisi, hem iyimserlik hem de sliphecilik uyandirir. Destekgileri, vatandas
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katilimini tesvik etme ve siyasi katilimi artirma roliini éverken, Malcolm Gladwell gibi elestirmenler, somut etki olmadan
ifadeyi artirdigini savunur. Dahasi, sosyal medyanin siyasi kampanyalara etkisi, liderlerin Facebook ve Twitter gibi
platformlari kullanarak halkin algisini sekillendirmesiyle, iletisim stratejilerinin evrilen manzarasini vurgular. Bu zeminde
gezinirken, politik aktérler icin imaj olusturmanin karmasikliklarini anlamak, hayati éneme sahiptir. Retorik, iletisim
stratejileri ve kamu algisi arasindaki etkilesim, siyasi kampanyalarin basarisini sekillendirir. Ancak, politik tartismanin
akiskan dinamikleri icinde bir kisinin imajini korumak, zorlu bir meydan okuma olarak kalir. Sonug olarak, teknolojik
determinizm ve sosyal medyanin siyasi iletisime etkisi etrafindaki tartisma, niiansl bir analiz gerekliligini vurgular. Sosyal
medya, katihm icin esi benzeri goriilmemis firsatlar sunsa da, ikili dogasi, maniplilasyon ve kutuplasmaya karsi dikkatli
olunmasi gerektigini gerektirir. Son olarak, istenen imajlar ile gercek kisilikler arasindaki uyumluluk, dijital ¢agda etkili
siyasi iletisimin merkezinde kalir.

Anahtar Kelimeler: Sosyal Medya, Politikaci, iletisim, Dini Algilar, Siyasi imaj, Dijital Cag, Belirleme

ATIF: Bilalli, S. (2024). The importance of social media and religious perceptions in the service of politicians'
communication and images. Medya ve Din Arastirmalari Dergisi (MEDIAD), 7(1), s. 47-58.

Introduction

In the era of the internet, technological determinism emerges as a highly debated theory,
attributing a pivotal role to technology in shaping societal progress. This deterministic viewpoint is
dichotomized into utopian and dystopian perspectives. The utopian stance views technology as a
catalyst for salvation, leading humanity towards advancement and rejuvenation, while the
dystopian perspective portrays technology as disruptive, alienating, and potentially harmful to
human well-being. These contrasting viewpoints also pervade discussions surrounding social media
and its impact on political communication. Scholars such as Clay Shirky, Andrew Chadwick, Zizi
Papacharissi, and Philip Howard advocate for social media's capacity to create novel avenues for
communication and foster closer connections between politicians and the public. They argue that
social media platforms have diminished the barriers between them and enhanced freedom of
expression. Conversely, scholars like Matthew Hindman, Cass Sunstein, Evgeny Morozov, and
Malcolm Gladwell view social media as a sophisticated tool for propagating propaganda and
misinformation, characterizing the phenomenon as "echo chambers".

Technological determinism, as a theory, also explores how technological advancements drive
social, economic, and political transformations. Researcher Christian Fuchs challenges this notion,
arguing that technology's influence on society has been overlooked. However, following pivotal
events like the Arab Spring in 2011 and subsequent protests in North America, Greece, and Spain,
social media has emerged as a crucial tool for citizen mobilization and information dissemination.
Everett M. Rogers' "innovation diffusion theory" holds particular significance in understanding
these dynamics. Andrew Chadwick, with his theory of hybrid media systems, sheds light on the
distinction between traditional media and new media and proves that these types of media can be
used for the same purpose. Chadwick argues that this hybridization reveals how the logic of old
and new media intertwin, overlap, network and coevolve in the fields of media and politics (2013,
p- 4). We can take the case of Barack Obama's campaign for the 2008 presidential election, as a
moment when social media ruled out the logic of traditional media by being the main tool of the
Democratic candidate during that campaign. But even the Obama’s campaign on social media was
intricately linked to other activities, such as elections rallies, and aimed to reach as much media
coverage as possible, on television or in the newspaper. The logic of the old and new media
sometimes flows independently, but increased flows together (Chadwick, 2013, p. 290).

There is also hybridization of the media in case of various social movements and here we can
take an example from the case of the toxic waste that would be dumped in Cote d’lvoire. The British
38 Degrees Movement used Twitter (in that time the company’s name was Twitter), human
resources and other media mobilize the public about the case, and this is a great illustration of how
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political activists are increasingly hybridizing logic of traditional media and new media, in their
efforts to shape news and policy agendas (Chadwick, 2013, p. 290).

When it has come to the hybrid media system in the UK, Chadwick focuses on two key
moments, according to him, during the 2010 elections campaign, the first televised debate of
candidates for Prime Minister and the bully gate scandal. During the election campaign, on
15.04.2010, the first televised debate between candidates for Prime Minister of the UK, Gordon
Brown, David Cameron, and Nick Clegg, was held in Manchester. The debate was broadcast on ITV;
however, Chadwick describes how, in addition to television broadcasting, several types of media
found ways to work together, newspapers used their online versions online, different journalist
used their twitter profiles. Was a kind of “'cross media creation™, as Nick Canary puts it (2002, p.
286). Because certain opinions and beliefs were formed using different media. The second case is
the “bully gate” scandal of British Prime Minister Gordon Brown, who was accused of killing of
member of his staff. Brown categorically denied this in an exclusive interview for the TV Chanel
“Chanel 4™ although he had announced the broadcast of the interview in the evening, but on the
other hand the publisher “it on™ the Internet three hours earlier. Therefore, the first public denial
of allegations of harassment or intimidation by the Prime Minister was published on the Internet
by a television channel. This combination of traditional media with new media reflects the hybridity
of media in the UK, but we go in the context of some other Balkans states, we see how televisions
constantly use the internet to broadcast content live and online on.

Social media can be categorized into two primary factions. On one side, there are scholars
who hold an optimistic perspective regarding the role and significance of social media in
contemporary societies. Conversely, there are scholars who harbor skepticism towards the notion
that social media has contributed positively to societal progress, with some expressing outright
criticism. They argue that social media has only expanded the array of tools readily utilized by
political and economic elites for their own agendas. Clary Shirky views social media as an extension
of freedom of expression, believing that it enhances the availability of freedom globally. He
contends that the internet and social media play pivotal roles in facilitating public discourse on
various issues, enabling individuals to voice their opinions both privately and publicly and engage
in debates encompassing conflicting viewpoints. Shirky asserts that social media has catalyzed
significant transformations in societies by creating additional avenues for public discourse,
fostering cooperation, dissemination, and interaction skills among individuals (Shirky, 2011, pp. 28-
41).

Similarly, American professor Zizi Papacharisi espouses a positive stance on social media,
asserting that contemporary society is now more actively engaged in political activities with greater
autonomy, flexibility, and expressive potential. Papacharisi argues that social media has bridged
the divide between the private and public political spheres, transforming the private sphere into a
realm of connection rather than isolation. She contends that social media serves as a conduit for
linking personal experiences with political discourse and connecting individuals with politics and
society at large (Papacharissi, 2015, pp. 12-23).

Two researchers from Oxford University, Corinna di Gennaro and William Dutton, claim that
the proliferation of online communication channels has led citizens to have more alternatives to
political engagement (2006). Homero Gil de Zuniga, Professor at the University of Vienna, agrees
with the goals given by the Corina. In a join study, Gil de Zuniga, Valenzuela and Weeks, say that
social media has created opportunities for greater citizen engagement in political and public
discussions (2016). Gil de Zuniga says that engaging people to get information on social media, even
though their interactivity, creates a pattern of persuasion “that suggests that people are more
open to persuasions in three cases:
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Case 01: When they consume political news through social media;
Case 02: When they exposed to political dissent in online and offline discussions;

Case 03: When political arguments are presented in a reasoned and civil manner (Zuniga,
Barnidge & Diehl, 2018, p. 310).

Stephen Stiglitz and Linh Dang-Juan emphasize the importance of social media as a
communication channel and state that citizens can be more active in policymaking if social media
is used for interaction between citizens and politicians. Stieglitz and Dang Xuan emphasized that
political parties are increasingly attaching importance to the analysis of topics being discussed on
social media, as knowing the main subjects can also build up a proper political strategy (Stefan, and
Xuan, 2013, pp. 89-96).

In today’s media age, where everyone is also the creator of media content, it is especially
important to develop critical judgment ability toward media in general and media content in
particular. Everyone’s ability to publish increases the need for better reading and comprehension
skills of media content, because already everyone is exposed to material that does not pass through
any professional literature. To this and, along with the possibility of rain, expression, social media
has also brough the possibility of online manipulation. This does not mean that these social media
do not strengthen democracy, as propaganda and manipulation have been conducted in traditional
media, newspapers, radio, and television. Social media leaders must be constantly held
accountable, who are already looking to conduct public discussions online, through algorithms,
without displaying national, racial or gender hatred.

Discussions about the impact of social media on political communication are ongoing, but
not always positive. In recent years, the concept of “sharp power” has begun to be used,
something that is neither soft nor hard power. It has to do with one state trying to manipulate
online content, including social media, to influence the domestic policy of another state. The
concept was first used in a foreign affairs article (Walker & Ludwig, 2017). In 2017 and, since then,
its use is growing. For the other two negative influences, bubble and echo chamber, voters are
more aware of them day by day. Bubble filter means displaying content to the user in accordance
with the information’s collected about him/ her, which means that the user does not see content
that contradict his/her views, or when it does not correspond to his/ her interest and, therefore,
the media social does it through algorithms (Pariser, 2011). Echo Chamber meaning closing people
down to certain points of view, because the same attitudes are constantly repeated to them,
consequently “citizens do not see or hear a wide range of topics or ideas, which limits their ability
to reach a base of common positions on political issues or even other issues (Barbera, 2020, p. 38).
The Echo Chamber is considered one of the reasons for the development of extremist views. Dan
Schill and Jhon Allen Hendricks, argue that it is precisely these negative functions of the social
media that Donald Trump has exploited in the US presidential campaign. Thay claim that Trump has
campaigned on social media using the “Ter-letter bubble™ to make the split between the two
camps. Hendricks and Schill consider that Trump's strategy was one of the reasons in his network
again Clinton (2017).

Malcolm Gladwell, who is one of the most vocal skeptics about the effect of social media on
democratizing society, says that social media “will make it easier for activists to express themselves
and more difficult to that expression have any impact (2010, p. 49). The researchers concluded that
there is a fair relationship between social media and political impact. Their research suggested that
increasing people's engagement on Facebook for political activities results in increase its political
participation in the other countries, outside the world of the Internet (Vitak et al., 2011, p. 112).
Dutch professor Jan Van Dijk in his book The Network Society, it is said that every new discovery in
the field of media and communication has been tried to portray it as a tool supporting democracy.
He says that this is not the first time that such a sight is being seen with the advent of social media.
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Van Dijk mentions distribution, Telegraph, telephone, radio, television etc. An says that all of them
are seen as media with the democratically potential. Van Dijk calls the group of optimistic scholars
who have forgotten three elements, users, current usage, and the social and political context in
which social media is used, in advocating the Internet as another tool in favour of democracy (2016).
Another essential element is the issue of ownership. Apart from the opportunities offered by social
media and its role as an online public domain for the public, social media, like another media, is
owned by an individual or company. Therefore, it is always important to consider who owns social
media. In the case of Facebook, the largest number of shares are held by one person, Mark
Zuckerberg, while on Thread, the major of shares are held by the three founders, Jack Dorsey, Even
Clark Williams and Peter H. Owned by phantom. If Chomsky and Kelner refer to the ownership of
traditional media, seeing that at times it affects the content they send through them, social media
is no exception. The social and political power that Facebook and Twitter have in this digital age
makes them even more attractive to the political and economic elite. Therefore, the use of those
social media for political communication is either increasing and these social media are always the
main competitors of television in many countries, not to mansion that in some countries, they are
the main source of information for citizens. Has become “thanks to social media citizens are no
longer passive consumers of political party propaganda government spin or traditional media news
but in the fact they citizens are able to access resources share perspectives on their choices.
Spanish sociologist Manuel Castells says that in a network it's society, the main power is
communication control. While he adds that in that society a new form of social communication has
been created and, this new form he conceives yes mass self-communication. And, always according
to Castells, “it is a mass communication because it reached a potentially global audience through
net folks and the Internet, it is also self-production in content, self-orientation in broadcasting and
self-selection in acceptance, by many people who communicate with many people (2009, p. 53).

So, social media is another tool for the public sector, but the public should always keep in
mind the fact that, even in these media, the interests of the owners make conflict with the interest
of the public and as aresult, social media may to put in service. To not be another voice for minority
and public opinion. In this case, social media would fail to become a public domain because it will
not meet one of the basic criteria outlining by Douglas Kellner when referring to those media.
Kelner says that social media should serve the interests of the people, not the elite, promote
diversity and democratic debate, and play an informative, non-manipulative role for the people
(2000, p. 280). Michael Daly Carpino post spoke about how social media is changing the entire
media landscape in the context of election campaigns (Carpino, 2018, p. 19). He says that “the past
regime has led to a collapse of perceived and implemented differences between news and
entertainment, mass and interpersonal communication, information producers and consumers as
well as facts, opinions, and beliefs. On the other hand, it has created a political landscape, which is
also multi axis low of professional journalists and their control over the public agenda has been
given to many actors, many different and sometime even earlier invisible secondary or less
powerful and Hyper-real. The spread of information’s and communication technology has created
a new window for Internet communication. Social media can be used as a tool for organisation and
mobilisation and as a space for dialogue and debate, as a socialist Anthony Giddens says: “thanks
to the Internet it is now easier for like-minded people to connect with each other, even if they have
never met face to face” (2009, p. 824) use of social media date back to the late 19 and early 20
centuries, when websites like Blooger.com and MySpace.com where created an, ask journalism
professor Stephen Russ Mohl puts it “on the Internet today anyone can present for the world an
at low cost himself and the way he sees the world (2011, p. 30). There are different definitions of
what social media is. Lon Safeco and David Braque define social media as activities, practices, and
behaviours between communities of people that use chat media to exchange information,
knowledge, and opinions online. Chat media are web-based applications that make it easy to create
and stream content in the form of words, photos, videos, and audios. Lon Safeco and Break, Brian
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Solis, in his definition of social media, emphasized interactivity given the online tools that people
use to share content, profiles, opinions, knowledge, experiences, perspectives, as well as the media
itself, thus easing online interactions and interactions between groups of people (2022).

The Typology of Images

The category “Image” is not a modern invention and has its own scientific background and
way of formation. Unlike the concept that has been formed recently, the image, as a phenomenon
of social life, has existed at all stages of the development of human society. Indirect confirmation
of the fact that the concern for a proper image was characteristic of a person in different periods
can be preserved the nicknames of historical persons: Richard Zimra Luan, Yaroslav the Wise, lvan
the Terrible, Phillip IV the Beautifull. Ancient states, having a complex social structure, left in their
cultural heritage not only magnificent works of art and literary monuments, but also specially
created images, carefully thought out by rulers. The social definition of the image is the most
important feature of the culture of Ancient Egypt. The portrait of the sovereign was based on a
consciously elevated image, without everything accidental and insignificant, with clearly selected
and carefully crafted features. In Pharaoh’s ceremonial attire, every detail, symbol, colour works to
create the idea of divine power. Here everything is thought out down to the smallest detail.

In the late 20th century and early 21st century, Ukrainian and other specialist in Imaging look
to define the essence of the image as a socio-political phenomenon. However, it should be noted
that there is no complete unity here. Thus, V. Korolko considers the image as “artificial imitation or
artificial elevation of the external form of an object and, in particular, of a person” (Korolko, 2000,
p. 294). Some scholars believe that political image is a package of ideas, package of feelings, and
set of the beliefs that an individual or a group of individuals has about different political phenomena
or goods. As arule, the concept of image refers to a specific person, but can be extended to a group
of people, an organization, a product. It is formed both on the basics of a person’s real behaviour
and under the influence of evaluations of others. So, in the practice political science, an image is,
first, a genderized image that arises in citizens about political entities. Another think is that now
image creators have intentionally formed it. Animage is an image of an ideal and real political figure
that is formed in the mind of the public. An important part of imagery is devoted to the functions
of this phenomenon. Thus, G. Pochepkof singled out three imaging functions, and they are like:
Identification (an image stereotype, so you can at once link it to a specific person, because it defines
already proven ways of identification. The object becomes secure, easily distinguishable);
Idealization (the image tries to pass the desired thought, that is, the leader seeks to adapt to the
expectations of the electorate); Opposition, as it is built systematically, based on existing images
(each feature becomes brighter compared to the opposite) (Pochepkov, 2000, p. 47-48). Value and
Technology. If we go deeply to the problem issue, we are faced with the value facts like in the
following: Personality lifter: Thanks to the creation of an attractive atmosphere around the
personality, he becomes in social demand, unrestrained in displaying these best qualities. | Comfort
in Interpersonal relations: The essence of this function is that the charm of people objectively instils
sympathy and goodwill in their communication, and therefore a moral measure of tolerance and
fact. Psychotherapeutic: Its essence is that a person, thanks to the awareness of his individual
uniqueness and increased sociability, gains a stable positive mood and self-confidence. Thus, the
value functions of the image testify to its indisputable importance in building a healthy spiritual
organization of the personality accessible to other people, is manifested the inner world of a certain
person. This is the role of image value functions is so great. | would like to emphasize that the main
function of building the image of political leader is to manipulate the minds of citizens. If this
function has worked successfully, then the political leader has a real chance to increase the
percentage of his electorate and thanks to this appear victorious in the elections. Also, when
studying and building an image, it is important to know the main components of this phenomenon,
because it is impossible to create something truly functional and successful without knowing the
internal content of the topic. Ukrainian scientist P. Frolov finds the following components in the
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structures of a leader’s image: the personality traits of a politician, the type of his political
orientation, this place in power institutions or informal formations (president, parliamentarian, idol
of the crowd.) Italian scholar D. Garcia argues that the personal qualities of a political leader play a
crucial role for voters, as they provide an attractive label that suggest who will be the type of leader
and candidate: perseverance, trust, credibility, leadership appeal, as well as appearance (Garzia,
2011, pp. 697-698).

Social Media Tools at the Service of Image of World Leaders

Two researchers of the Massachusetts Institutes of Technology, Joseph C. R. Licklider and
Robert W. Taylor in 1968, conclude that after a few years, people will be able to communicate more
effectively through a device than face-to-face. Known as the father of the Internet, Licklider and
his colleague Taylor had this vision confirmed decades later, when he was able to communicate
interactivity, introduced by Lickliter and Taylor more than five decades ago. Is now truly relevant,
especially given the interactions on social media where an entire community interacts using the
Internet. Facebook is the most widespread social media and with the most users in the world.
Facebook was created 2004 and it was opened to public by 2006 and was first used for political
purposes that year along with “Election Puls” which has papers of candidates for federal or state
elections (Nucci, 1999, pp. 221-222). Ralf Caers et al. says that the rice of Facebook has been one of
most important social trends of the last decade (2013, p. 983). This social media has become
especially important in the political world as well, becoming an especially important means of
communication, especially after the 2008 presidential elections in the United States of America.
The US has consistently been at the forefront of change in its political communications, starting
with Roosvelt, who had given radio biggest role in the election campaign, Kennedy - television,
Obama - social media. In addition to his website, Obama used fifteen social media pages to run his
campaign (Effing, Hillegersberg & Huibers, 2011, p. 26). Obama'’s election campaign is considered
one of the most active in the Internet world and, if television was decisive in Kennedy's victory in
1960, in Obama’s race against Republican Senator Jhon McCain, the candidate used the Internet
for the Democratic Party. The winer of those presidential elections was Barack Obama. Over the
years, the Internet has gained even more ground in electoral contest in the United States and
beyond. In the 2016 presidential elections, social media in particular, Twitter played a key role.
Twitter was the main media in the campaign of Republican nominee, Donald Trump, who managed
to win the presidential election against Hillary Clinton, despite not having the support of traditional
mainstream media in the US. In their book Political Campaign Communication: Principles and
Practises, Robert Denton, Judith Trent, and Robert Freudenberg shows how Clinton spend about
75% of money on Tv spots, while Trump invested early in new media, 85 million dollars, spend in July
to 130, 000 dollars spend by its rival (2020, p. 338).

Religious Perceptions and Evaluation of Political Image

The interaction between politics and religion has been an old phenomenon, also has long
been a subject of scholarly inquiry and societal debate. In societies that uphold democratic values
and prioritize the freedom to practice religion and express oneself, it is essential to grasp how
religious perspectives affect the assessment of political figures. Understanding this connection is
pivotal in deciphering the fluctuations of public opinion and electoral results. This article looks to
delve into this complex interplay, elucidating the diverse ways in which religious convictions and
affiliations mold people's judgments of politicians and governmental measures. People might
assess political leaders and policies in line with their religious convictions to alleviate cognitive
dissonance. Moral standards derived from religion often offer a lens for evaluating political choices,
affecting views on the ethicality and trustworthiness of political figures. Deep affiliation with
religious communities may prompt individuals to judge politicians according to their perceived
adherence to religious principles, nurturing a collective sense of belonging. Socialization: Religious
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organizations function as agents of socialization, molding individuals' political outlooks and
predispositions through religious instruction and communal standards.

The image is also considered a phenomenon of our social lives. Because the “image” is not
an invention of humanity, ore neither modern invention. The image has its own scientific and
historical background. Ancient states, having a complex social structure, left in their cultural
heritage not only magnificent works of art and literary monuments, but also specially created
images, carefully thought out by the rulers. Based on the ancient Egypt, social definitions of the
image were the most important phenomenon. In Egypt, the portrait of ruler or sovran was based
on a consciously elevated image, without everything accidental and insignificant, with clearly
selected and carefully crafted features. In Pharaoh’s ceremonial attire, every detail, symbol, color
works to create the idea of divine power. All who look at Pharaoh should not doubt that before
him is living God, the son of Osiris. Another example for the religious feelings and evaluation of
political Image is in ancient China. In ancient China, one can also very clearly see a great deal of
attention to the image of the ruler. Based on the ancient Chines view of political (sovereign) leader
characteristics, the political leader had to personify qualities such as justice, wisdom, morality,
nobility. So, the image of the emperor before the people can be called the “son of heaven”, who
appears as a saint before the people. On the other hand, the most famous philosophers of antiquity
Socrates, Plato, Aristotle created the theory of harmonious development of the individual, raised
the question of what education makes the perfect person. These problems are considered in
relation to such basic philosophical categories as man, society, soul, and body, beauty, and
harmony. The Middle Ages created fine symbolic art, symbolic poetry, a complex and delicate
religious cult, and secular side of everyday life. In the Renaissance era laid out the ideal of
harmoniously developed person. Attitude towards man as a core value was expressed in the fact
that human dignity was brought to the fore in a set of moral values. Italian scholar D. Garcia argues
that the personal qualities of a political leader play a crucial role for the electorate (2011, pp. 697-
698). They are focusing on the typology of the political leader based on their perseverance, trust,
honesty, integrity, credibility mainly with in the religious and moral values image. The American
sociologist K. E. Boulding, in his book Image: Knowledge in Life and Society, proposes a concept
according to which an image is a certain stereotype of behaviour that influences the actions of an
individual, a group of individuals or a nation. According to him, the concept of image is opposite in
its meaning to the concept of knowledge. “Knowledge is based on truth; image is based on faith”
(1956, p. 75)-

Differences between Secularism and Religious Conservatism: Divergent views on the division
between religion and government affect how people see political leaders in terms of their
commitment to secular ideals or religious customs. Comparative studies across countries reveal
differences in how religious views affect the assessment of political figures, influenced by historical,
cultural, and institutional contexts. Recognizing the significance of religious feelings in shaping
public opinion carries important implications for political communication, campaign strategies, and
governance. Politicians and policymakers need to manage the varied religious landscape with
sensitivity and insight, acknowledging the role of religious values in shaping public sentiment.
Further investigation should delve into the complexities of religious diversity, polarization, and
political involvement, deepening our understanding of the changing interplay between religion and
politics in modern societies.

The tactical approaches employed by politicians in their communication strategies directly
influence the construction and portrayal of their political persona: Every political party crafts its
strategies for communication during election seasons. Strategic political communication entails
purposefully organizing information and messages to fulfil the political goals it has set for itself.
According to American scholar Anthony Downs, the foremost aim of political parties is to
"maximize political backing" (1985, p. 57). Certainly, enhancing political backing during elections
equates to garnering more votes, after leading to increased opportunities for a political party to
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reach its aim—seizing power. It's inconceivable to imagine a scenario where parties don't view
elections as pivotal in their endeavors, a sentiment underscored by Sartori, who defines political
parties based on their ability to field candidates in elections. Nevertheless, Norwegian political
analyst Karee Strom goes a step further by categorizing parties into three types based on their
primary aims: those seeking votes, seeking political dominance, and seeking policy influence.
Parties focused on gaining votes aim to maximize their electoral support, while those focused on
power strive to enhance their control over political offices rather than solely boosting their vote
share. In the third category, Strom places parties whose principal aim is to maximize their impact
on public policy. Political marketing theorists introduce another classification of political parties:
product-oriented, sales-oriented, and market-oriented. Political marketing expert Jenifer Lees-
Marchmont explains that a product-oriented party advocates for what it believes in if voters will
recognize the righteousness of its ideas and so support it (2011, p. 696). The French Professor,
Philippe J. Marek, in planning the strategy for the election campaign, considers the creation of a
context and field analyses as a basic step, and then moves on to defining the aims, purpose and
type of the campaign, for the construction of the image, or for elections. In this strategy building,
Marek goes to the implementation of the campaign and, there then come the threw of the tools
used by the party or politician, media, and other forms of communication with citizens, rallies,
posters, etc. Undoubtedly, the media play a key role during the election campaign because it is the
main source of information for citizens.

In addition to using media channels, political communication strategies encompass direct
engagement with citizens, targeted outreach to specific groups, telephone conversations, direct
messaging, and even interaction with influential circles, including journalists. Election campaigns
are highly dynamic, characterized by ever-evolving political landscapes. This dynamism stands for
another crucial aspect of political communication strategy. Alongside strategic planning for the
campaign, parties must remain vigilant about ongoing developments, activities of rival parties, and
media coverage. Marek outlines two significant steps in implementation, with one of them
addressing the potential changes that may arise during the campaign's progression. While parties
often expect the trajectory of the campaign, it's not uncommon for unexpected shifts to occur,
needing swift adaptation.

In the 2008 U.S. presidential election, Republican nominee John McCain's choice of Alaska
Governor Sarah Palin as his running mate was aimed at bolstering his chances against Barack
Obama. However, Palin's performance, particularly in interviews with journalists, proved
detrimental to McCain's campaign, deviating from expectations. American professor Stephen
Medvic (2014) finds four functions performed by election campaigns: easing voter decision-making,
fostering political engagement through debate and discussion, providing a platform for outsider
voices, and ultimately contributing to the democratic process. These functions are considered vital
for a country's democracy, signifying the maturity of its electoral processes. Regarding the first
function, Gelman and King argue that voters' ultimate decisions are shaped by the knowledge and
information bought during campaigns. They suggest that voters often lack sufficient information
to make informed choices and rely on campaigns to inform and possibly reshape their beliefs.

Given the significance and potential impact of election campaigns, political parties invest
resources in enhancing their communication strategies, striving to secure greater visibility across
both traditional and new media platforms. The strategic aim for political entities is to project a
positive and enduring image to a wider audience, ultimately aiming to increase voter turnout and
support.

Conclusion

Leaders use communication rhetoric and theirimage to gain support. From what we analysed
above world leaders who know how to use their image have won. The combability of the lexeme
image in the text of public discourse shows that it considers all the constitutive features of the
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image. Thanks to the image created by the voice and the silent one, a political elect also shows that
he is a flesh and bone being with a personal life, an influence where viewers can find materials to
find him. The creation of the image by the voters must be qualitative and well based on the material
not only superficial that is offered to them. What image politicians want to project during a
televised debate, during a manifestation, during a photo session? Can politician control all this? It is
extremely difficult for them to manage to keep the desired image throughout the debates.
Numerous analyses, which are the source of society, especially of the image created by the
photographs can be ruthless for the image of a politician. On the one hand it happens that the ego
of the political individual to be exposed is wide-mouthed and on the other hand this exposure in
turn is uncontrollable on the ground and can be interpreted in a thousand and one words. The
image of a political person is manly expressed in two stages: when the politician exercises full
control over his interventions and during periods of exchanges with his opponents. Debates allow
politicians to present themselves to voters with their political options and set up their own image.
The cautions but positive visual performance of the politician confirms that the strategists have
captured a reality that the people want regardless of the circumstances. A second explanation
refers to the notion of compatibility, the closeness between the desired concept of the image and
the current personality of the politician. All the analyses of the comments from the public suggest
that the image of a politician cannot be artificially formed. The public image of the politician, his
visual representation, must be known and for this at any time he cannot exercise any control. If
there are a few gaps between the desired image and the projected image of politicians we must
understand that the concept of his first figure is well related to his personality, his featured.
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Abstract

This article examines the function of news media on Alevi television channels. The increased visibility of faith-based
identity movements in the public sphere during the 1990s led to the study of these communities in media research. This
study contributes to these discussions by focusing on news media, an area not yet extensively examined concerning faith
communities. The research is based on an 18-month field study involving participant observation and in-depth interviews,
focusing on the news production processes of Cem TV, Yol TV, and TV 10, during 2014 and 2015. The study argues that
news media serves a dual function for faith communities like the Alevis, enabling them to address both a general audience
and their own community simultaneously. Alevi broadcasters create news bulletins that appeal to a general audience
while also including news relevant to Alevis. They achieve this in two ways. The first is by utilizing television technology
to include an “Alevi news” segment at the beginning of the news, covering developments particularly relevant to Alevis.
The second way is by maintaining a more “neutral” language in the news bulletins while expressing opinions on
developments concerning Alevis in news and discussion programs.

Keywords: Television, News Media, Alevis, Audience

Alevi Televizyon Kanallarinda Haberin Islevi:
“Genel” ve Alevi Izleyiciye Hitap Bicimleri

0z

Bu makale, Alevi televizyon kanallarinda haber medyasinin ne gibi bir islevsellik kazandigini incelemektedir. 1990’larda
artan inang temelli kimlik hareketlerinin kamu alaninda gériinirliik kazanmasi, medya ¢alismalarinda bu topluluklarin
incelenmesine yol agmistir. Bu calisma, inang topluluklari agisindan hentiiz yeterince incelenmemis bir alan olan haber
medyasina odaklanarak bu tartismalara katkida bulunmaktadir. Arastirma, 2014-2015 yillari arasinda yayin yapan Cem TV,
Yol TV ve TV 10 kanallarinin haber (iretim siireclerine odaklanan, 18 ay siiren ve katilimci gézlem ile derinlemesine
miilakatlar iceren bir saha arastirmasina dayanmaktadir. Calisma, haber medyasinin Aleviler gibi inang topluluklarinin hem
genel izleyiciye hem de kendi kitlesine ayni anda hitap etmesini saglayan bir islevselligi oldugunu savunur. Alevi yayincilar
haber biiltenlerini hem Alevi olmayan genel bir kitleye hitap edecek hem de Alevileri icerecek bir haber diliyle
olusturmaktadir. Haberciler bunu, iki sekilde basarir. Televizyon teknolojisinin imkanlarini kullanarak haberin basina
Alevileri ézellikle ilgilendiren gelismeleri kapsayan bir “Alevi haberleri” segmenti yerlestirmek bu yollardan ilkidir. ikincisi

ise haber biilteninin dilini daha “tarafsiz”’ olacak sekilde olustururken, Alevileri ilgilendiren gelismelerle ilgili gériis belirten
yorumlart haber ve tartisma programlarinda dile getirmektir.
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Introduction

Secularism, as one of the essential building blocks of the modern state, predicted that the
significance of religion in the public sphere would gradually diminish. However, the faith-based
identity movements that gained visibility in the 1990s proved this prediction wrong. This led to the
examination of the public visibility of faith communities from various perspectives in the fields of
social sciences and communication studies. In both Turkey and other Muslim-majority contexts,
scholars have explored how religious rituals, traditions, politics, and identities have been
reformulated in the context of post-1990 public visibility and revival trends (Deeb, 2006; Hirschkind,
2009; Mahmood, 2012; Oncii, 2006; White, 2005). Media has played a significant role in these
analyses, especially since it is one of the most fundamental tools of visibility today. Studies on
religious and Islamic media have demonstrated how religious communities skillfully use television
by examining TV series (Rajagopal, 2005), televangelist programs (Larkin, 2008) and faith-based
entertainment programs (Moll, 2010). These studies have shown how communities develop their
faith practices through media in a world where being openly religious is “particularly challenging.”
(Moll, 2010).

My study contributes to these discussions by focusing on news media, an area that has not
been sufficiently examined concerning faith communities. In addition to faith-based programs such
as TV series and televangelist shows, faith groups use news programs to bring the experiences of
their community members into the public eye. One of the most prominent examples of this is the
news bulletins and programs of Alevi television channels in Turkey. Since the early 2000s, Alevi
television channels in Turkey have managed to survive despite numerous economic challenges.
These channels, with limited resources and personnel, have paid special attention to news
production. In addition to broadcasting news bulletins three times a day, news and discussion
programs form a significant part of their programming. In this article, | will examine the function of
news media for faith communities by focusing on three Alevi television channels—Cem TV, Yol TV,
and TV 10— during 2014-2015.

Television, as a medium found in every home and often left on in the background even when
not actively watched, has the capability to reach large audiences. A television channel aimed at a
specific faith community, such as the Alevis, seeks to leverage this ability to reach a broad audience.
The managers of the three Alevi channels | studied emphasized this goal. In fact, Yol TV
collaborated with BirGlin newspaper to expand the impact of its news bulletins. In this respect,
news media provides communities like the Alevis with the opportunity to address both the general
audience—i.e., non-Alevis—and their own community simultaneously. The programming of these
channels, which includes shows like deyis (Alevi songs) programs, cem (Alevi ritual) ceremonies,
and conversations with dedes (religious leaders), targets Alevis specifically. This is balanced with
news and discussion programs that also appeal to non-Alevi audiences. However, while addressing
a general audience, it is equally important to maintain content that continues to target Alevis. News
bulletins and programs offer Alevi media producers the opportunity to address both non-Alevi
groups and Alevis simultaneously. In this article, | will examine how the Alevi reform package
proposed in 2014 was reported on Cem TV, Yol TV, and TV 10, providing a detailed analysis of how
the news addressed both Alevi and non-Alevi audiences. Based on 18 months of observations and
interviews, this article highlights the role of the “Alevi news” segment in achieving this aim.

The following section details the study’s methods and field site. Subsequently, the historical
processes leading to the emergence of Alevi television channels are discussed, along with general
information about these channels. Broadly, Alevi television channels are an extension of the private
television channels that emerged during Turkey’s neoliberalization. However, they distinguish
themselves from mainstream channels by representing a specific faith community. Following the
historical context, the findings from the field research are examined. This includes an analysis of
how each of the three television channels presents news relevant to Alevis, an explanation of the
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“Alevi news” segment in news bulletins, and a description of how the distinction between news
bulletins and news programs helps Alevi journalists manage the different audiences they address.

Field Site and Methods

During the research period from September 2014 to January 2016, participant observation,
semi-structured interviews, and daily media research were conducted. Semi-structured interviews
were carried out with journalists working for Alevi television networks. To contextualize the news
stories covered by these networks within the wider media landscape, coverage by mainstream
outlets on the same stories and overall political developments concerning Alevis was also
monitored. Four months were spent at the Istanbul news centers of each network, Cem TV, Yol TV,
and TV 10, observing and contributing to the news production processes as part of the participant
observation. This included closely following how reporters at each network covered Turkey’s
rapidly changing news agenda and observing these reporters during onsite filming. These outside
shootings facilitated the development of relationships with media producers through long
conversations during trips in Istanbul’s busy traffic and by assisting each other in carrying heavy
technological equipment—sometimes up four floors in buildings without elevators.

Despite occasional trips outside the network, most of the news production occurred inside
the newsroom due to limited resources, which restricted the networks’ outreach. Producers often
had to work with material from larger news agencies, especially when reporters and technical
equipment were unavailable. Participation in media production varied at each network, enhancing
the understanding of the news production process. At Cem TV, onsite reporting and daily media
searches about issues concerning Alevis were assisted, including reading major daily newspapers
to find relevant stories. At Yol TV and TV 10, work as an editor included dubbing news texts and
assisting with onsite coverage.

Following the observation period, in-depth interviews were conducted with news center
staff, addressing questions that arose during the observations. In total, 43 journalists were
interviewed. These interviews, lasting from one to three hours, began with collecting life history
narratives through questions about education, career track, family background, etc., and then
delved into the overall workings of the newsroom and specific news stories covered. These
interviews with Alevi reporters were crucial for elaborating on the significance of the “Alevi news”
category, which will be discussed in the following sections.

Daily media research involved reviewing ten to twelve print newspapers each day as part of
the contribution to news production. Additionally, a Google Alert for the word “Alevi” was set up,
and updates on news involving Alevis were primarily obtained from Twitter (now X) and the
websites of major newspapers and television networks. After identifying relevant incidents,
journalists who covered these stories were contacted for interviews. All names used in the article
are pseudonyms to protect the privacy of the participants.

Historical Context of Alevi Television and News Programs

Since the 1980s, mass media has become a crucial platform for Alevis to fulfill their
information needs as they increasingly detached from oral traditions and traditional ties (Sahin,
2005). The dissolution of the Soviet Union, the rise of a new educated Alevi intelligentsia, the
material mobilization of the first-generation Aleviimmigrants, and the targeted attacks on Alevis in
the 1990s have all contributed to the increased visibility of Alevis in the public sphere and
accelerated the development of Alevi media (Caha, 2004; Poyraz, 2005).

Like other faith communities worldwide, such visibility in the public sphere reached its peak
during the 1990s. In Turkey, this visibility was also result of economic and political changes linked
to neoliberal transformations. Beginning in the early 1990s, as a result of economic liberalization
and privatization policies endorsed by the International Monetary Fund (IMF), Turkey witnessed
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the end of the state’s monopoly over media production tools (Oncii, 2006). The deregulation
policies of the era enabled the establishment of private television channels broadcasting from
countries like Germany to Turkey, posing strong competition to state media. In the absence of laws
and official bodies to regulate the emerging private media sector, new opportunities arose for
various groups in the country to enter the commercial media market (Oncii, 2006). Within this
political context, different identity groups, including the Alevis—despite not yet having the
infrastructure to establish their own television channels—began to use privatized mass
communication tools more actively.

The Alevi Manifesto, published in the Cumhuriyet newspaper in May 1990, represents one of
the first organized efforts by Alevis to utilize news media effectively. Many Alevi and non-Alevi
intellectuals, journalists, and artists signed this manifesto, emphasizing the need for the state to be
more inclusive of Alevis and Alevis’ demands for recognition (Caha, 2004). The 1990s also witnessed
a significant surge in both popular and academic publications on Alevism-Bektashism (Yaman,
1998). Following the Alevi Manifesto, the 1990s brought the publication of Alevi magazines such as
Nefes, Cem, Ser¢esme, and Pir Sultan Abdal Culture and Art Magazine, as well as the emergence of
Alevi radio stations like Cem Radio, Radio Baris, and Mozaik Radio. As more Alevis began to utilize
expanding media technologies, books also took their place among radios and magazines as
mediums to revive, reshape, and reformulate both collective and personal Alevi identity. These
books created a unique wave of publications related to Alevism, enabling a reevaluation and
reinterpretation of a specific “history” and “tradition.” (Vorhoff, 1998).

Even before the advent of television, the representation of Alevis in visual culture was
evident in the realm of cinema. On screen representation of Alevism can be traced back to Yesilcam
cinema, although it was not explicitly named at the time (Koluacik, 2023). Especially since the 2000s,
movies such as “Baska Semtin Cocuklari (The Children of Another Neighborhhod)” turned cinema
into an additional medium for Alevis to express their identity more openly (Uyanik, 2014). In
addition to nationalism (Cokerdenoglu, 2022), significant elements of the Alevi belief system—such
as humanism, justice, enlightenment, social hierarchy, musahiplik (brotherhood), adherence to
tradition, ostracism, death, suicide, etiquette, and rituals—are symbolically represented
throughout these films (Cebi & Nacaroglu, 2015). From a critical standpoint, some of these movies
fail to address class and ethnicity differences, resulting in an “unrealistic’” depiction of the unifying
and tolerant process experienced by Alevis (Ulusoy, 2013).

Inthe early 2000s, the Alevi community, already active in various media realms such as books,
magazines, movies, and radio, established their first television channels. The establishment of
television channels such as Cem TV (2005), Su TV (2005), and Diizglin TV (2006) marked the initial
steps of the process (Massicard, 2007). In 2006, the Cem Foundation founded Cem TV in Istanbul.
Around the same time, another Alevi television channel, Su TV, was established in Cologne,
Germany. The founders of Su TV were immigrants who had left Turkey for political reasons. Unlike
Cem TV, which views Alevism as part of Islam in Turkey, Su TV adopted a broadcasting strategy that
highlighted the relationship between Alevis and leftist movements. Following internal political and
economic disagreements within Su TV, the split led to the emergence of two more Alevi television
channels continuing Su TV’s political agenda. In 2006, the Confederation of European Alevi Unions
(AABK) established Yol TV in Cologne. Some former members of Su TV founded Dem TV in Istanbul
in 2007. Su TV continued its broadcasts, eventually moving its headquarters to Turkey. Among
these channels, Yol TV stood out as a long-lasting Alevi television channel. It adopted a
broadcasting policy that emphasized the diversity of Alevis and avoided defining Alevism in a single
way. Dem TV, with its explicit agenda of publicizing the issues of Kurdish Alevis, continued to
expand the Alevi television audience. After Dem TV closed, TV 10, established in Istanbul in 2010,
continued this agenda. TV 10, particularly known for its Zazaki cem broadcasts, attracted a wide
viewership.
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In addition to Turkey, Alevis have also gained broadcasting experience abroad, notably in
Germany (Emre, 2023; Kosnick, 2007) and Australia (Hopkins, 2009). Kumru Berfin Emre’s recent
book on the transnational presence of TV 10 and Yol TV is an important study that complements my
research on the broadcasting practices of these networks in Turkey. Emre introduces the concept
of “transversal citizenship” to elucidate how Alevis in Europe utilize various spatial dimensions to
assert their rights, including the village, the national (which may pertain to Turkey, Germany, or the
UK), the regional, and the transnational relationship between Turkey and Europe. Understanding
how Alevis dynamically interact with these diverse spaces necessitates an examination of their
media production, as emphasized by Emre, as television serves as a platform for the convergence
of these spaces in efforts to enhance the status of Alevis. Emre’s book also explores the
repercussions of the 2016 emergency decree that revoked Yol TV and TV 10’s access to the TURKSAT
satellite. Aligning with the analysis in this article, Emre notes that following the satellite limitations
in Turkey, Yol TV transitioned from a community television channel to an alternative news outlet.
In a sense, Yol TV’s effort to strengthen its news production through collaboration with a
newspaper accelerated when the channel lost satellite access to its audience in Turkey.

There are also several other Alevi television channels that were not mentioned here, which
had short-lived broadcasts. Since television is an expensive media tool, some Alevi television
channels have had to cease operations. In my studyj, it is important to note that the three channels
| focused on due to their longevity have continued broadcasting despite significant economic
difficulties—until satellite limitations in 2016. These channels often struggled to pay their
employees’ monthly salaries on time. A lack of technical equipment could cause significant
disruptions. For instance, broadcasters could face difficulties in arranging cameras for outdoor
shooting because of the limited number of cameras available. With limited resources, a small
number of employees had to perform multiple jobs simultaneously. The financial resources of the
three continuing channels varied. The Cem Foundation helped finance some of Cem TV’s
expenditures. Cem TV members also generated revenue by collaborating with local businesses like
private hospitals and creating special programs. Most of Yol TV’s financing was provided through
membership donations from the Confederation of European Alevi Unions (AABK). One of the main
sources of income for TV 10 was the two outdoor broadcasting vehicles it owned. Throughout the
year, these vehicles traveled to Alevi villages and towns in Anatolia at different times, broadcasting
festivals, cem ceremonies, and the daily lives of residents, thereby generating revenue. Lastly, all
channels generated some income daily from music video clips of various folk and Alevi music artists
they broadcasted.

All three television channels had a wide range of programming. Both the viewers and the
Alevis working at these channels, however, emphasized news media as a significant medium of
expression for themselves, which is why this article prioritize news programs. In terms of program
lineup, Cem TV, Yol TV, and TV 10 were very similar to each other. Cem ceremonies, music programs
on Alevi deyis, and sohbet programs about the characteristics of the Alevi faith with Alevi dedes
formed the basic broadcast diversity of all three channels. However, in addition to these, each
channel also aired three news bulletins a day and several political discussion programs. Despite a
lack of resources and media personnel, each of these television stations had at least 5 or 7
employees in their news centers. In an environment where a single media worker is often
responsible for many different tasks beyond their area of expertise, allocating such a number of
staff to a single task underscores the importance of news production for these channels. As |
mentioned earlier, for example, Yol TV had collaborated with BirGlin newspaper to produce higher
quality news programs and to compete with other news outlets.

Bayram Caglar’s study on Yol TV, TV 10, and Cem TV also underscores the importance of news
media for Alevis by contrasting Yol TV’s news production with the mainstream network ATV’s news
production (Caglar, 2021). Caglar conducts a content analysis of Yol TV and mainstream media
outlet ATV’s prime-time news bulletins by examining the framing characteristics of the first seven
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news items in the main news bulletins of these television channels. Yol TV reshapes and reinterprets
news from mainstream news agencies according to its own ideology. The network potentially
subjects popular culture products, or news, representing the culture of the powerless and
oppressed, to a transformative process. Conversely, the journalistic approach of mainstream
television, which could be argued to represent the dominant culture, is described as selective and
prone to omit certain truths. Caglar’s study illustrates the disparity in the approach to news
production between mainstream media and Alevi television networks, emphasizing the need for
Alevis to engage with news media to represent their perspective accurately.

My brief interviews with Alevi viewers underscored their agreement regarding the necessity
of incorporating the Alevi perspective into news production, while also revealing the importance
of news media for Alevis. When | interviewed Alevis to find out whether they followed Alevi
television channels, in addition to immediately recognizable Alevi channels like Cem TV and Yol TV,
viewers also listed news channels such as Hayat TV and Halk TV as “Alevi television channels.” The
fact that Alevis identify these news channels as Alevi channels points to the increasing importance
of news media as a form of expression within the community. These viewers sometimes criticized
Alevi television channels for not dedicating enough time and effort to news and discussion
programs. As one viewer mentioned, they wanted to see “quality discussion programs similar to
those broadcast on CNN Tiirk” on Alevi television channels.

News Hours, “Alevi News,” News Programs

Alevi media producers aim to create a news language that addresses both the general public
and Alevi viewers. News reporters on Alevi television channels aimed to achieve this in two ways.
First, by utilizing the capacities of television technology to include an “Alevi news” segment at the
beginning of the news that covers developments specifically relevant to Alevi interests. Second,
while crafting the language of the news bulletin to be more “neutral,” they expressed opinions on
developments relevant to Alevi concerns in news and discussion programs. The coverage of the
Alevi reform program in 2014, which came to the agenda during Ahmet Davutoglu’s prime ministry,
is a good example of this. This reform package led to a certain expectations among Alevi reporters
on all three channels. However, instead of expressing these expectations in the news bulletin,
reporters preferred to address them in news programs, thus preserving the structure of the news
bulletin for both the general audience and Alevi viewers.

The “Alevi news” segment is an implicit way of addressing Alevi viewers within a news
bulletin aimed at the general audience. Marisol de la Cadena, in her study on indigenous political
activism in the Andes, argues that indigenous leaders make themselves politically understandable
by “speaking in modern terms, translating their practices into a politically acceptable language, and
leaving behind what is ‘unacceptable’” (De La Cadena, 2010). It can be said that Alevi media
producers follow a similar path for the news media. While their other programs are mostly related
to Alevi tradition, the main goal of news programs on all three channels is, as expressed by their
staff, to appeal to the “general” audience. In this regard, Cem TV, Yol TV, and TV 10 aim to address
both Sunni Muslim and Alevi audiences. Alevi broadcasters achieve this by transforming what de la
Cadena calls the “not entirely abandoned” into a broadcast language that will also appeal to non-
Alevis, using the possibilities of television technology. In this way, television provides Alevi
broadcasters with new tools to convey various ideas. The most important of these tools are news
sequencing and news segments.

Both Cem TV and TV 10 have a news segment called “Alevi news,” which includes different
developments every day. This segment is presented at the beginning of the bulletin to cover the
first three to four news items on both channels. In this section, broadcasters generally address
policies and initiatives concerning Alevi interests. These may include government reform efforts
regarding the status of cemevis or activities of Alevi associations. Both channels group these
developments under the title of “Alevi news,” fostering the expectation that any story within this
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segment is related to Alevi interests. This is particularly emphasized in Cem TV broadcasts. When
the Cem TV news bulletin starts with a topic related to Alevi interests, the host would often
announce the news with the following words: “We are opening our news bulletin with a topic
directly relevant to all Alevi citizens in Turkey.” This statement serves as verbal confirmation of the
“Alevi news” segment on television.

However, in the majority of bulletins, there is no explicit verbal cue that clearly denotes Alevi
news. In times when such a statement is absent, both channels use visual separators, which the
broadcasters refer to as “ayra¢” (separator, or abbreviated as “sep” by reporters), to serve the
same purpose. After the Alevi news segment, a visual separator marks the end of the segment, and
the host usually transitions to other news items related to Turkey's general political agenda.

Figure 1. Cem TV Seperator

This indirect, implicit emphasis on the Alevi news section was a common strategy among
reporters to simultaneously appeal to both Alevi and general audiences. The message conveyed
through news prioritization and visual separators, though not explicitly stated, can only be
understood by regular viewers, mostly Alevi, who are familiar with it. Occasionally, for other
viewers tuning in to the channel, these news items could be coded as developments relevant to
everyone living in Turkey. Apart from the segments labeled as “Alevi news,” the rest of the bulletin
did not differ significantly from news bulletins broadcasted on other media channels. In this sense,
while indirectly incorporating news relevant to Alevi viewers, the bulletin also emphasizes the
importance of covering other agendas in the country, aiming to appeal to both Alevi and non-Alevi
audiences.

All developments regarding the government’s reform package targeting Alevis, which began
on October 21, 2014, were communicated to the audience through the “Alevi news” segment. At
that time, Prime Minister Ahmet Davutoglu, stated that he and his team were working on a new
reform process aimed at Alevi citizens and would soon announce the details. This initiative was a
step taken towards the general elections in June 2015. Davutoglu signaled the start of the new
reform process with a press conference announcing a new internal security package. This news
quickly reached the news center of Cem TV. Editors were hesitant about whether this reform
initiative, with its details still unclear, was a suitable headline for Alevi news. In the newsroom,
Meryem, the news director, turned to Riza, one of the editors:

Meryem: Riza, have you seen the news? For the first time, there is a state regulation
specifically addressing Alevis with the new security package.

Riza: Yes, but he [Davutoglu] isn’t talking about a clear regulation. How can | report on this?
Meryem: Yes, but Cumhuriyet wrote about it.

Riza: | saw it, but Cumhuriyet's version didn't convince me.
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Meryem: Maybe you're right. If it were something significant, all media outlets would be
talking about it by now.

Meryem, who holds a bachelor’s degree in radio and television, and Riza, who is also a
graduate in the same field, often consulted each other while editing news texts. Riza managed to
convince Meryem that Davutoglu's claims did not have news value.

Although the details were not yet clear, the statements about this reform package were
enough to create anticipation among Alevi news producers. In this regard, Meryem was not alone
in her excitement about the initiation of a possible legislative reform agenda. Since the shared
details did not allow for the inclusion of the reform package in the news bulletin, Alevi broadcasters
began expressing their expectations in news and discussion programs. For example, TV 10 had aired
several discussion programs examining what the expectations from the reform package should be.
Participants in the programs emphasized that for the reform package to succeed, it must
necessarily introduce a constitutional amendment. A main legal regulation was essential for a more
permanent step.

The editors at Alevi channels decided that Davutoglu’s statements had reached maturity to
be included in the news bulletin following the remarks made by Biilent Aring, who was the Deputy
Prime Minister at the time, on A Haber. Arin¢ emphasized that the Prime Minister had a special team
working on the Alevi reform package and that this package included some legal changes.
Immediately after this statement, all major news channels began broadcasting news about the new
Alevi reform package. Cem TV and TV 10 started airing these developments in the Alevi news
segment. During the period of my research, a similar segment did not exist in Yol TV’s news, which
was produced by BirGiin. However, the Yol TV news bulletin also regularly covered developments
related to the Alevi reform package, albeit not as a priority.

The government had promised that the reform package would pass before January 2015.
Until mid-December 2014, Aleviissues were constantly on the news agenda. Alongside news articles
discussing possible legal formulas, Davutoglu made many statements and visits to keep the Alevi
reform package on the agenda. For example, during the last week of November, coinciding with
the month of Muharram, Davutoglu visited the Haci Bektas Veli shrine in Nevsehir and made
statements regarding the reform package. Two days after the visit to Nevsehir, journalist Nagehan
Al¢i announced that Davutoglu would visit a cemevi in Dersim. AlgI wrote that Davutoglu said,
“Alevis need to say ‘this state is ours’ and he is ready to take steps towards that.” This news created
high expectations for Davutoglu’s visit to Dersim on all three television channels. One morning,
Riza, at the Cem TV news center, broke the silence by asking a question as everyone quietly focused
on the screen in front of them. After checking if the government had made a new statement
regarding the reform process, he turned to Ayca, one of the editors:

Riza: Ayca, | trust your opinion a lot, what do you think about this reform process?
Ayca: Well, | think the government is sincere this time.

Riza: Do you really think so?

Ayca: Yes, | believe Davutoglu will take concrete steps.

Ayca’s idea of concrete steps referred to, for example, the legal regulations needed for
granting official status to cemevis.

This atmosphere of expectation could not be discerned from the news bulletins. Since the
bulletins of all three channels presented the news of the Dersim visit in the same tone as other
news about the reform package, viewers could not grasp the anticipation that the visit would be a
significant turning point in the reform program. Due to the journalistic principle of neutrality, the
bulletins conveyed such developments to the audience in a language that did not reflect the
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expectations of the reporters. However, the trace of anticipation could be found not in the news
bulletins but rather in the live debate programs aired by all three channels on the day of the visit.

The special broadcasts by Yol TV and TV 10 that followed Davutoglu’s visit to Dersim is a
product of the expectations of Alevi media producers. The broadcast on Yol TV was hosted by Emek
Gunay. Glinay also prepared the front page of the BirGiin newspaper that day, detailing his
expectations regarding Davutoglu's visit. Dividing the front page into two columns, Giinay listed
Davutoglu’s expected reform package on one side and the demands of the Alevis on the other.
There was nothing new in the list of demands: equal citizenship rights, and equal status for cemevis.
However, the reform package put together by Gilinay just before Davutoglu’s official
announcement was surprisingly optimistic—even when trying to be pessimistic. The items were as
follows:

e Although the Cemevis won’t gain equal status, their electricity and water expenses will be
covered.

¢ There will be an elective course on Alevism in schools, and more details about Alevism will
be added to religious education textbooks.

* Alevi dedes will be sent to Mecca for Hajj and to Karbala for pilgrimage.

During her special broadcast on Yol TV, Giinay emphasized similar expectations. When
Davutoglu’s speech ended, it became clear that the reform package did not include any legal
changes. The package did not grant any official status to cemevis nor provide any budget allocation
for the community. Instead, Davutoglu opted for two changes: firstly, the name of Tunceli
University, located in a region with a dense Alevi population, was changed to Dersim University.
Additionally, entry to the Haci Bektas Veli shrine was made free. Despite his efforts to be cautious,
Giinay’s expectations from the reform package exceeded the changes it actually brought. While it
was impossible to discern these expectations from the news bulletins, the tone of the special
programs broadcasted for the visit reflected these expectations.

TV 10’s coverage of Davutoglu’s visit echoed Giinay’s expectations. The broadcast on TV 10
was conducted by the host Tuna Akdogan and participants Hiiseyin Cetin and Zeki Timur. When it
became clear that the reform package did not meet the expectations, which were carefully
reconsidered to be more realistic, the participants pointed out that these plans were only
postponed and would be reconsidered in the future. Similarly, while writing the news on Cem TV,
Meryem murmured to herself, “Okay, these changes will find their way eventually but not until the
election.” In this regard, Alevi news producers’ expectations have an independent and future-
oriented characteristic apart from the current agenda. While following the Alevi reform package,
Alevi news producers have directed their expectations towards special discussion and news
programs rather than news bulletins, aiming to maintain the ability of their channels to appeal to
the general audience while also seeking to establish a separate dialogue with their own audience.

Conclusion

This study has examined the function of news media for Alevi television channels. The data
obtained indicates that Alevi networks aim to address both their own communities and the general
audience through news programs. Despite the limited resources of Alevi media, the importance
they attach to the news production process and the effort they put in have allowed these channels
to develop a unique broadcasting policy. The coverage of the Alevi reform package in 2014, along
with the strategies employed to engage non-Alevi viewers, illustrates how Alevi producers navigate
the demands and expectations of both Alevi and general audiences. Alevi television channels serve
as both an intra-community communication tool and a platform for Alevi visibility, allowing Alevis
to express their identities and beliefs through the media. In this context, it is concluded that the
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news media plays a critical role for belief communities like Alevis and strengthens their presence in
the public sphere.

Alevi news producers closely follow topics such as the reform package in 2014 that concern
their communities with a certain expectation. Since these expectations are also the expectations
of the viewers, this strengthens the communication of the journalists with their own audience.
However, since news bulletins also serve as a gateway to the general audience for journalists, they
prefer not to address the expectations shared by Alevi viewers in the bulletins, instead opting to
convey this through news programs. On the other hand, the “Alevi news” segment allows
journalists to strike a balance, as they aim to address the expectations of both Alevi and non-Alevi
viewers without excluding either group. By using television technology tools such as separators,
editors aiming to speak to both Alevi and non-Alevi groups simultaneously have conveyed the steps
regarding the reform package to their viewers through this segment. The atmosphere of
expectation among the Alevi journalists in all three channels has been reflected in discussion
programs and special news programs broadcasted for Davutoglu’s visit to Dersim.

The examination of Alevi television channels and their coverage strategies reveals significant
insights into the nuanced media landscape in Turkey, especially in light of the current socio-political
environment. As Alevi media outlets strive to balance addressing their community’s specific needs
with appealing to a broader audience, they exemplify the ongoing struggle for visibility in Turkey.
This dynamic is particularly relevant today, as issues of religious and cultural diversity and
government reforms are constantly on the agenda. The Alevi networks’ approach to news
production, which includes the strategic use of “Alevi news” segments and special programs, not
only reflects their community’s aspirations but also highlights broader societal challenges. These
channels provide a platform for voices that usually go unheard, contributing to a more inclusive
media landscape much needed in Turkey.
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Alevi Televizyon Kanallarinda Haberin islevi:
“Genel” ve Alevi izleyiciye Hitap Bicimleri

Nazli OzZKAN"

Genisletilmis Tiirk¢e Ozet

Giris

Bu makale, Alevi televizyon kanallarinda haber medyasinin islevini incelemektedir. 1990’larda
artan inang temelli kimlik hareketlerinin kamusal alanda goériinirlik kazanmasi, medya
calismalarinda bu topluluklarin incelenmesine yol agmistir. Mislimanlarin ¢ogunlukta oldugu
tlkelerde yapilan ¢alismalar, dini ritlellerin, geleneklerin, politikanin ve kimligin, 1990 sonrasinda
nasil yeniden formiile edildigini irdelemistir (Deeb, 2006; Hirschkind, 2009; Mahmood, 2012; Onc,
2006; White, 2005). Bu makale inang topluluklari acisindan heniiz yeterince incelenmemis bir alan
olan haber medyasina odaklanarak bu tartismalara katkida bulunmaktadir. Arastirma, 2014-2015
yillari arasinda Cem TV, Yol TV ve TV 10 kanallarinin haber tiretim siireclerine odaklanan, 18 ay stiren
ve katihmar goézlem ile derinlemesine miilakatlar iceren bir saha arastirmasina dayanmaktadir.
Calisma, haber medyasinin Aleviler gibi inang topluluklarinin hem genel izleyiciye hem de kendi
kitlesine ayni anda hitap etmesini saglayan bir islevselligi oldugunu savunur. Alevi yayincilar haber
biltenlerini hem Alevi olmayan genel bir kitleye hitap edecek hem de Alevileri icerecek bir haber
diliyle olusturmaktadir. Haberciler bunu, iki sekilde basarir. Bu yollardan ilki, televizyon
teknolojisinin imkanlarini kullanarak haberin basina Alevileri &zellikle ilgilendiren gelismeleri
kapsayan bir “Alevi haberleri” segmenti yerlestirmektir. ikincisi ise haber biilteninin dilini daha
“tarafsiz” olacak sekilde olustururken, Alevileri ilgilendiren gelismelerle ilgili goris belirten
yorumlart haber ve tartisma programlarinda dile getirmektir.

Metod ve Saha

Arastirmanin temelini katilima gézlem (etnografi) ve derinlemesine miilakat yontemleri
olusturmaktadir. Veri toplama asamasinda Cem TV, Yol TV ve TV 10’un istanbul’daki haber
merkezleri dérder ay sureyle gdzlemlenmis ve katiimci gbzlemin geregi olarak bu stireglere katkida
bulunulmustur. Cem TV’de 6zel haber yapimi ve giinliik medya taramalarina destek verilmistir. Hem
Yol TV’de hem de TV 10’da arastirmaci editorlik ve seslendirme yapmistir. Daha sonra haber merkezi
calisanlariyla derinlemesine miilakatlar yapilarak, gézlem sirasinda ortaya ¢ikan cesitli sorular
sorulmustur. Toplamda 43 haberci ile derinlemesine gértismeler yapilmistir.

Alevi Televizyonlarinin ve Haber Programlarinin Tarihsel Baglami

Diinya genelindeki diger inang topluluklari gibi Aleviligin de kamusal alanda gortintrlik
kazanmasi 1990’liyillara rastlar. Tirkiye’deki bu goriinirliik hem ekonomik hem de siyasi alanlardaki
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neoliberal dénisimin bir sonucuydu. 1990'larin basindan itibaren, Uluslararasi Para Fonu'nun
(IMF) onayladigi ekonomik liberallesme ve &zellestirme politikalarinin bir sonucu olarak, Tirkiye
medya sahnesi, medya lretim araclar lzerindeki devlet tekelinin ortadan kalkmasina tanik oldu
(Oncii, 2006). Dénemin deregiilasyon politikalari, AlImanya gibi tilkelerden Tiirkiye’ye yayin yapan
6zel televizyon kanallarinin devlet medyasina giicli rakipler olarak kurulmasinin éniinii agti. Yeni
ortaya cikan 6zel medya sektdriinii diizenlemek i¢in yasalarin ve resmi kurumlarin yoklugunda,
tlkedeki cesitli gruplarin ticari medya pazarina girmesi icin yeni firsatlar olustu (Oncii, 2006). Bu
siyasi baglamda, Aleviler—heniz kendi televizyon kanallarini kuracak altyapi olmasa da—
Ozellestirilmis kitle iletisim araglarini daha aktif kullanmaya bagladi. Kitaplar, dergiler ve radyolar
yoluyla 1990’larda medya lretim siireclerine dahil olan Aleviler 2000’lerin basinda Alevi televizyon
kanallarini kurdu. Bu kanallardan en uzun émiirli olan Cem TV, Yol TV ve TV 10 kaynak ve medya
personeli eksikligine ragmen, haber medyasini yayin yelpazesinde ayri bir 5nem atfetti.

Haber Biilteni, “Alevi Haberleri,”” Haber Programlari

Alevi medya (reticilerini haber biltenlerini genel izleyici kitlesine hitap edecek sekilde
diizenlemekteydi. Deyis programlari, cem yaynlari gibi ana yayin akisini belirleyen ve &zellikle
Alevilere hitap eden programlarin icinde haber bdlteni bu kanallarin Alevi olmayan kitlelere agilan
kapisidir. Tirkiye’deki ana giindem maddelerinin herhangi bir haber biltenini aratmayacak 6zenle
verildigi biiltenlerde, Aleviyayincilarin amaci genel kitleye hitap ederken Alevileri de iceren bir haber
dili yakalamaktir. Alevi televizyon kanallarindaki haberciler bunu, iki sekilde basarmayi hedefler. Bu
yollardan ilki, televizyon teknolojisinin imkanlarini kullanarak haberin basina Alevileri 6zellikle
ilgilendiren gelismeleri kapsayan bir “Alevi haberleri” segmenti yerlestirmektir. ikincisi ise haber
bilteninin dilini daha “tarafsiz” olacak sekilde olustururken, Alevileri ilgilendiren gelismelerle ilgili
gorus belirten yorumlari haber ve tartisma programlarinda dile getirmektir. Saha arastirmam
sirasinda Ahmet Davutoglu’nun basbakanhgi déneminde giindeme gelen Alevi reform programinin
haberlestirilme sekli bunun iyi bir 6rnegidir. Bu reform paketi her (¢ kanalda da Alevi haberciler
arasinda belli bir beklenti olusmasina sebep olmustur. Ancak haberciler bu beklentilerini haber
bilteninden ziyade haber programlarinda dile getirmeyi tercih ederek haber biilteninin hem genel
izleyici kitlesine hem de Alevilere y6nelik yapisint korumuslardir.

“Alevi haberleri” segmenti genel izleyiciye hitap eden haber biilteninin icinde Alevilere 6zel
bir sekilde hitap etmenin 6rtiik bir yoludur. Hilkiimetin Alevilere yonelik reform paketi ile ilgili
gelismelerin hepsi “Alevi haberleri” segmentiyle izleyiciye iletilmistir. Bu segment ilk lic-dort haberi
kapsar ve biiltenin agilisinda verilir. Alevi haberleri bittikten sonra gérsel bir “ayra¢” segmentin
sonunu belirtir ve sunucu, genellikle Tirkiye’nin genel siyasi giindemiyle ilgili diger haber 6gelerine
gecer. Alevi haber béliimiine yapilan bu dolayl, agik olmayan vurgu, muhabirler arasinda Alevi ve
genel izleyici kitlesine ayni anda hitap etmek icin yaygin bir stratejidir. Haber siralamasi ve gérsel
ayraciyla ortik yollardan ifade edilen bu haberlerin Alevileri ilgilendiren haberler olmasiyla ilgili
verilen bu “mesaji” sadece diizenli olarak, ¢ogunlukla Alevi olan izleyicilerin anlamasi mimkinddr.
Ote yandan, reform paketinin Aleviler arasinda yarattigi beklentiler ise tartisma ve haber
programlarinda ele alinmistir. Bu beklentilerin genel izleyici kitlesinden ziyade Alevileri
ilgilendirdigini dlslinen haberciler, haber biilteni ve tartisma programlari arasindaki ayrimdan
faydalanarak hem genel izleyiciye hem de Alevilere hitap etmeyi hedeflemistir.

Sonug

Bu arastirma Alevi televizyon kanallarinin haber medyasini nasil islevsellestirdigini
incelemistir. Elde edilen veriler, Alevi kanallarinin haber programlan araciigiyla hem kendi
topluluklarina hem de genel izleyici kitlesine hitap etmeyi hedefledigini gostermektedir. Alevi
medyasinin sinirl kaynaklarina ragmen, haber lretim siirecine verdikleri 6nem ve gdsterdikleri
caba, bu kanallarin kendilerine 6zgl bir yayin politikasi gelistirmelerine olanak tanimistir. 2014
yilinda 6ne siriilen Alevi reform paketinin bu kanallardaki haberlestiriime sekli, Alevi olmayan
izleyicilere yonelik stratejilerle birlikte, Alevi topluluguna dair taleplerin ve beklentilerin nasil
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yansitildigini géstermektedir. Ayrica, katiimcr gézlem yoluyla elde edilen bulgular, haber tretim
sureclerinin ve haber iceriklerinin topluluklarin ihtiyaglarina nasil cevap verdigini de ortaya
koymustur. Alevi televizyon kanallari, topluluklarinin kimliklerini ve inanclarini medya araciligiyla
ifade edebilecekleri bir platform sunarak, hem topluluk ici bir iletisim aract hem de disa yonelik bir
gorinirlik mecrasi islevi gérmektedir. Bu baglamda, haber medyasinin Aleviler gibi inang
topluluklar acisindan kritik bir rol oynadigr ve bu topluluklarin kamusal alandaki varliklarini
gl¢lendirdigi sonucuna ulasiimistir.
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Reception Practices of Azerbaijani Audience for Turkish Television
Programs in the Context of Religious Perception
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Abstract

The subject of this study revolves around the examination of the reception processes of Azerbaijani viewers regarding
their practices of watching television channels broadcasting in Tirkiye within the framework of cultural studies,
particularly within the context of religious perceptions. In this regard, employing the viewer-centered reception method
within the tradition of Cultural Studies, the reception modes developed by participants living in various cities of
Azerbaijan who watch religious content from Turkish television programs were scrutinized. To ascertain the identification
of dominant, negotiated, and oppositional reading forms utilized in audience reception research, and to obtain data
regarding meaning-making and reception practices concerning the contents watched by Azerbaijani viewers, a total of 4
different focus group discussions were conducted, consisting of 36 participants. These discussions took place with
participants residing in the cities of Baku, Sumgqayit, Ganja, and Nakhchivan in Azerbaijan who follow Turkish television
channels. As a result, the study revealed that content containing religious knowledge or broadcasting religious programs
through television is received by viewers through various readings. It was understood that viewers engage in diversified
negotiated and oppositional readings within the content contexts, generally as participants, regarding religious content
presented in various formats.

Keywords: Azerbaijani Audience, Cultural Studies, Reception Practice, Religious Content

Azerbaycan izlerkitlesinin Tiirk Televizyon Programlarini Din Algis
Baglaminda Alimlama Pratikleri

0z

Azerbaycanl izleyicilerin Tiirkiye’de yayin yapan televizyon kanallarini izleme pratiklerine iliskin alimlama streglerinin
Kiiltirel Calismalar baglaminda din algisi cercevesinde incelenmesi, bu galismanin konusunu olusturmaktadir. Bu
baglamda, Kiiltiirel Calismalar geleneginde yer alan izleyici merkezli alimlama ydntemiyle, Azerbaycan’in farkh
sehirlerinde yasayan ve Tiirk televizyon programlarindan dini icerikli yayinlari izleyen katilimcilarin, bu programlarailiskin
gelistirdigi alimlama sekilleri incelenmistir. izlerkitle almlama arastirmalarinda kullanilan egemen, miizakereli ve karsit
okuma bigimlerinin tespitini gerceklestirmek amaciyla, Azerbaycanl izleyicilerin izledikleri icerikler baglaminda anlam
Uretme ve alimlama pratiklerine iliskin veri elde etmek lizere, toplamda 36 katiimcidan olusan 4 farkli odak grup
goriismesi gerceklestirilmistir. Gorlismeler Azerbaycan’in Bakii, Sumqayit, Gence ve Nahgivan sehirlerinde yasan ve Tiirk
televizyon kanallarini takip eden katiimcilarla gergeklestirilmistir. Sonug olarak ¢alismada, televizyon aracihigiyla izlenen
din bilgisi iceren ya da dini yayinlar yapan kanallarda yer alan iceriklerin izleyiciler tarafindan cesitli okumalar yoluyla
alimlandigini ortaya koymustur. izleyicilerin, cesitli formatlarda sunulan dini iceriklere iligkin geneli katiimci olmak iizere,
icerik baglamlinda gesitlenen miizakereci ve karsit okumalar gergeklestirdikleri anlagilmistir.

Anahtar Kelimeler: Azerbaycan izlerkitlesi, Kiiltiirel Calismalar, Almlama Pratigi, Dini icerikler

ATIF: ilhan, V. & Sadig, F. (2024). Azerbaycan izlerkitlesinin Tiirk televizyon programlarini din algisi baglaminda
alimlama pratikleri. Medya ve Din Arastirmalari Dergisi (MEDIAD), 7(1), s. 73-86.
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Reception Practices of Azerbaijani Audience for Turkish Television
Programs in the Context of Religious Perception

Introduction

Developments in the fields of science and technology, globalization, and rapid advancements
in mass communication tools have led to a multifaceted interaction process involving all segments
of society. One of these changes, the integration of television into individuals' daily lives, has
directly or indirectly influenced viewers from all age groups and social strata. The ways in which
these changes and impacts manifest themselves and what kind of consequences they bring forth
occupy the attention of both academic circles working in this field and the society at large in
evolving contexts.

On the other hand, globalization, reinforced by technological advancements and economic
factors, has led to widespread changes in communication methods and techniques. With the
development of internet and satellite technologies, the affordability and proliferation of
information and communication technologies have accelerated the flow of information, altered
perceptions of time, space, and distance, and thereby brought about some changes in societal
structures (Yurdabakan, 2002). Factors such as population differentiation, economic
transformation, changes in family structures, and lifestyles are just some of the outcomes of these
changes. Consequently, these developments have accelerated the process of acculturalization and
paved the way for the formation of global values (Balay, 2004).

The proliferation of communication tools and the expansion of access areas facilitated by
technological advancements have led to the formation of viewer groups in different geographical
regions and cultures. One of these groups is the Azerbaijani audience, and the examination of their
practices in watching Turkish television programs within the framework of the English Cultural
Studies tradition is the starting point of this study. The study aims to identify the viewing and
reception practices of television programs produced and broadcasted in Tirkiye by Azerbaijani
viewers. To achieve this goal, the study primarily aims to examine the processes of acquiring
religious knowledge from the television programs followed by Azerbaijani viewers and the
reception of content based on religion through the coding-decoding method.

Audience-centered reception studies, which transform the viewer from a passive position
into the subject of an active process, have gained importance in research and studies in the field of
communication sciences. Reception studies, which analyze the process of content reading
exhibited by the viewer during the reception process and present findings, evaluate the
relationship between the viewer and the content using qualitative and experimental methods. The
examination of reading-reception practices developed by the audience regarding the given text in
the content forms a significant axis of communication research.

To obtain experimental (empirical) data, focus group discussions, observations, and
individual interviews were conducted, and the relationships of viewers with television-mediated
content in the context of communication studies were also examined. In this context, the
examination of how texts presented by mass communication tools are received by viewers can
point to a quite complex process. The existence of many widely used methods in communication
research to date also supports this claim. The presence of various application practices of reception
studies can similarly result in differences in identifying how viewers interpret and utilize media
content according to various perspectives.

With the emergence of the tradition of Cultural Studies, there has been a departure from the
notion that viewers passively consume all messages and texts presented to them through the
media exactly as intended. It has been understood that viewers can be subjects of significantly
different interpretation practices and can perceive television codes differently throughout the
process of decoding. The main reason for this lies in the perspectives based on cultural studies,
which highlight the economic, social, cultural, societal, and individual variables to which viewers
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belong. It is understood that viewers' reception will vary depending on political and cultural
influences, their relationships with dominant societal forces, and their proficiency in using
technology (Goker & Keskin, 2015). In this context, it has emerged that viewers interpret the
content presented by television in three different ways due to their social and cultural
characteristics: they can interpret it as congruent with the content/message, opposing or
conflicting with the content, or remaining neutral toward the content.

Viewers, who are seen as the actors in the process of interpreting content presented by mass
communication tools and are understood to be active participants in this process, are subject to
interpretation through reception studies. Along with reception studies, the understanding of the
viewer as an unknown and passive subject has changed. Instead of the understanding that mass
communication tools directly exercise hegemony over individuals, it has been observed that
interpretation and representation practices are prominent (Yaylagil & Korkmaz, 2008). Reception
studies, which provide a new perspective to communication sciences, have introduced a different
approach to media content. According to the Reception Model derived from Stuart Hall's
"Encoding and Decoding Model," viewers engage in different readings of media contents (Seker &
Cavus, 2011, p. 86).

Moreover, there have been some other significant academic research conducted in Tirkiye
related to the perception practices regarding TV programs. For instance, the study titled "The
Influence of Religious Television Programs on Adults: Insights from Samsun Province" presents
findings on the reception practices of adults residing in the central districts, towns, and villages of
Samsun regarding religious content broadcasted on television where the research identifies a
preference towards educational-instructive religious programs and religious films (Turan, 2007). In
addition, in the research article titled "The Perception of Conservative and Secular Identities on
Television Series: 'Kizilcik Serbeti', an analysis is conducted on the reception practices of secular
and conservative viewers regarding the television series and the study delves into the
representation of identities in terms of discourse and symbolization, highlighting elements such as
"the use of Islamic terminology by characters, the appearance of women in veiled or unveiled attire,
the practice of religious rituals such as prayer and fasting, the observance of New Year's
celebrations, alcohol consumption, and the presence or absence of beards in men" as distinctive
symbolic features in the construction of identities within the series (EFE, 2024). In summary,
research on both religious content television programs and series featuring religious elements has
been conducted to analyze perceptions within the context of Turkish television broadcasts. The
findings underscore a diverse array of perceptual differences stemming from various viewer traits
such as personal belief practices, demographics, and social contexts. These findings from Turkish
viewers reveal perception practices that align with those of Azerbaijani viewers, albeit with distinct
perception strategies regarding the religious content they consume through Turkish television
programs. On the other hand, the present study is significant in its investigation of the reception
practices of the Azerbaijani audience. While there is existing knowledge and findings indicating that
Azerbaijanis watch Turkish television channels with interest, this study specifically explores and
interprets the theme of religious perception. This focus on a particular theme within the context of
religious perception signifies an important and distinctive approach in the field of communication
studies.

Methodology

In this study, utilizing the reception method inherent to the Cultural Studies tradition, the
perception, prejudices, as well as intercultural similarities and differences of Azerbaijani viewers
towards Turkish culture and society are examined in terms of their practices of perceiving content
presented in Turkish television programs. The main framework of the study has been formed by
incorporating reception data obtained through focus group discussions into the process of
interpretation using qualitative techniques. A review of local and foreign literature regarding
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Turkish television programs that could be directly watched in Azerbaijan through original channels
(such as satellite) and those broadcasted during the research period has been conducted.
Qualitative data collection techniques including reading, observation, and interview methods have
been planned, and a descriptive analysis process has been structured to observe perceptible areas
and situations through the reception technique, within the context of communication
ethnography, objects, discourses, and symbols.

Given that the research is designed to reveal the different characteristics of social structures
through individual perceptions shaped by media contents and processes of meaning-making, this
study, grounded in the tradition of Cultural Studies, focuses on encoding and decoding methods.
As the study aims to examine the mutual interaction between texts presented in various television
programs and viewers, viewer opinions regarding program content have been thematically
included in the research. In the research, where focus group discussions are structured as a
qualitative data collection technique, data collection is planned to be conducted online.

The study was conducted face-to-face via a video conferencing application (Zoom) and
utilized the reception technique to deeply analyze the findings obtained during these meetings. In
focus group discussions, the number of participants was six for each group. Due to the limited
opportunity for face-to-face meetings during the pandemic conditions, the participant group
discussions were conducted in Zoom-based sessions. Communication with participants who
indicated watching Turkish television programs within the scope of the study was carried out in
Azerbaijani language, allowing them to express themselves comfortably and without language
constraints. Focus groups were formed to understand the thoughts, perspectives, interests, and
experiences of viewers regarding Turkish television programs, which constituted the subject of the
research. The purpose of focus group discussions is not to interpret meaning but to understand;
not to generalize but to describe diversity; not to explain about participants, but to reveal how
participants perceive the situation (Krueger, 2014, p.55). In this context, as an essential application
of the focus group discussion technique, open-ended questions were posed to the participants,
ensuring that their responses were detailed and comprehensive. While various questions were
used to guide the expansion of participants' answers, any intervention regarding the content of
their responses was avoided.

In the studies conducted by Cokluk et al. (2011), it was stated that in focus group discussions,
generally 6-8 people with similar demographic characteristics (age, socio-economic status,
occupation, etc.) gather under the guidance of a moderator and discuss the research topic in a
group setting (p. 22). Accordingly, the number of participants in the focus group discussions was
determined to be six people, thus ensuring both time management for detailed and in-depth
discussions and a participant density where all participants could share their views. Additionally, it
was identified that careful attention should be paid to time and content management, such as
avoiding participants straying from the research topic and addressing issues of repetition or
dominance by certain individuals while expressing their views.

Focus groups were formed with the participation of viewers residing in the cities of Baku,
Ganja, Nakhchivan, and Sumgayit in Azerbaijan. Two focus group discussions were conducted with
six participants each from the capital city of Baku. Additionally, one focus group discussion with six
participants was held in each of the cities of Ganja, Nakhchivan, and Sumqayit. The distribution of
participants in the focus group discussions aimed to parallel the general population distribution of
the country.

Participants in the focus groups comprised individuals who watch Turkish television
programs and come from various demographic backgrounds, including homemakers, academics,
government officials, and students with different academic degrees in various fields of social and
numerical sciences. The diverse demographic composition of the participants facilitated a rich
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environment of perspectives related to the research topic. Focus group discussions were
conducted with a total of thirty-six participants across six different focus groups in four different
cities. The participants were selected without any specific restrictions regarding their selections for
TV programs from Turkish channels. Their views for the content or programs containing religious
information were thematically included in the study which elaborated the outputs from a wide
range of TV channels as well as the programs.

Although the Zoom video communication application allowed for the recording of all
discussions both visually and audibly, the majority of participants expressed their sensitivity
regarding visual recordings. Therefore, discussions were conducted solely through audio
recordings. The audio recordings were transcribed into Azerbaijani and translated into Turkish. In
accordance with the law on the protection of personal data and the general principle of
safeguarding personal rights and freedoms, the names of participants were kept confidential with
approval from the Erciyes University Ethics Committee obtained under application number 434 on
November 30, 2021. In referring to the views expressed by participants, a coding system (P1, P2, P3,
P4... P36) was used to maintain anonymity. Each code (P1, P2, P3, P4...) was followed by a direct
quotation if provided by the participant. In addition, the participants were fisrt reached through a
diagnostic questionnaire so as to include them in the related focus groups. The interviews were
conducted following the acquisition of the Erciyes University Ethics Committee approval, from 1
of December 2021 on.

In social science research conducted in Tiirkiye, reception analysis within the context of
communication sciences has found widespread recognition in analyzing the processes of decoding
television programs within the tradition of cultural studies. Additionally, studies focusing on how
Turkish audiences interpret content produced abroad and encountered by Turkish viewers in digital
platforms are frequently encountered. Moreover, since it is known that Turkish series are followed
by communities settled in different geographical locations, it is also possible to come across studies
compiling the reception practices of audiences in these countries. However, both in Tiirkiye and in
foreign sources, there is alack of a comprehensive body of research regarding the viewing practices
and reception processes of Azerbaijani audiences towards Turkish television programs. Therefore,
the present study is significant not only in contributing to the relevant literature but also in
providing a reference point for future reception studies.

Another context in which the research is considered important is the identification of the
evolving cultural structures of two societies stemming from common ethnic backgrounds within
the course of history and determining how the cultural codes conveyed through Turkish television
channels undergo a process of communication and their impact on cultural convergence and
resemblance. Factors such as the use of closely related languages and ethnic similarities, which are
significant in a cultural context, are thought to have lost their importance as a result of political
differentiations, believed to be a consequence of the cultural policies of the Soviet era. In the period
following this era of independence, the interest of Azerbaijani audiences in Turkish television
channels reveals the extent to which intercultural communication can be broad. The Azerbaijani
people, who are detailed in the first section of the study in terms of their cultural structure
systematically constructed over more than seventy years on a different political platform, have
gained a new climate of political freedom with their independence and have been nourished by
Turkiye, with which they have had a manifest brotherhood since ancient times. Therefore, the study
is important in determining the cultural impact of television programs as a tool in this process.

According to the decision numbered 434 dated 30/11/2021 of the Ethics Committee of Erciyes
University, Faculty of Social Sciences and Humanities, the study has been deemed ethically
appropriate.
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Findings and Discussion

With Azerbaijan gaining independence from the Soviet Union, there has been a notable
increase in respect for and commitment to religious values as a departure from the influence of
Soviet-era policies, such as the obstruction of Islamic traditions during the seventy years under
Communist rule (Yusifov & Veliyev, 2009, p. 1). This emotional shift towards religion has positively
impacted social events. In this process of change and enlightenment, the role of Turkish television
channels followed by Azerbaijani viewers has emerged as a prominent theme in the research,
alongside the activities of official institutions in Azerbaijan.

Television, beyond being merely an entertainment medium, also promotes a rapidly growing
discourse on religion by presenting religious messages and patterns of meaning in soap operas,
mini-series, television films, advertisements, and similar content (Setiawan, 2022, p. 2.). In this
context, the relationship between media and religion has been the subject of numerous social
science studies, which aim to understand the relationship between religion and media and its
impact on viewers. The main reason behind these endeavors is the potential of television to inform
about religion, shape religious identity, and instill religious behavior or attitudes, thus being
considered as a widespread tool for religious education in contemporary times (Cinemre, 2021, p.
81).

Within the scope of the research, it was determined through the data obtained from the
participants that presentations of religion and belief on television programs occur through religious
television programs, channels entirely dedicated to religious content, and encoded religious
content in other productions. Examples identified in this regard include iftar and suhoor programs
broadcast during the holy month of Ramadan, which are aired on channels such as Diyanet TV,
Mesaj TV, and Meltem TV, as well as drama series, films, lifestyle, and entertainment programs.

The majority of the participants interviewed stated that they follow programs aired on
television channels during the month of Ramadan, where religious information is shared, and
question-and-answer sections are included. In other words, participants answered the question
“Do you watch religious-contented TV programs or religious-content-only TV channels through
Turkish TV channels?” and their replies indicated their confirmation. Moreover, some participants
mentioned that they learn about concepts such as fasting, tarawih prayers, and religious gatherings
through these programs and emphasized that they have the opportunity to expand their
knowledge of religion through these programs:

| listen to Nihat Hatipoglu as much as | can. When | watch his program, | imagine that Ramadan has arrived and
Muslims all over the world have started fasting. You don't feel the arrival of Ramadan very much in Baku, though.
Of course, there are people fasting, but you don't see people buying Ramadan bread like you see on Turkish
channels and news. While watching Nihat (Hatipoglu), | pay attention to the religious stories he tells and his
conversations about Ramadan (P7)

Sometimes, TRT broadcasts live tarawih prayers, and | watch them. It gives me peace. It's beautiful to see how
Islam is such a beautiful religion, and many Muslim brothers and sisters come together to pray and make
supplications (P15)

No one in my family prays or fasts. But on days when | intend to fast, | turn on Channel 7 before iftar. | not only
get information about the benefits and virtues of fasting from religious scholars but also lose track of time. I've
learned about Ramadan and its place in the Islamic religion from these programs and books I've been watching
and reading since childhood (P5)

One of the things that surprised me when | went to Tirkiye was the numerous mosques | saw in all the cities |
visited. There's almost a mosque on every street, especially in Istanbul. Unfortunately, we don't have that many
mosques here. In fact, you can almost hear the call to prayer being recited at every prayer time in Tirkiye. | guess
it took us a while to reconnect with Islam after the Soviet era, and it's still taking time. Almost everyone in
Azerbaijan, except for afew exceptions, says they are Muslim. However, our perspective on religion and therefore
our approach to religious rituals, such as prayer or fasting, is a bit different from our Turkish brothers and sisters.
But as time goes by, | personally see a significant increase in the number of people who are improving their
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religious knowledge, reading books, and trying to understand and read the Quran. As | see this, | am pleased. This
is where Turkish television's religious broadcasts are doing great work. When Ramadan comes, you can find
almost a religious program on every channel. Seeing and watching Islamic scholars who explain Islam,
Muslimhood, and our Prophet helps improve religious knowledge. Personally, when Ramadan comes, | prefer to
watch many of these programs. While fasting, you also need to protect yourself from evil, refrain from lying, and
learn to do good, and any of these broadcasts will be enough to learn from (P7)

When Ramadan comes, there is a suhoor program broadcast on Fox TV, and | watch it when | wake up at night.
While preparing the suhoor meal, | also listen to what the scholar says. It increases my knowledge, and | feel that
we are in Ramadan (P19)

As evident from the participants' statements, Azerbaijani viewers engage in a participatory
reading of the content provided by following broadcasts that offer Ramadan, fasting, and basic
religious knowledge. They express learning the religious requirements of being a Muslim through
these programs. It can be said that Turkish television channels' broadcasts play an important role
in religious education, not only for Turkish viewers but also for Azerbaijani viewers, as Ramadan
holds a significant place in the observance of Muslims. Additionally, it was found that some
Azerbaijani viewers also follow various channels that offer religious content outside of Ramadan.
In light of the findings, it is understood that viewers benefit from these broadcasts in terms of their
perception of the Islamic religion, as well as the exchange and development of their pre-existing
religious knowledge, learning about religious commandments, prohibitions, rules, and other
related topics:

| witnessed the final years of the Soviet era. So, | know very well how we lived during that period and what the
situation of religion and society was like. | believe that the greatest harm caused by the Soviets was actually in
terms of religion. Every kind of religious activity was prohibited, and | think because society lived under these
prohibitions for years, people neither talked about religion nor engaged in any discussion related to the Islamic
faith. We had a neighbor from the Ukrainian Soviet, but I never saw her talk about Christianity or practice any
form of worship related to that religion. So, these prohibitions or restrictions were not only directed at Islam or
Muslims but were aimed at all religions. | don't recall having any lessons or education related to religion at school.
But according to our customs, | remember my grandmother covering her head and praying. When these
prohibitions were lifted and we became the owners of our own state, people started to think about religion and
began to access the religious knowledge that was missing from their lives. Various methods came into play, of
course. We had mullahs, for example, who became well-known. They started reaching out to people and
explaining the Islamic faith. Of course, it wasn't easy to suddenly explain Islam to people who had been under
religious prohibitions for years and expect them to adhere to these prohibitions and rules by saying, 'If you do
this, you'll burn in hell." However, | believe that our Turkish brothers emerged as an important and beneficial
example for us. During the era of Communist prohibitions, people in Tirkiye were freely practicing Islam. There
was much we could learn from them, and | still believe there is. Regarding the Turkish people being a good
example, | should also mention that the Iranian regime also saw this gap in teaching Islam. They also stepped in
to explain the Islamic religion through their own sects and interpretations. At this point, | should mention what
answers your question. The books, newspapers, or magazines of our Turkish brothers were prohibited in
Azerbaijan for a long time. | don't know if you're aware of this. But nobody can interfere with what someone
watches in their own home. From that era until today, Turkish television channels have done good work.
Personally, | am a Muslim, but | learned much of the Islamic religion from the books | read and the Turkish
television channels | watched. For example, there used to be TRT Diyanet, which later became Diyanet TV, and it
was one of the channels | watched. Or there were times when | watched Mesaj TV. These channels were the ones
| watched, listened to, and learned from during the periods when | questioned myself (P14)

As discerned from the detailed perspectives of the participants, throughout the years of the
Soviet era, there existed a robust mechanism of control directed towards all avenues of religious
knowledge acquisition among Azerbaijani Muslims. Consequently, a prevailing sense of reservation
towards religion and obtaining religious knowledge emerged among the populace, and access to
all perceived sources of religious knowledge was systematically delimited by censorship, thereby
perpetuating this distance among the younger generation. Turkish television programs, perceived
through a participatory reception, have assumed a significant role in Azerbaijan during the post-
independence period. Apart from entertainment programs, numerous channels broadcasting from
Turkey, bolstered by the absence of a language barrier, have served as a source of religious
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knowledge for Azerbaijani viewers, both through their religious content and exclusively religious
broadcasts.

I like the TGRT channel, especially the movies with religious stories. Learning about the life of a friend of Allah,
seeing how they worshiped, and how they behaved also led me to question myself (P31)

The Islamic religion, thank God, is the most beautiful religion in the world. | am also a Muslim, and | worship as
much as | can. Sometimes at home, | follow the conversations on Diyanet TV with my wife and children. I believe
I have learned quite useful information (P10)

When | saw our Turkish brothers praying for our soldiers in the mosques during the Karabakh War on television,
my eyes filled with tears. Along with them, I said 'Amen.' Our religion is one, our language is one. The whole world
saw that even though we are two different states, we are one nation. May Allah be pleased with them. Then, |
thought of Shia Iran like us. Besides knowing that they don't pray, | know they curse our soldiers. Are they our
religious brothers, or are our Turkish brothers? (P35)

Furthermore, it is understood that the religious programs and content broadcasted on
Turkish television channels were discussed and interpreted by the participants in the study.
Especially in religious talk shows, some of the Islamic and Muslim content presented by religious
opinion leaders or scholars/imams was perceived with an oppositional reading practice:

When Ramadan comes, generally a preacher gives a talk on Turkish channels, and then people participating in the
program ask questions. | listen carefully to the questions asked every year because some of them also bother me.
There have been times when | found answers to my own questions. But sometimes the questions are just the
same. Every year, 'Does this break the fast?' or 'If | consume this, will my fast be accepted?’ When | hear these
questions, | change the channel (P36)

I watch religious programs whenever | get the chance. But to be honest, sometimes | wonder if they're real. For
example, on Friday mornings, | sometimes watch Necmettin Nursacan's program. People call in and ask questions
to the preacher. When I hear the questions, | think of very different things. | wonder if everyone has such different
problems. Someone asks, 'How can | tell if magic has been cast on me?' Magic is a topic that frequent viewers ask
about. There's an old and knowledgeable preacher sitting there; shouldn't they ask better questions? Like, '"How
do | perform this worship?' or '"Which prayer should I recite?' The preacher patiently answers every question (P24)

Participant statements indicate that programs featuring religious scholars, closely followed
by the Turkish community especially during the Ramadan month, are also closely monitored by
Azerbaijani viewers. These statements have revealed opposing readings regarding questions posed
to religious scholars, which bear traces of the cultural, religious, and daily life practices of the
Turkish society. As discerned from participant expressions, a perception has emerged that there is
a problem regarding the acquisition of answers to frequently asked questions, particularly during
the question-and-answer segments of these regularly followed programs.

In Azerbaijan, it wouldn't be right to discuss sects with anyone. | don't think it's right. Everyone believes in the
religion they want and lives as they wish. In our society, Islam and Muslim faith are accepted beliefs by everyone.
However, whenever the topic of Shia or Sunni comes up, the conversation doesn't go well. Everyone knows this.
Therefore, when | respond to the topic of Islam, | try to be careful. There have been times when | watched Mesaj
TV or Meltem TV to learn about Islam, and | also watched TRT Diyanet channel. I've seen a lot of differences
between these channels. Different things are told in one, and different things are told in the other. Meltem TV
constantly does the same political propaganda, and it talks about Islam too, but | don't want to hear the same
things anymore. Religion is one thing; politics is another (P18)

As can be gathered from these statements, in Azerbaijan, even during the post-
independence period, maintaining a distance from religious topics, stemming from the lingering
influence of Soviet governance, is perceived as a rare occurrence to engage in discussions or
questioning conversations with others about Islam and Muslim identity. This cautious attitude has
rendered television channels as avenues for individuals to freely educate themselves on religious
matters, serving both as a comfort zone and a means to evade societal judgment.

Some series have sorcerers. They ruin the lives of ordinary people by casting spells and doing evil deeds. Or

sometimes there are 'fortune-teller’ type preachers. | think both of them are wrong characters. A religious person
shouldn't harm others. I'm both surprised and very afraid (P12)
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Sometimes when | watch Diyanet TV, | tell myself I'm definitely going to hell. Sometimes the speakers on the
program say things that make it seem like everyone is going to hell. If you do this, it's a sin; if you do that, Allah
will send you to hell. Women should preserve their chastity, cover their hair. Shouldn't men? Why are all the
prohibitions in religion directed at women? Or it's said that women should do the cleaning, get along with their
mother-in-law. What about men? What will they do at home? Come, eat, and sleep? In my opinion, Islam cannot
be areligion that constantly blames and directs women as it is portrayed there. Even while listening, it feels very
strange to me, and | get angry (P9)

I don't miss most of the religious discussions, especially on Fridays; they're on every channel. | also try to follow
them as much as | can during Ramadan. Learning about the Islamic religion is already very important to me. But
sometimes | am amazed at the topic being discussed or the words of the guest preacher, can it really be true, |
wonder. Especially about marriage, it's very difficult to believe what they say. For example, in one program, a
woman said she couldn't get along with her husband, but they have children, she said she did everything she
could but her husband treated her badly all the time. Even her husband's mother, her mother-in-law, treated her
very badly all this time. | was very surprised to hear the preacher's interpretation. The preacher said she should
endure as much as she can and try to serve her mother-in-law to win her love. Divorce is not right, for example,
divorcing is not a very right thing religiously. It's impossible to agree with this. None of the complaints the woman
made mattered anymore after what the preacher said (P32)

During the Soviet era in Azerbaijan, individuals were completely prohibited from receiving
religious education, and the restrictions and limitations imposed on religious education and
instruction during this period led to the detachment of the population from religion (Musayev,
2013, p.177). With the attainment of independence, the prohibitions of the former regime were
lifted, and the people began to access religious knowledge through various means. In this context,
television serves as a widely used educational tool through "indirect learning," wherein individuals
develop knowledge, behaviors, and attitudes in their daily lives (Armstrong, 2000, p.225). Similarly,
it can be inferred from the statements of the interviewees that religious content presented on
Turkish television channels is perceived differently by Azerbaijani viewers, reflecting varying
interpretations of the channels broadcasting religious content and the topics covered in these
broadcasts.

Program content providing objective information about Islam and Muslim beliefs was
perceived through participatory reading; in other words, the reception of opinions regarding
programs that present dogmatic information accepted as unquestionably correct, including
religious commandments and prohibitions, was largely through participatory reading.
Furthermore, it was observed that subjective interpretations or views presented on original topics
or individual problems, such as women's marital or current life issues, were read through a
deliberative or oppositional reception.

It is evident that Azerbaijani viewers perceive Turkish television channels, which serve as
sources of access to religious knowledge during the period of independence, as playing a functional
role in the teaching of Islam through religious programs and channels such as Diyanet TV.

Conclusion and Evaluation

Following the Russian occupation in 1920, a new era of censorship commenced in the
Azerbaijani press. Newspapers and magazines published after this date transformed into organs of
Soviet Russia. This Russian-centric publishing period, lasting approximately 60 years, continued
until the Gorbatchev regime of the 1980s (Akarslan, 2019, p. 20). On the other hand, following
independence, there has been a significant increase in respect for and attachment to religious
values, and this emotional shift towards religion has had positive effects on social events. For
instance, the annual pilgrimage to Mecca is announced to the public through communication
channels, and the return of pilgrims is widely celebrated (Tastan, 2003, p. 27). As a result of these
developments, new mosques have been constructed in every village and town, numerous
madrasas and faculties of theology have been established for higher religious education, and
programs about Islam have been organized on the press and television, creating environments
where people can comfortably discuss religion (Murselov, 2013, p. 94). Aligned with these
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advancements, a resurgence in religious belief practices has been observed in Azerbaijan, where
Turkish television programs play a significant role with their religious content and dedicated
religious TV channels.

In this study, which focuses on the viewing practices of Azerbaijani audiences of Turkish
television programs within the framework of cultural studies, the ways in which the contents
presented in broadcasts are perceived by Azerbaijani viewers have been analyzed. The central
problem of the study is how the program contents broadcasted on Turkish television channels are
received by Azerbaijani audiences, and in what manner they are perceived, which reading types are
employed in the perception. The changing communication channels brought about by advancing
technology, globalization, popular culture, and mass culture, which constitute the subjects of social
sciences, have opened the way for academic research focusing on how societies and cultures differ
or converge with the dynamics of this emerging technological age. In this context, while the effects
of television and its content on viewers in terms of culture continue to be the subject of many
studies, the data obtained regarding how Turkish television programs are read by Azerbaijani
audiences have been analyzed using the Cultural Studies Tradition.

One of the significant findings of the study is that religious content and belief-based
broadcasts are followed by Azerbaijani viewers, who develop different reading styles towards the
content. It has been observed that, following the belief-based practices of the Soviet era, the
religious awakening process in Azerbaijan during the independence period has been nourished
from various sources. During this period of reawakening, it is seen that religious programs and
belief-based content broadcasted on Turkish television channels play an effective role. It is
understood that these effects are observed through the participatory reading of the presented
content, especially with the increasing interest of viewers in these programs during times
considered sacred for Muslims. It is also among the findings that deliberative or opposing readings
towards belief-based broadcasts affect individuals' worldview.

The inclusion of the contents shaped based on Turkish-Islamic understanding by Turkish
television programs in the dominant reading process of Azerbaijani audiences indicates a
completely opposing reception process, pointing to the observed different code decoding
practices in cultural and belief forms. Additionally, the observation that Azerbaijani viewers follow
channels broadcasting religious content only with a didactic-dominant reception indicates the
active functionality of television broadcasters as platforms for sharing religious knowledge. On the
other hand, while the dominant reception practice regarding programs dealing with religious topics
is not observed, this is not the case for programs where participants share their religious questions
and problems. The main reason for this difference can be explained by the different socio-cultural
structures existing in Tiirkiye compared to those prevalent in Azerbaijan, particularly in terms of
religious beliefs. Moreover, further studies might be conducted to include Azerbaijanis living
abroad (Iran, Georgia etc.) and watching Turkish TV channels. Future studies related to Azerbaijani
diaspora might reveal any difference that might exist would mold a different horizon for different
disciplines.
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Azerbaycan izlerkitlesinin Tiirk Televizyon Programlarini Din Algis
Baglaminda Alimlama Pratikleri

Vahit iLHAN"
Faruk SADIC™

Genisletilmis Ozet

izleyici arastirmalari alaninda, Kiiltiirel Calismalar geleneginin ortaya cikmasiyla, izleyicilerin
medya araciligryla sunulan tim mesajlari ve metinleri tam olarak istendigi gibi, edilgen bir sekilde
tiiketmeleri diisiincesinden bir kopus gézlemlenmeye baslamistir. izleyicilerin olduk¢a farkli
yorumlama pratiklerinin 6zneleri olabilecegi ve kodlanan igerikleri alimlama sireglerini
gerceklestirirken, kodlama siirecinde amaglanandan farkl algilayabilecekleri anlasilmistir. Bu farkl
algilama sireclerinin ana nedeni, kiltlrel calismalara dayal bakis acgisinin genel kabuliinden
kaynaklanmaktadir. Bu evrilen bakis acisinda, izleyicilerin ait olduklari ekonomik, sosyal, kiiltiirel,
toplumsal ve bireysel degiskenlerin kodagimi siirecinde sahip olduklari énemli etkisine vurgu
yapmaktadir. Politik ve kiiltiirel etkiler, toplum Gzerinde biyiik etkiye sahip olan gilic odaklarinin
yayin ve yapimcilarla iliskileri ve teknolojiyi kullanma becerilerine bagli olarak izleyicilerin alimlama
tepkilerinin degisecegi anlayisi 6n plana ¢ikmaktadir. Bu baglamda, izleyicilerin sosyal ve kiiltiirel
Ozelliklerine bagl olarak televizyon tarafindan sunulan icerigi tg¢ farkl sekilde yorumladigi ortaya
cikmistir: icerik/mesajla uyumlu olarak yorumlama (Katiimer Okuma), icerige karsi veya catisan bir
sekilde yorumla (Karsit Okuma) veya icerige karsi tarafsiz kalma (Mizakereci Okuma).

Bu calismada, bahse konu Kiiltiirel Calismalar gelenegine 6zgii alimlama yontemi kullanilarak,
Azerbaycanl izleyicilerin Tirk kiltiird ve toplumu hakkindaki algilar, ényargilari, aynca kiltirel
benzerlikler ve farkliliklar, Tiirk televizyon programlarinda sunulan icerikleri algilama pratiklerinin
dini bilgi edinme baglaminda incelenmektedir. Calismanin ana gercevesi, nitel teknikler kullanilarak
yorumlama siirecine odak grup goriismeleri araciigiyla elde edilen alimlama verilerinin dahil
edilmesiyle olusturulmustur. Azerbaycan'da dogrudan izlenebilen Tirk televizyon programlarina
iliskin yerel ve yabanci literattirlin, arastirma dénemi boyunca yayinlanan orijinal kanallar aracihgiyla
ve arastirma déneminde yayinlananlar da dahil olmak (zere incelenmistir. Okuma, gozlem ve
miilakat yontemlerini iceren nitel veri toplama teknikleri planlanmis ve iletisim etnografyasi,
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nesneler, séylemler ve semboller baglaminda, resepsiyon teknigi araciligiyla algilanabilir alanlari ve
durumlari gézlemlemek icin betimsel bir analiz sireci yapilandiriimistir.

Arastirma kapsaminda katilimcilardan elde edilen veriler dogrultusunda televizyon
programlarinda din ve inan¢ sunumlarinin dini televizyon programlari, tamamen dini i¢erik sunan
kanallar ve diger yapimlarda kodlanmis dini icerikler aracili§yla gergeklestigi belirlenmistir. Bu
baglamda belirlenen drnekler arasinda, Ramazan ay1 boyunca yayinlanan iftar ve sahur programlari
yer almaktadir. Diyanet TV, Mesaj TV ve Meltem TV gibi kanallarda sunulan dini iceriklere ek olarak
ayrica diziler, filmler, yasam tarzi ve eglence programlan gibi farkli program tirleri de
bulunmaktadir.

Katiimailarin cogunlugu yapilan gériismelerde, Ramazan ay1 boyunca televizyon kanallarinda
yayimlanan programlari takip ettiklerini, dini bilgilerin paylasildigi soru-cevap bélimlerinin de izleme
aliskanliklartiginde bulundugunu ifade edilmistir. Bazi katiimcilar ise bu programlar araciligiyla orug
tutma, teravih namazi ve dini toplantilar gibi kavramlar 6grendiklerini belirtmis ve bu programlar
sayesinde din konusundaki bilgilerini genisletme firsatina sahip olduklarini vurgulamislardir.

GCalismanin énemli bulgularindan biri, dinf icerikli ve inang temelli yaynlarin, farkli okuma
tarzlari gelistiren Azerbaycanliizleyiciler tarafindan takip edildigidir. Sovyet déneminin inang temelli
yasaklayici uygulamalarini takiben, bagimsizlik déneminde Azerbaycan'da dinf uyanma sirecinin
cesitli kaynaklardan beslendigi gozlemlenmistir. Bu uyanma doneminde, Tirk televizyon
kanallarinda yayimlanan dinf programlar ve inang temelli iceriklerin etkili bir rol oynadigi calismada
elde edilen bulgular arasinda yer almaktadir. Bu etkilerin, 6zellikle Mislimanlar icin kutsal kabul
edilen zamanlarda izleyicilerin bu programlara artan ilgisiyle birlikte sunulan igerigin katihmci
okumasiyla alimlandigi anlagilmaktadir. inan¢ temelli yayinlara karsi miizakereci veya karsit
okumalarin bireylerin diinya gorusleriyle sekillenebilecegi de bulgulari arasindadir.

Tirk televizyon programlarinin Tiirk-islam anlayisina dayali sekillendirilmis iceriklerinin
Azerbaycanliizleyici kitlesinin katilimci okuma stirecine dahil edilmesi, kiiltiirel ve inang bicimlerinde
gozlemlenen farkli kod a¢imi uygulamalarina isaret eden tamamen karsit bir alimlama siirecine
ortaya koymaktadir. Ayrica, Azerbaycanh izleyicilerin yalnizca dini icerik yayinlayan kanallari
didaktik-katihmci bir alimlamayla takip etmeleri, televizyon yaymlarinin dini bilgi paylasim
platformlari olarak aktif islevselligini géstermektedir. Ote yandan, dini konulari ele alan programlar
icin katihmcr okuma uygulamasinin gézlenmedigi, ancak katilimcilarin dinf sorularini ve sorunlarini
paylastiklart programlar i¢in ayni durumun gegerli olmadigi gézlemlenmistir. Bu farklihigin temel
nedeninin, Turkiye'deki mevcut sosyo-kiltiirel yapilarin, 6zellikle dini inanglar acisindan,
Azerbaycan'da yaygin olanlardan farkl olmasi konusu 6n plana ¢ikmaktadir.
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Abstract

While media's fluidity and dissemination in digital contexts help to diversify the body of knowledge already in existence,
there is a chance that this could lead to information pollution. This notion holds true for knowledge about religions as
well. The creation of ideological discourses and supporting or opposing discourses in the structuring and disseminating
of religious knowledge can be facilitated by traditional media and new digital platforms. The issue of how religious
knowledge in the media influences students' comprehension of religious knowledge in formal religious education now
comes up. The status of the media as a source of religious information is examined in this study in terms of its reflection
on religious education processes, based on the opinions of religion course instructors. This is a case study that used the
qualitative research method. The research was presented using a phenomenological approach since it was planned based
on the experiences of teachers and synchronic data was required. Data for the study were gathered using interviews, a
method commonly employed in qualitative research. Accordingly, the meaning is changed by the recipients' own
experiences, beliefs, cultural contexts, social interactions, and mass media, in addition to formal religious education, in
the processes of learning and creating individuals' religious knowledge.

Keywords: Religious Education, Religious Information, Religious Information Resources, Religious Education Teachers,
Media

Din Ogretimi Siireclerinde Kitle iletisim Araclarinin Dini Bilgi Kaynagi Olma
Durumuna iliskin Ogretmen Gériisleri

Oz

Medyanin dijital ortamlardaki akigkanligi ve yayilimi mevcut bilginin gesitienmesine katki sunmakla birlikte bilgi kirliligi
yaratma olasiligi bulunmaktadir. Bu olasilik dini bilgi agisindan da gecerlidir. Geleneksel medya ve yeni dijital platformlar
dini bilginin yapilanmasinda, yayilmasinda ve ideolojik séylemlerin gelismesine taraf olma seviyesinde destek veya karsit
soylemlerin gelismesinin 6niind agabilmektedir. Bu noktada medyada yer alan dini bilgilerin 6rgiin din 6gretimindeki dini
bilgi anlayislarini nasil etkiledigi sorusu ortaya gikmaktadir. Bu ¢alismada din dersi 6gretmenlerinin gorislerinden yola
gikilarak kitle iletisim araglarinin dini bilgi kaynagi olma durumu, din 6gretimi siireclerine yansimasi yéniiyle ele alinmistir.
Arastirmada nitel arastirma yontemi benimsenmistir ve arastirma bir durum ¢alismasidir. Arastirma, 6gretmenlerin
tecriibelerine dayali olarak tasarlandigi ve senkronik verilere ihtiya¢ duyuldugu icin fenomenolojik yaklasim ile ortaya
konulmustur. Arastirmada nitel arastirmalarda siklikla kullanilan miilakat teknigi ile veriler toplanmistir. Buna gore,
bireylerin dini bilgilerini §grenme ve insa stireclerinde formal din 6gretiminin yani sira anlami, alicilarin kisisel deneyimleri,
degerleri, kiiltlirel baglamlari, sosyal etkilesimleri ve kitle iletisim araglar da sekillendirmektedir.

Anahtar Kelimeler: Din Egitimi, Dini Bilgi, Dini Bilgi Kaynaklari, Din Egitimi Ogretmenleri, Medya

ATIF: Sayin, G. (2024). Din 6gretimi siireclerinde kitle iletisim araglarinin dini bilgi kaynagi olma durumuna iliskin
dgretmen goriisleri. Medya ve Din Arastirmalari Dergisi (MEDIAD), 7(1), s. 87-102.
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insanin dig diinyaya iliskin algisi kendisinde var olan kabuller cercevesi ile belirlidir. Bu
kabullerin temelinde ise; inang, deger, yasam bicimi, genetik 6zellikler, kiiltiir ve 6n bilgiler yer
almaktadir. Bunlar, insanin bilgi Giretiminde verilerin analizi ve islenmesi siirecinde basvurdugu
referanslardir. Dig diinyadan toplanan veriler bireyin anlam diinyasini olusturur. Bu yéniyle herkesin
referans noktasi farklidir ve bireylerde referans noktalari yasanmisliklarla yakindan iliskilidir (Ozden,
2014, ss. 3-4). Bilginin 6grenilmesi siirecinde bilgi, 6zne tarafindan igsellestirilip bireyin 6znel
yasantisiyla bi¢imlendirilerek bireyin kendisinden kattigl unsurlar ile sekillenmektedir. Bdylelikle
bilgi 6grenilirken bireyin éznel yasantisi ile bireysellesmektedir (Aydin, 2018, s. 165). Ogrenmedeki
bu bireysel farklliklar 8gretim siireclerindeki 6gretimsel faaliyetleri de yénlendirici bir etki degerine
sahiptir. Egitim yalnizca okul ve miifredat ile sinirlandirilabilecek bir etkinlik degildir. Egitim srecleri
ele alindiginda basta sosyal ¢evre olmak lizere egitime bireyin iletisim halinde oldugu her seyin dahil
oldugunu séylemek mimkinddr.

Bireyin dini bilgiye erisim sekli ve bu bilgiyle olan etkilesim bi¢imi, dini anlayisinin temel
belirleyicisidir. Aile, toplum ve sosyallesmede 6nemli bir yer tutan okullar, temel sekillendiriciler
olarak belirtilebilir. Bu durum géz 6niline alindiginda 6rgin din 6gretimi, yalnizca din egitimi
O6gretmenleri ve 6gretim siireclerine dahil olan materyallerin iceriklerindeki dini bilgilerden ibaret
degildir. Dogrudan olmasa da 6rgiin din 6gretimi de farkli dini bilgi anlayiglarinin ve sivil din
hizmetlerinde (Detayl bilgi icin bkz. Aydin, 2018, s. 256) 6n plana ¢ikan ve acik bir kutsallik atfedilen
bazi dini bilgi kaynaklarinin etkisi altinda kalabilmektedir. Giinimiiz diinyasinda bilgiye erisimdeki
cesitlilik insanlara kolaylik saglasa da bu kolaylik beraberinde yanlis bilgiye maruz kalma riskini de
getirebilmektedir.

Medya araciligryla dini kurum ve kuruluslar daha genis kitlelere ve kesimlere ulasabilirken yine
bu sayede bireyler de kendi inanclariyla ilgili detayh bilgileri uzman kisilerden alma ve farkliinanclara
ait bilgilere istedikleri an ulasabilme imkanina sahip olmaktadir. inanan insanlarin anlam ve ruh
diinyasinda olduk¢a 6nemli olan dini bilgi ile ilgili arayislarda ulasilan bilginin tatmin edici boyutta
olmasi dnemli olup bu miitmainligin bireyin tutumlarina yansimasi ise kaginilmazdir. Her bireyin ayni
diizeyde ayni bilgilere sahip olmamasindan dolayr medyanin informal anlamda sundugu egitimden
bireylerin etkilenme durumu da farklilik arz etmektedir. Bu durum, formal egitim icerisinde medya
okuryazarligr kavraminin gelismesinde rol oynayan nedenlerden biri olmus ve bu kavram paralelinde
de yeni dersler miifredata eklenmistir (bkz. Medya Okuryazarligi Dersi Ogretim Programi (Ortaokul
ve imam Hatip Ortaokulu 7 veya 8. Siniflar), 2018, ss. 8-11). Medyada sunulan bilgilere yénelik biling
suizgeci gelistirmeyi hedefleyen medya okuryazarlig dersinin dini bilgi sunan medya araclarina
ybnelik olarak da formal egitim alaninda adaptasyonu tartigmalara konu olmustur. Medyanin
sunmus oldugu dini bilgiyi analiz etme ve sentezleme becerisinin kazanilmasi noktasinda ise din
okuryazarligr kavrami ortaya ¢ikmaktadir. Din okuryazarligi kavrami dini bir konu hakkinda temel
kavramlar konusabilecek yeterlilikte olmaktir. Dini okuryazarlik, dini medya okuryazarliginin bir
onculudir (Naziroglu, 2015, ss. 191-220). Din okuryazarligi dini bilgi ile iletisim ve tutumlarda; elestirel
dasiince, ihtiya¢c duyulan bilginin belirlenerek alinmasi 6zi itibariyle bir bilinglilik seviyesinde
olmasini gerekli gérmektedir (Furat, 2012, ss. 9-24). Orgiin 6gretim siireclerinde din okuryazarligi ve
medya okuryazarligl seklinde bilgi kaynaklarina iliskin farkindalik kazandirici nitelikte icerikler yer
almasina ragmen 6rgin din 6gretimi siireclerinde medya kaynaklarinda yer alan dini bilgiler zaman
zaman miifredat ve ders iceriklerinde var olan dini bilginin 6niine gecebilmektedir. Bu calismada da
kitle iletisim araglarindan edinilen dini bilginin din 6gretimi siireclerine nasil yansidigi din dersi
O6gretmenlerinin gorislerinden yola cikilarak ele alinmaya ¢alisiimistir. Bu baglamda calismanin
temel sorusu “Kitle iletisim araglarinin din 6gretimi siireclerine bir kaynak olarak yansiyip
yansimadigr?” seklindedir.



Gulsen SAYIN

Yontem

Arastirmada nitel arastirma yéntemi benimsenmistir ve arastirma bir durum ¢aligmasidir.
Arastirma, 6gretmenlerin tecriibelerine dayali olarak tasarlandigi ve senkronik verilere ihtiyag
duyuldugu i¢in fenomenolojik yaklasim benimsenerek ortaya konulmustur. Verilerde katilimcilarin
6gretim sureglerindeki 6n plana ¢ikan dini bilgi kaynaklarina iliskin bireysel ve kurumsal gézlemleri,
deneyimleri ve bunu nasil bilince dénistiirdiikleri kesfedilmeye ¢alisiimistir (Patton, 2018, s. 104).
Arastirmada, katilimalarin 6gretim siireclerinde 6grenciler tarafindan sinifa tasinan dini bilgi
kaynaklarinin neler oldugu ve bu kaynaklara nasil yaklastiklari, 6grencilerin bu kaynaklardan nasil
faydalandiklari ve bu bilgiyi nasil i¢sellestirdiklerini, nasil yorumladiklarini anlamaya odaklaniimistir.

Calismada nitel arastirmalarda siklikla kullanilan milakat teknigi ile veriler toplanmustir.
Mdlakatta kullanilan sorular, 05/11/2018 tarihli 13/172 sayil toplanti kararina dayanilarak Ankara
Universitesi Etik Kurulu izni ile uygulanmustir. Yari yapilandirilmis sorulardan olusan miilakat
hazirlanmig ve arastirmanin temel sorusu olan “Giiniimiiz din egitimini dini bilgi kazanimi agisindan
nasil degerlendiriyorsunuz?” sorusuna alinan cevaplardan yola ¢ikilarak ¢alisma dizayn edilmistir.
Veri toplama siirecinde katilimcilara yoneltilen temel soru kitle iletisim araclarina odaklanmasa da
katilmailar kitle iletisim araglarini yogun bir sekilde vurgulamiglardir. Bu nedenle kitle iletisim
araglarina iliskin bilgilerin yogunlastig verilerin bu ¢alismada kullaniimasi tercih edilerek arastirma
ortaya ¢ikarilmistir.

Verilerin analizinde bilgisayar programindan da yararlanilarak verilere icerik analizi
uygulanmistir. icerik analizi, toplanan verilerdeki ilk bakista 6n plana ¢ikan ériintiileri belirleme,
kodlama, kategorize etme ve etiketlendirme asamalarindan olusmaktadir. Bu durumu bir kitapta
indeks olusturmaya benzetmek miimkiindir. icerik analizi tema, kategori ve kodlardan
olusturulurken katilimcilarin ifadeleri dncelenmis ve katilimcilarin miilakatlarda kullanmig olduklar
kavramlar hem tema, kategori ve kodlarda hem de basliklandirmalarda yénlendirici olmustur.
Bdylelikle icerik analizinde kavramlarin hangi ifadeler ile 6zdeslestirildigi vurgulanarak okuyucuya
aktarilmistir (Patton, 2018, ss. 55-463). Bu yaklasim, katilimcilarin deneyimlerini bilince
donistlrmesi noktasinda fikir verici katkilar sunmustur.

Calisma Grubu

Arastirmada din dersi 6gretmenlerinin gorislerinden yola cikilarak kitle iletisim araglarindan
edinilen dini bilgilerin 6gretim siireclerine yansima durumu konu edinilmistir. Bu amacla yari
yapilandirilmis sorulardan olusan veri toplama araci Malatya ilinde gérev yapan DKAB ve AiHL
meslek dersi 6gretmenlerine sunulmustur. Arastirma icin amacl 6rnekleme yéntemlerinden
maksimum c¢esitlilik 6rnekleme stratejisi benimsenmistir (Patton, 2018, s. 243). Farkl cinsiyet,
deneyim, okul tiri ve ders cesitliligi gozetlenerek din dersi dgretmenleri ile miilakatlar
gerceklestirilmistir. Calismada maksimum cesitlilik 6rneklem tercihinde de yer aldigi tizere verilerde
doyuma ulasildiginda veya tekrara donustigiinde milakatlar birakilmistir.

Etik Kurul Onayi

Ankara Universitesi Sosyal Bilimler Alt Etik Kurulu’nun 05/11/2018 tarihli, 13 toplanti sayili ve
172 nolu karari ¢ercevesinde ¢alisma etik agidan bir sakinca icermemektedir.
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Tablo 1. Katihmailara iligkin Bilgiler

Ogrenim Mesleki Deneyim
Rumuz (K) Cinsiyet Yas Durumu Gorev (yil)
Katilimci 1 (K1) K 39 Lisans DKAB Ogretmeni 5
Katilimai 2 (K2) E 26 Lisans Meslek dersi 6gretmeni 2
Katilimai 3 (K3) K 32 Lisans Meslek dersi 6gretmeni 7
Katilimci 4 (K4) K 27 Lisans Meslek dersi 6gretmeni 2
Katilimai 5 (K5) E 56 Lisans Meslek dersi 6gretmeni 33
Katilimci 6 (K6) E 32 Lisans Meslek ve DKAB Ogretmeni 8
Katilima 7 (K7) E 34 2 Lisans/ iLITAM DKAB Ogretmeni 2
Katilimci 8 (K8) E 39 Lisans DKAB Ogretmeni 15
Katiimai 9 (K9) K 27 Lisans DKAB Ogretmeni 3
Katilimai 10 (K10) E 30 Lisans DKAB Ogretmeni 4

Kitle iletisim Araclari ve Din Egitimi

iletisim ve medya alaninda pek ¢ok farkli kuram ve yaklagim bulunmaktadir. Bu kuramlar
bizlere kitle iletisim araglarinin amagsal ve baglamsal olarak nasil degistigini agiklamaya yonelik farkl
perspektifler sunmaktadir. Bu durum, kitle iletisim araglarinin toplumsal etkileri baglaminda tutucu
ve degisimci olmak Gzere iki farkl gesit etki (izerinden degerlendirilmesini beraberinde getirmistir.
Bu haliyle kitle iletisim araclari aslinda bir iletisimsel etkinlik olarak toplum Gzerinde ya muhafaza
edici bir gli¢ veyahut dontistiiriicl bir etkiye sahiptir. Kitle iletisim araclari bir kiltlr endistrisi olarak
kdltirel doniistim ile egitimi dolayh yollardan etkilemektedir (Erdogan & Alemdar, 1990, s. 34-37).
Bdoylelikle kitle iletisim araclarinin, toplumsal anlam ve gercekligin yapisina katkida bulunarak ve
alicilarin diinya gorislerini ve tutumlarini sekillendirebilme etkisinden s6z konusudur.

Turkiye’de gunlik ortalama 3 saat 34 dakika televizyon ekranlarina bagl olarak
gecirilmektedir. Bu rakam 2006 yilinda 5 saat 8 dakika iken 2018 yilinda 3 saat 34 dakikaya inmistir
(Televizyon izleme Egilimleri Arastirmasi, 2018, s. 25). Toplumun %48,8’i dini bilgisini dini icerikli TV
ve radyo programlari ile gelistirmektedir (DiB, 2014, ss. 113-123). Yapilan arastirmalara gére basta
televizyon olmak Uzere kitle iletisim araglari bireylerin dini distincelerini etkilemektedir (Furat,
20009, s. 290). Televizyonun giicll etkisini olumsuz perspektiften ele alan ¢alismalar televizyonun
ahlaki, kiltirel ve geleneksel deger yargilarini tehdit ettigini ve aile ici iletisimi engelledigini
sOylemektedir. Alanyazina bakildiginda medyanin insan davranislari Gzerindeki etkilerini ortaya
koyan calismalardan bahsetmek mimkindur (Dill-Shackleford, 2009, ss. 94-99; Tudor, 2005, ss.
395-427). Medya icerikleri, toplumsal degerleri, davranis kaliplarini ve kabul edilen normlari
gostererek bireylerin bu normlara uyum saglamasina yardimci olabilecegi gibi yeni normlarin da
eskilerinin yerini almasina katki sunabilecek potansiyelde bir etkiye sahiptir (Dill-Shackleford, 2009,
ss. 5-30).

iletisim araglarinin temel islevlerinden biri muhatabini bilgilendirmektir. Televizyonun da
icinde bulundugu medya, genis kitlelere bilgi saglayarak bilgi ve bilin¢clendirme noktasinda egitim
amacini yerine getirebilmektedir. Medya icerikleri insanlarin farkl bakis agilarini kesfetmelerine ve
kendi distincelerini cesitlendirmelerine olanak saglamaktadir. Bu yoniyle kitle iletisim araglarinin
pekistirici ve egitici giici bulunmaktadir (Tudor, 2005, ss. 395-427). iletisimin bu yéni egitim ile
yakindan iliskilidir. Ancak bu durum her iletisimi egitim haline déniistirmemektedir (Furat, 2009, s.
25-26).

Egitim, hem deger aktarimini hem de gelisimi hedefleyen bir degisimi sunmaktadir. Kitle
iletisim araclan izerinden gelistirilen enformasyon ve iletisimin de bu yaklasimla ele alinmasi bir
gerekliliktir. Clnkid medyanin sunmus oldugu bilgilerin toplumu ve dolayh olarak da egitimi
etkilemeyecegini beklemek gercekci olmayacaktir. Bu konuda yapilan arastirmalara gore kitle
iletisim araclarinin egitimi dogrudan etkiledigi ifade edilmektedir (Furat, 2009, s. 294). Hatta medya
araclarinin zaman igerisinde egitimin yerini alacagina dair tartigmalar mevcuttur. Kitle iletisim
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araglarinin egitimde temel teskil etmesi olur mu bilinmez ancak medyanin egitime etkisinin biyik
oldugu tartisilmaz bir gercekliktir (Florescu, 2014, ss. 349-353). Bir egitim ortami olusturmasi mevcut
sartlarda zor goziikse de Ozellikle televizyonun egitimsel glclnin varlig ve 6rgiin dgretim
stireclerine de katki sundugu bir gerceklik olarak egitim stireclerinde karsimiza ¢ikmaktadir (Furat,
20009, s. 295). Dogrudan egitimsel amaglara sahip olmamakla birlikte kitle iletisim araglari yalnizca
bir eglence araci olmayip artik birer egitim ve enformasyon akislarinin oldugu bir arag haline
gelmistir. Kitle iletisim araglari, egitim stirecinde énemli bir rol oynar ve bireylerin diinya géruslerini,
tutumlarini ve bilgi seviyelerini etkiler. Oz itibariyle medya, bireylerin anlam insa siirecine katkida
bulunur ve onlarin egitimlerine etki eder (Yorulmaz, 2015, s. 289-296).

Kitle iletisim araglar (izerinden siirdirilen din egitimi faaliyetleri informal niteliktedir. Din
egitimi toplumsal ve teknolojik alanlardaki gelismelerden etkilenen bir alandir. Kitle iletisim
araclarinin gesitlenmesi ve ulagimlarinin kolaylasmasi bu etkilesimi farkli boyutlara ulastirmistir.
Bilgiyi kitle iletisim araglarindan edinmek 6n hazirlik veya bireysel ¢abalara ¢ok ihtiya¢ duyulmayan
bir 6grenme imkani sunmaktadir. Bu durumun gelismesinde bireylerin bilgiye erisimlerinde hizli ve
ekonomik katkilar sunmasi buylk bir etkendir. Ancak formal veya informal 6grenme farkli
bicimlerde gerceklesmektedir. Sistemli ve belirli olciitlerle sunulmayan kitle iletisim araglar
tzerinden gerceklesen dini bilgi 6grenmelerinin dlctilmesi ise oldukga giigtiir. Dini bilginin kitle
iletisim araglarindan 6grenilmesi dogrudan dini bilgi 6greten programlar yoluyla da gerceklesmek
durumunda degildir. Dini icerikli dizi, film gibi programlar da din hakkindaki 6grenmelerin
gerceklestigi ve dini bilgi anlayisini sekillendiren énemli kaynaklardandir. Bu etkenlerin din
egitimindeki karsiligi ise; dini bilginin Gretimi ve aktarimi, dini sosyallesme imkanlari ve dini
kimliklerin olusmasindaki (Furat, 2014, s. 325-364) rolleri lzerinden ele alinabilir. Kitle iletisim
araclarindan edinilen dini bilginin biitiin bu stireclerde etkisinin oldugu diistiniilmektedir.

Kitle iletisim araglarinin toplumlarin degisim ve doénisimlerine etkisi bulunmaktadir.
Buralarda yer alan dini bilgiler dini degerleri olumsuzlayarak kiiglik diisiirebilecegi gibi dini ve ahlaki
tutumlarda olumlu gelismeler sunabilecek nitelikte de olabilmektedir. Bireylerin birden fazla duyu
organina hitap edebilme imkani ile kitle iletisim araglarindan edinilen bilgilerin kalici olarak
Ogrenilmesi de s6z konusudur. Diyanet tarafindan 2014 yilinda yapilan Tirkiye’de Dini Hayat
Arastirmasi’na gore dini bilgilerin en ¢ok 6grenildigi yaslar; %47,4 ile 6-10 yas, %30,1 ile 11-13 yas ve
%9,4 ile de 14-16 yas araligidir. Ayrica RTUK tarafindan yapilan arastirmaya gére 15-24 yas arasi
genglerin %19,5%i bilgi almak amaciyla televizyon izlemektedir (Televizyon izleme Egilimleri
Arastirmasi, 2018, s. 95). Televizyon gengler tarafindan siklikla tercih edilen bir kitle iletisim araci
olmasa da dogrudan bilgi edinme amaciyla izlenebilmektedir (Dogan, 2021, s. 295; Genglerin Medya
Kullanimi ve Dijital Okuryazarlik Arastirmasi, 2022, ss. 13-38). Okul ¢agina tekabil eden bu dénem
igin bilginin kaynaginin biyiik 6lcilide okullardan veya 6rgin 6gretim kurumlarinin olusturmasi
beklenmektedir. Ancak ayni arastirmanin verilerine gdre dini bilgi kaynagi olarak bireyler %24,6
oraninda televizyon, radyo, gazete ve dergileri %4,8 oraninda da interneti tercih etmektedirler.
Orgiin 6gretim kurumlarinin dini bilgiyi 6grenmedeki orant ise %20,2 olarak belirtilmistir (Ttirkiye’de
Dini Hayat Arastirmasi, 2014, s. 112). Gorildigu gibi kitle iletisim araglari bilgi kaynagi olarak énemli
bir yere sahiptir.

Bulgular ve Degerlendirme

Calismada, din dersi 6gretmenlerine gore dini bilginin 6gretim stireclerinde 6n plana ¢ikan dini
bilgi kaynaklari ele alinmaya c¢alisiimistir. Katiimcr gérisleri kitle iletisim kaynaklari noktasinda
yogunlasmistir. Benimsenen bu yontemde yapilan milakatlarin analizi sirecinde anlam 6n plana
cikarilarak “Bu sdylenen ne anlama gelmektedir?” sorusu tzerinde distnilmistir (Yildinm &
Simsek, 2011, ss. 108-109). Dini bilginin &gretimi siireclerinde 6n plana cikan bilgi kaynaklar
degerlendirilirken bu kaynaklarin kitle iletisim aracglari etrafinda sekillendigi gortlmiustir.
Katilimcilarin gériislerinden yola ¢ikilarak “Kitle iletisim Araclar’” kategorisi elde edilmistir (Tablo 2).
Bu kategorinin altinda gelisen en 6nemli tanimlamalar giincel dini tartismalar, dini bilgide tuzak ve
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televizyon-internet vaizleri kodlari tizerinden yapilmistir. Bu kategori ve kodlar ile bulgular bélimiine
ait basliklarin olusturulmasinda katilimcilarin miilakatlarda tercih ettikleri kavramlar kullanilmistir.

Tablo 2. Ogretmenlerin Goriislerine Gére Kitle iletisim Araclari Kategorisine Ait Kodlama islemi

Kategori Kodlar
Kitle iletisim Araclari Glincel dini tartismalar, dini bilgide tuzak, televizyon-internet vaizleri

Dini Bilgide Avam ve Havas Ayrimi

K6, “Dini bazi konularin televizyonlarda tartisma konusu olmamasi lazim. Avam
anlamayabiliyor. Yanlis da anlayabilir. ilahiyat sinifindaymis gibi konusulamaz bundan ¢ok
rahatsizim.” Katimcilardan meslek dersi 6gretmeni olan K6 her bireyin esit diizeyde bilgi sahibi
olmadigi gerekgesi ile belirli bir seviye gerektiren konularin kitle iletisim araglarinda tartisiimasini
uygun bulmamaktadir. K6 dini bilginin muhatabi olarak avam ve havas ayrimi yapmakta ve
Ogrencileri de avam kategorisinde degerlendirmektedir. Bu baglamda dini bilginin her boyutu
herkese iletiimemelidir. K6 dini bilgiye iliskin medyada var olan tartismalarin yalnizca avami degil
Ogrencileri de olumsuz etkiledigini “Hocam biz deist mi olacagiz” seklinde sorular ile érneklemis
dgrencilerin kendilerine yonelik siipheye dstiiklerini dile getirmistir. Ogrencilerin tartismali
konularda stipheye diismesi bilginin yapilandiriimasi ile ilgili bir stirecken, katihmcilar tarafindan bu
duruma olumlu anlam yiiklenilmemistir. K6 dini bilginin belirli bir sinir ve cercevede sorgulanmasini
uygun gormektedir. K6’nin ifadelerinin bu sinirli sorgulamayr sinirli konuya da indirgeme
temaydlinde oldugu sdéylenebilir. K6, televizyon programlarinda yer alan dini bilgi icerikli
tartismalarin “rahatsiz edici bir sey” oldugunu ifade etmis ve bu disiincesine “Ogrenciye de
yansiyor. Ondan rahatsizim.” ifadelerini de eklemistir. K6 bu rahatsizliginin sebebini de dini bilgi
icerikli bazi konularin “herkesin tartismamasi gerektigi” seklinde degerlendirmistir. Havas ve avam
icin farkl dini bilgi sunulmasi gerektigi vurgulu bir sekilde katimcilar tarafindan belirtilmistir (K6).
Katihmcr goérislerinde de gorildiugi tzere kitle iletisim araglar ile 6grenciler aktif bir siireg
icerisinde olduklarini ve kitle iletisim araglar (izerinden alinan bilgilere yo&nelik olarak
anlamlandirmalarin 6grenci tarafindan insa edildigi vurgulanmistir.

Dini meselelerin televizyonlarda tartisilmasinin 6grenciye ve din 6gretimi siireclerine olumsuz
yansidig1 kanaatinde olan bir diger katimci K2, bu minvalde gelisen tartismalarin dini bilgiye iligkin
insanlarda karmasaya sebep oldugunu “Bazilari akla ziyan yorumlar yapiyor... Diyanet isleri
Baskanhg bence tartismali konularla ilgili fikrini belirtecek.” ifadeleri ile dile getirmistir. K2 genel
kabul géren dini bilginin disindaki yorumlari makul bulmadigini somut bir 6rnek ile;

Televizyonda bir kanaat &nderinin yorumuna bakin. Orta seviyedeki bir akil bunu kabul eder mi? Kurban olmadigini
sOyle izah ediyor: ‘Kestiklerinizin kanlari ve etleri Allah’a ulagmaz Allah'a ulasacak olan sizin takvanizdir.” Bunu
kurban kesmenin gerekliligine delil getirebilir ama o bunu kurban kesmemeye delil getiriyor... Béyle insanlar
piyasada dolasiyor. Bunlar dini bulandirtyor.

seklinde ifade etmistir. K2 dini bilginin kitle iletisim araglarinda tartisma konusu edilmesini,
toplumun genel kabuliiniin disinda olan dini bilgilerin saskinlik ve tepki ile karsilanabilecegi
gerekgesiile elestirmistir. Tartismalarin Diyanet tarafindan kontrol edilmesi gerektigi diisiincesi dini
bilginin yoruma kapali olan ydnlerine vurguyu arttirmaktadir. K2’nin Diyanet’i televizyonlardaki
tartismalar icin otorite olarak gériirken dini bilgiyi bireysel, 6zgir alanindan ¢ekerek dini bilginin bir
kismini yoruma ve tartismaya kapali olarak nitelendirdigi ¢ikarilabilir. Bu konularin kitle iletisim
araglarinda ele alinmasini gereksiz bulan K6 “Bizim o seviyeye gelebilmemiz icin ilk 6nce halkin o
seviyeye gelip dyle tartismamiz lazim.” ifadeleriyle bu tartismalarin 6n kosulu olarak halkin dini bilgi
seviyesine dnem addetmistir. K6 bu ifadeleriyle dini bilginin muhatabinda avam-havas ayrimini
belirgin hale getirmistir.
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Yukaridaki ifadelerde de yer aldigi izere katihmailar dini bilgiyi avam ve havas icin ayri ayri
degerlendirmektedirler. Bu yaklasimdan dini bilginin avama dénik yéniniin tartigmaya ve yoruma
daha kapali, daha normatif, nakil temelindeki bilgi olarak havasa doniik yéniini ise daha yoruma ve
tartismaya agik olarak tahmin etmek mimkindir. Bu baglamda 6grenciler de avam olarak
goriilmektedir. Ayrica katihmcilar farkl yorumlara pek sicak bakmamakla birlikte islam diisiince
ikliminde gelisen dini bilginin farkli yorumlarinin dini bulandirici olarak 6grenciye yansidigini
belirtmiglerdir.

Katihmailarda dini bilginin kesin ve mutlak bir yapida oldugu anlayisi hakimdir. Bu bilginin
egitimdeki karsiligini, dini bilgi alaninda calisan ve dini bilgi alaninda uzman kisilerin mutabik
olduklan bilgiler olarak adlandirmak mimkiindir. Katiimcilarin avam havas ayrimi ile “bu bilgiyi
yalnizca bilen bilir” yaklagimi icerisinde olduklarini da séylemek miimkiindir. Bu anlamda dini
bilginin din egitimi 6gretmenleri arasinda yalnizca belirli bir zimreye isnat edildigi s6ylenebilir.

Din egitimi 6gretmenlerinin muhatap oldugu sorular ve gézlemleri baglaminda 6grencilerin
dini bilgi kaynaklarinin kitle iletisim araglarinda yogunlasmasi, katilimcilar tarafindan olumsuz bir
durum olarak degerlendirilmistir. Medya ve kitle iletisim araclarinda gelisen bu tartismalara iliskin
K6 ve K2, dini agidan derinlik ve temel bilgi gerektiren konularin televizyon programlarinda halka
acik olarak tartisiimasini uygun gérmemektedir. Ancak bu gorisiin aksine bazi katilimcilar (K8, K6,
K9) sorgulamaya dayali bir dini bilgi 6gretimi gerceklestiriimedigi sirece yalnizca normatif
dizlemde nakledilen dini bilginin glincel tartismalar ile karsilasildiginda sarsilabilecegi
distincesindedir. Katiimcilarin dini bilgilerin sinif ortami gibi kontrol edilebilir bir alandan uzak,
kontrolsiiz bir sekilde kitle iletisim araclarinda tartisilmasindan rahatsizlik duymus olabilecekleri
ifade edilebilir. Katihmcilar, giincel dini tartismalarin tele-vaizler araciigiyla yonlendirildigini ve bu
programlar araciligiyla dini bilgiye iligkin ciddiyetin ve duyarliigin azaldigini diisinmektedirler.

Kitle iletisim Arac¢larinda Sunulan Dini Bilginin Giivenilirligi

Kitle iletisim araglarinda yer alan dini bilgiye iliskin tartismalar 6gretim siireglerine olumsuz
yansidigl icin K6 bu durumu bir tuzak olarak degerlendirmistir. “Piyasadaki tiim tuzaklari bilmen
gerekiyor. Su donemde 6gretmen olmak cok cok zor” (K6). Kitle iletisim araclarinda yer alan
tartismalarin 6gretmenler agisindan tuzak niteliginde oldugunu bunun da 6gretmenlik mesleginin
icrasini zorlastirdigini belirtmistir. K6’ya “Bu tuzaga bir érnek verebilir misiniz?” sonda sorusu
yonlendirilmis ve “Mesela ¢ocuk vaaz hazirliyor. Bir ideolojinin séylemini almis, diyor ki; ‘hocam
burada bdyle demis sizce de dyle degil mi?’ dedim ki; ‘bakin sosyal medyada size her yénlendirilen
sey dogru degildir.” cevabr alinmistir. K6 dini bilgiye iliskin getirilen farkli yorumlari ideoloji kavrami
ile eslestirmistir. Ona goére Ogrenciler bu ideolojilerin etkisi altinda dini bilgileri
degerlendirmektedirler. Bununla birlikte K6’nin ifadelerinden dini bilginin iceriginde bir ideolojiye
evrilmeye yoénelik potansiyel barindirdigi ¢ikarilabilir.

K6 6grencilerin kendilerine sunulan dini bilgiyi dogrudan alma meylinde olduklarini ve
sorgulayarak veya elestiri ile dogru dini bilgiyi yanlistan ayirabilecek yeterlikte olmadiklarini dile
getirmistir. Ogrencilerin kitle iletisim araglarinda gérdikleri her bilgiyi, o bilgiye iliskin bir
degerlendirme yapmadan dogru kabulii ile benimsemeleri, katiimcilar tarafindan potansiyel
problem olarak gériilmektedir. Burada dini okuryazarliga dikkat ¢ekildigi disinilebilir. Temel ve
arkadaslarinin yapmis olduklar aragtirmada medya ve din dersi alan bireylerin dini bilgi kaynaklan
noktasinda daha secici olduklari ortaya konulmustur (Temel, 2018, 1121-1130). Bu arastirmada da
benzer olarak katilimcilarin érgtin din 6gretimi almis bireyler igin sahip olduklari dini bilgilerin kitle
iletisim aracglarinda karsilasilan dini bilgilere iliskin bir stizge¢ goérevi yapmasi beklentisi s6z
konusudur. Bu beklentiye dayanarak kitle iletisim araclarinda yer alan dini bilgilerin guvenilir
olmadigina yonelik ¢ikarimda bulunmak mimkdindiir. Ortaya konulan bu bulgu, konuiile ilgili yapilan
diger calismalarla 6rtiismektedir (Dogan, 2021; Temel, 2018; Bildik, 2019, s. 106).
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Kitle iletisim araglarinda yer alan dini bilgiye iliskin ydnlendirici etkisine dikkat ¢eken bir baska
katihmci K1;

Cok yazik, neyi muhafaza ettigimizin de farkinda degiliz ve on bes yasindaki bir cocuk niye muhafazakéar olsun? Bir
kismi inanilmaz liberal. Okulumuzda LGBT’nin es cinsel sozliiklerini getirip okulda okuyan &grencilerimiz var. Bir
kismi da bdyle acayip, ¢ok ilging bir noktadayiz.

ifadelerini kullanmistir. Buna gore 6grencilerin dini bilgi kaynaklari onlarda dini bilgiye
ideolojik bir bakis gelistirmektedir. Dini bilgi bu haliyle inanirlari tarafindan muhafaza edilmesi ve
savunulmasi gereken bir olgu halini almaktadir. K1, 6grenciler arasinda dini bilgiye ideolojik bir
tarafgirlik ve bunun karsisinda gelisen bir karsi durusun olduguna dikkat ¢ekmistir. Ki’e gére
Ogrenciler popiiler giincel tartigmalar arasinda saf belirleme durumunda kalmaktadir ve tercih
edilen dini bilgi kaynagi bu noktada yonlendirici ve manipdilatif etkiye sahiptir. K1 verdigi 6rnek ile
ayni okul icerisinde ayni egitim ve 6gretime tabi tutulan 6grencilerin bireysel dini kaynaklarina bagh
olarak birbiri ile taban tabana zit bir inan¢ gelistirebilmelerinin mimkiin oldugunu ortaya
koymustur. Bitiin bu durumlar giincel tartismalar ¢ercevesinde cereyan etmektedir. Bu anlamda
din 6gretimi siireclerinde kitle iletisim araclarinda yer alan popiiler glincel tartismalarin ders 6gretim
stireclerini yénlendirici bir unsur olarak karsimiza ¢iktigini séylemek mimkindir. Bu yoéniyle
popiiler dini tartismalar zaman zaman 6grencilerin dini bilgilerinin giindeminin olusmasinda ve
inang gelistirmelerinde bir otorite yerini almaktadir. Bu tartismalar bir anlamda dini bilgi kaynagi
olarak da gortilebilmektedir (K2, K6). Bu baglamda katiimcilar sinirlart daha belirgin bir dini bilginin
olmasini gereklilik olarak gériirken 6grencilerin dini bilgiye iliskin tutumlar giincel tartismalar
ekseninde oldukca 6znel olabilmektedir.

Televizyon-internet Vaizleri

Televizyon, 6grenciler icin dini bilgi edinmede alternatif bir kaynak olarak kullaniimaktadir.
K10 televizyonlar i¢in;

Televizyonlardan ¢ok sey yapiyorlar. Mesela Nihat Hatipoglu. iki dersin iddia ediyorum 30 dakikasi sanki béyle

Nihat Hatipoglu programi gibi... Bir taraftan da yeni yetisen nesil igin bu kétii 6rnek oluyor. Kirk yas tizeri insanlar

icin dini bilginin kaynagini degistirmek belki gercekten zor olur. Ama 10-12 yas (izeri ¢ocuklar icin dini bilginin

kaynagini televizyon degistirebiliyor.

ifadelerini dile getirmistir. DKAB 6gretmeni olan K10, ilkégretimdeki tecriibelerini dini icerikli
TV programlarina benzetmektedir. K10 6grencilerin din 6gretimi derslerini bir TV programi gibi
degerlendirmelerini, 6gretmenlerin derslerini islemeleri noktasinda neredeyse bir engel olarak
tanimlamaktadir. Orgiin egitimde din 6gretimi dersi alan 6grenciler icin televizyonlarin dini bilgi
edinmede kaynak olarak kullaniimasi K10 tarafindan dogru bulunmamaktadir. Ona gore
televizyonlardaki dini icerikli programlar daha ¢ok 6rgiin 6gretim ile iliskisi olmayan bireyler i¢in dini
bilgi kaynag olabilecek niteliktedir. Ayrica bu bilgiler denetimsiz ortamlarda yayildigi ve edinildigi
icin yanhs olma riski her zaman ylksektir. Dini bilgi anlayislarina kitle iletisim araglari ile kolaylikla
yon verilebilmektedir. K10’a goére din egitimi 6gretmenleri televizyon vaizi gibi goriilmekte ve
dersleri de televizyon programlar ile modellenmektedir. Lise evresindeki 6grencilerin dini bilgi
kaynagi ise daha ¢ok internet tizerinden ulasilan kisiler olmaktadir. K1;

Bir sekilde Nurettin Yildiz duvarina, ihsan Senocak duvarina tosladik sinifca. Ciinkii cocuklar bilgiyi onlardan

ediniyor... Maalesef televizyon hocalarindan edinilen bilgi... Dini ¢ok popdler kaynaklardan, televizyondan

beslenmeleri... Tamamen bicimsel. Clinkii daha popiiler bir de uygulamasi daha kolay. Bugiinkii o Eksi S6zllk,
kutsal bilgi kaynagi...

ifadeleri ile 6grencilerin dini bilgilerini edinmis olduklari kaynaklar iizerinden din 6gretimi
derslerini sekillendirdiklerini belirtmistir. K1’e gére bireyler izerinden sekillenen dini gruplarin dini
bilgi anlayislar derslerde varlik géstermekte ve 6gretmenler, cemaat ve tarikatlarin gorislerinde
ortaya ¢ikan benzer bir catisma ile ylUz ylize gelebilmektedir. Bu anlamda &6grencilerin bilgi
kaynaklarindan edindikleri dini bilgilerin 6rgiin 6gretimde yer alan dini bilgiler ile uyumlu olmadig
cikarimi yapilabilir.
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K3, ilmihal kitabindan ziyade daha cok sosyal medyada veya televizyonlarda 6n plana cikan isimlere bagvuruluyor.
Derslerde de buna sahit oluyoruz. Hatta bazen 6grenci sizi denemeye bile ¢alisabiliyor. Nihat Hatipoglu veya bir
Mustafa Karatas, 6rnegin oradan bir bilgi aliyor... Medyadan ¢ok fazla dini bilgiyi almaya basladilar. Bunu tehlikeli
buluyorum.

diyerek 6grencilerin din egitimi 6gretmenlerinin veya dini bilgi alaninda ele alinan eserlerin
yerine televizyon ve interneti birer dini bilgi kaynagi olarak goérmelerini tehlikeli bulmaktadir.
Katihmailar (K3, K1, K10, K2) dini bilginin 6gretim siireclerinde televizyon ve internet vaizlerinin
otorite olmasini sakincal buldugunu belirtmektedir. K3, K6’nin tuzak olarak ifade ettigi kitle iletigim
araclarmin sundugu dini bilgiyi ayni diizlemde elestirerek 6grencilerin bu bilgiler ile din egitimi
dgretmenlerini sinama girisimlerini dile getirmistir. Buralardan elde edilen bilgilerin niteligini K2;

Bir 6dev verdim. Hz. Muhammed’in hayatiile ilgili... sinifta yirmi kadar 6grenci anlattiktan sonra dedim ki ‘cocuklar

yirmi kiginin de anlattig islam tarihinde olmamus, hepsi hurafe. Bunlar katiyen olamamustir.” internetin ne kadar
yanhs oldugunu gosteriyor bu. Bdyle bilgileri nereden aliyor ¢ocuklar? Dogru kaynaklardan almiyorlar.

ornegiyle ortaya koymustur. K2 dini bilgide kitle iletisim araglarinda sikga goriilen popiiler
isimleri, kitle iletisim araclari ve 6zellikle internet kaynaklari avam i¢in 6nemli birer dini bilgi kaynagi
niteliginde olabilecegini ifade etmistir (Bildik, 2019, ss. 134-137; Demir, 2019, ss. 148-154). Ona gore
buralarda yer alan dini bilgilerin niteligini daha ¢ok popiiler dini kiiltiirde yer alan hurafeler seklinde
tanimlamak mimkiindir. Katiimcilarda, din 6gretimi dersi alan bireylerin dini bilgi kaynaklarinin da
bu dersler olmasi gerektigine yoénelik beklentiler mevcuttur. Ancak katiimcilar 6grencilerin
televizyonlardan ve internet sitelerinden dini bilgi edindiklerini ifade etmislerdir. Fakat bu bilgileri
din 6gretimi derslerinde sunulan dini bilgiler ile uyumlu bulmamuslardir (K2, K1). Ogrenciler basta
televizyon programlari olmak tizere dini bilgi kaynagi olarak gérdiikleri yayinlari din 6gretimi dersleri
icin birer model olarak gérmektedir.

Ogrencilerin dini bilgi kaynaklarini K7, “Okul disinda genglere hakim olan sey nedir? Medya.
Ogrenci medya ile bas basa kaldigi zaman bitiyor.” ifadeleri ile eslestirmistir. K7’nin burada medya
ifadesinden sosyal medyay! da iceren kitle iletisim araglar olarak anlamak mimkindir. K7
6grencinin kitle iletisim ile muhatap olmasini 6grencinin dogru bilgi ile iliskisinin kesilmesi olarak
gormektedir. K4, “Sosyal medyadaki ilahiyatcilar, stirekli var diyebilirim. Daha aktif olabiliyorlar
¢clinkGi daha biyuk bir giiruha ulasabiliyorlar. Diyanet’in belirleyicili§inden daha fazla belirleyici
oldugunu distindyorum.” diyerek sosyal medyayr aktif olarak kullanan ilahiyatcilarin zaman zaman
dini bilgi 6gretiminde otorite olduklarini belirtmistir. Diyanet’in dini bilgi konusunda hala en
guvenilir kaynak oldugu bulgusu Temel ve arkadaslarinin ¢alismasinda da yer almaktadir (Temel,
2018, 1121-1130). Ancak K7’ye gore ulasilabilirlik noktasinda hem 6grencilerin hem de bu mecralari
kullanan 6greticilerin buiylk kitlelere ulasabilmesi kitle iletisim araclarini érgiin din 6gretimi
agisindan dezavantajli hale getirmektedir. Ciinki katilimcr gérislerinden de ¢ikarilabilecegi tizere
kitle iletisim araclarinda yer alan dini bilgiler 6grencilerin dini bilgi anlayislari (izerinde etki sahibidir.

Dini bilginin kitle iletisim araclarinda tartisilmasinin din 6gretimi agisindan olumsuz yonlerini
bertaraf edebilmek adina K5 ve K6 Kkitle iletisim araglarinda sunulan dini bilgilerin bir otorite
tarafindan denetlenmesi gerektigini belirtmislerdir. “Kontrol altina alinmal ki herkes kafasina
gore... Dini bilgi 6zellikle dyle televizyonlarda tartisilacak konu degil bence.” (K5). K6 televizyon
programlarinda yapilan dini konulara iliskin tartismalari “ince elenip sik dokunmali ¢iinkii 6grenci
bunu oldugu gibi aliyor ve ezberliyor.” seklindeki diistincesi ile kendi bakis agisina gére yapici bir
bicimde elestirmektedir. Kitle iletisim araclari, bireylere kendi inanglar disinda diger inanclara ait
bilgilere kolayca ulasma imkani sundugu icin katiimcilara gore farkh din ve kiilttirlere iliskin bilgiler
ile yasanabilecek karsilasmalar 6grencinin kendi dinine dair sahip oldugu bilgilerle zaman zaman
celiserek bir catismaya sebebiyet verebilmektedir. K6 ve K5’a gore kitle iletisim araclarinda sunulan
dini bilgi icin bir otoritenin var olmasi gerekir. Clinkii buralarda sunulan dini bilgiler 6grenciler igin
zaman zaman kaynak haline gelebilmektedir. Ayrica katilimcilara gére avama dahil olan 6grenci dini
bilgide dogruyu yanlistan ayirabilecek yeterlikte degildir. Katiimcilar (K6, K2, K3) dini bilgide
yorumlara yiiklenen kutsallik, inanglar ve din temelinde gelisen davraniglara elestirel bir yaklagim
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s6z konusu oldugunda, bu yaklasimin inanan birey i¢in rahatsiz edici oldugunu ve tepkisel bir tutum
gelistirmenin 6niini agabilecegini belirtmektedir. Nitekim dini bilgiye atfedilen agik kutsalliktan
dolayr onun tartismalarda ve kitle iletisim araclarinda bir malzeme olarak kullanilmasi, katilimcilarda
rahatsizlik olusturmaktadir.

Dini bilginin kitle iletisim araclari ile ediniminin kavram kaymalari, yanls bilgi edinimleri ortaya
cikardig1 ve bu bilgi kirliliginin zihin bulandiricr (K2) oldugu bulgusu yer almistir. Bu bulgu konu ile
ilgili yapilmis diger calismalarin bulgulari ile 6rtisir niteliktedir. Buna gore kitle iletisim araglari,
sosyal medya, internet gibi kaynaklar dini bilgi edinmede siklikla tercih edilmekte ancak kullanicilarin
bu mecralarda yer alan dini bilgilere giiven orani ise olduk¢a dustiktir (Temel, 2018, ss. 1121-1130;
Bildik, 2019, ss. 134-137; Demir, 2019, ss. 148-154). Bu anlamda dini bilgi kaynagi olarak internet
yalnizca dini bilgiyi Ogretenler tarafindan degil onu &6grenenler tarafindan da givenilir
bulunmamaktadir.

Sonug ve Tartisma

Yapilan miilakatlarda katilimcilar dini bilginin 6gretim siireglerinde kitle iletisim araglarindan
edinilen dini bilgilerin siklikla 6gretim siireglerine dahil edildigi vurgulanmistir. Ulasilan bulgulara
gore; kitle iletisim araglar 6grenciler tarafindan dini bilgi kaynagi olarak kullaniimaktadir ve 6gretim
sureglerinde buralardan edinilen bilgiler derslere taginmaktadir. Medyanin pek ¢ok alanda oldugu
gibi dini bilgi konusunda da kaynak oldugu olabilmektedir. Buradan alinan bilgiler, sistemli egitim
Ogretim sunan 6rglin 6gretime de etki etmektedir. Teknoloji ve kitle iletisim araglarinin gelisimi goz
ontinde bulunduruldugunda bu durumun ilerleyen zamanlarda da artarak ve geliserek devam
etmesi kaginilmazdir.

Katihmailar, 6grencilerin kitle iletisim kaynaklarindan 6grenmis olduklar dini bilgilere iliskin
mesafeli bir tutum icerisindedirler. Calismada katilimcilarin sunmus olduklari 6rnekler televizyon
programlarina sikca atif icermektedir. Bu anlamda kitle iletisim araclarindan 6zellikle televizyonlar
dini icerikli programlar ile din 6gretimi siireclerini etkilemektedir. Nitekim Dogan ve Furat’in
calismasinda da paralel sonuclar mevcuttur (2021; 2009, ss. 287-296). Buna goére dini icerikli
televizyon programlari zaman zaman dini bilginin kaynagi olabilmekte ve bireylerin dini bilgi
anlayislarini da sekillendirmektedir. Yine benzer bir bulgu Pasli tarafindan yapilan arastirmada da
yer almig ve yetistirme yurdunda kalan genclerin sahip olduklar dini bilgilerin kaynag: olarak
televizyon ve radyo programlari gdsterilmistir (2010, ss. 249-264). Ancak yapilan arastirmalara gore
Turkiye’de gencler arasinda televizyon izleme aliskanhgl olmakla ile birlikte televizyondan dini
programlari izleme oranlar disiktir (Dogan, 2021; Genglerin Medya Kullanimi ve Dijital
Okuryazarlik Arastirmasi, 2022, ss. 14-18). Buna ragmen dini programlar katilimci 6gretmenler
tarafindan dini bilgi 6gretim siireclerinde 6grencilerin dini bilgi kaynag olarak belirtilmistir. Bu
durum, aile ile birlikte televizyon izleme etkinli§inde televizyon programlarinin ebeveynler
tarafindan belirlenmesi ile 6grencilerin bu bilgilere maruz kalmasi seklinde agiklanabilir. Nitekim
okul cagindaki fertler icin kitle iletisim araglarindan internetin dnemli bir bilgi kaynag! oldugunu
Akkaya da calismasinda ortaya koymustur (Akkaya, 2021; Genglerin Medya Kullanimi ve Dijital
Okuryazarlik Arastirmasi, 2022, s. 13).

Kitle iletisim araclarinin dine karsi pozitif etkisinin (Arslan, 2016, ss. 5-25) bulunmasi olasiligina
ragmen katilimailarin bir kismi (K6, K2, K1, K5, K8, K10, K9) kitle iletisim araclarinda yer alan dini
icerikli tartismalarin dini bilgiye negatif etkisinden muzdariptir. AIHL meslek dersi 6gretmenleri bu
durumu 6zellikle vurgulamistir. Kitle iletisim araglarinda tartisilan konularin, 6grencilerin de
glndemlerini olusturmasi ve bir anlamda dini bilgi konusunda otorite haline gelmesi bir sorun olarak
gorilmektedir. Bu anlamda kitle iletisim araclarinda yer alan dini bilginin otoriteden yoksun herkese
acik bir sekilde tartisiimasina, katiimcilar elestirel bir tutum ile yaklasmislardir. Katimcilarin dile
getirmis olduklar havasa ait konularin medyada halka acik bir sekilde tartisilmasi tepki ve saskinlk
ile karsihk bulabilmektedir. Bu baglamda dini bilginin her boyutunun reyting ve popdiler kiltar
ugruna bir meta ve malzemeye donistirilmesine tepkiselligin var oldugu sonucuna ulasmak
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mumkindir. Aslinda 6gretmenlerin bu tutumlarinin din ici cogulculuk konusundaki gérislerini de
ortaya ¢ikardigi gériilmektedir. Bu yaklasimla, katiimci 6gretmenler din ici ¢ogulculuktan uzak bir
durusa sahiplerdir. Ayrica 6gretim siireclerinde yogun olarak duyugsal boyutlar iceren dini bilgi
6gretiminin kitle iletisim araglar lizerinden tam bir 6grenme saglamas distik bir ihtimal olabilir.
Dahasi kitle iletisim araglarinin biligsel diizeydeki katkilarinin duyussal ve psikomotor alanlara etkisi
ise tartisilir ve zaman zaman 6l¢lilemez boyutlarda olabilmektedir.

Katiimailarin dogru bilginin 6grenilmemesi kaygisinin yani sira 6gretme siregleri i¢in de kitle
iletisim araglarina yénelik olumsuz bir tutumlar mevcuttur. Ancak Jennings tarafindan yapilan
arastirmada din egitiminin 6grencilerin manevi ve ahlaki gelisimlerine etkileri incelenmis ve 6nemli
bir bos zaman aktivitesi olarak degerlendirilen televizyon izleme aliskanliklarinin gevreye iliskin
ahlaki tutumlarda olumlu etkileri oldugu bulgusuna ulasilmistir (2003, s. 305). Kitle iletisim araglari
tzerinden gerceklestirilen kiiltirlenmenin yonlendirici etkisi tartisilmaz bir gecekliktir. Egitimcilerin
kaygilarinin ise daha ¢ok yanlis dini bilgi anlayislarinin olusmasi izerinden gelismektedir. Bu durum
ise modern egitim araclarinda var olan sistem ve siireclere en dogru sekilde entegre olmayi ve 6rgiin
din 6gretiminde kazanilan beceri ve dini bilgilerin birer siizge¢ olarak kullaniimasini
gerektirmektedir. Tim bu tartismalar ekseninde dini medya okuryazarlik kavraminin din egitimi
calismalarinda daha ¢ok yer almasini gerektirmektedir. Yapilan ¢alismalarda da benzer ihtiyaclara
vurgu bulunmaktadir (Furat, 2014, s. 325-364).

Katiimcailarin, kitle iletisim araglari Gzerinden edinilen dini bilgilere yonelik tereddiitleri, kitle
iletisim araglarinda sunulan bilgilerin 6grencilerin kimlik kazanmalarina etkisine iliskin endiseleri ile
ortaya konulabilir. Katimcilarda kitle iletisim araglarinda sunulan bilgilerin anlam yaratmaya olumlu
- olumsuz katkilarinin olusu ve bunun da dini anlamlandirmada etkilerinin olacagi disiincesi
mevcuttur. Nitekim konu ile ilgili yapilan ¢alismalarda medyada yanlis veya eksik dini bilgiler ile
karsilasmak olagandir (Ozkir, 2014, s. 13-32). Kitle iletisim araglarinin dini bilgi kaynag olma
durumunda iki temel unsur ortaya ¢ikmaktadir. Biri dinlerin yaratmak istedigi anlam arayisini
doldurmak bir digeri ise dinin igerigini bu bilgilerin dénustiirmesidir. En nihayetinde dini bilgi anlam
yaratma ve maneviyat gelistirme noktasinda kisiye katki sunar (Parna, 2010, s. 6). Bunun icin formal
diizlemde yiritilen din 6gretiminin 6nemli bir sizge¢ olmasi ayri bir 6nem tasimaktadir. Clnki
geleneksel dini bilgi 6grenme yollari ve kitle iletisim araglarindan edinilen dini bilgilerin saglamis
oldugu dini bilgi anlayislar1 dini tutumlari etkilemektedir.

Egitim alani beserf alanda yasanan degisim ve gelismelerden biiyiik oranda etkilenmektedir.
Teknolojik gelismeler 1s18inda yasanan yenilik¢i pedagojik yaklasimlar ele alindiginda 6grenen
merkezli, bireysel ihtiyaclar ile uyumlu egitim alt yapilarinin olusturulmasi her alan 6gretimi icin bir
gerekliliktir. Katihmcilara gore dini bilginin glincel tartismalarda yer almasi kaginilmazdir. Ancak
bununla birlikte okullardaki din 6gretiminin kitle iletisim ara¢larinda sunulan dini bilgiler icin stizgeg
olmasi din egitimi 6gretmenlerinde ortili bir hedef olarak karsimiza ¢iktigi ifade edilmelidir.
Katiimailarin bu yaklagimin arka planinda avamin ve avam sinifina dahil edilen 6grencilerin dini bilgi
konusunda dogru bilgiyi yanlis olandan ayirt edememe noktasinda yetersiz kabul edilmesi yer
almaktadir. Bu disiincenin sonucunda da avama yalnizca dini bilgide yetkin olan ziimrenin dogru
olduguna inandigi bilgilerin nakledilmesi ve kontrolli bir bilgi sunulmasi durumu ortaya ¢ikmaktadir.

Bu sonuglar baglanimda bir 6neri sunmak gerekirse dini bilginin Erol Goka’nin tanimlamasiyla
“felsefesiz diinyanin bekgisi” (2016, ss. 138-140) olan medyada kontroliinii saglamak, ona bekgilik
yapmak imkansizdir. Ancak 6rgin din 6gretimi sireclerine dahil olan 6gretmenlerin ve ders icerik
ve miifredatlarinin buralardan edinilen dini bilgilere birer stizge¢ gorevi gérecek sekilde belirlenmesi
ve bu amaca yonelik egitim modiilleri olusturulabilir. Kitle iletisim araclarinin bilgi kaynagi olmasi ve
O0grenme sireclerine etkisi ¢cagin bir getirisi olarak egitime dahil olusu kaginilmaz bir gercekliktir.
Ancak bu durumun epistemolojik kirllmalara ugramadan egitim ve 6gretim sireclerini destekleyici
ve yliz ylze egitimin tamamlayicisi haline evrilmesi 6zellikle dini bilgi kaynagi olarak okulun otorite
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olmasi formal diizlemdeki egitimin bir gerekliligidir. Kitle iletisim araglari lizerinden gerceklesen
6grenmelerin okulda sunulan bilgilerin yerine ge¢mesinin 6éniiniin alinmasi bir ihtiyagtir.
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Teachers' Views on the Status of Mass Media as a Source of Religious
Information in Religious Education Processes

Giilsen SAYIN ™

Extended Abstract
Mass Media and Religious Education

Religion and the media are two very wide-ranging issues. The subject of religion in media
content, like every other content in the media, is often out of control and has positive and negative
aspects. The fluidity and diffusion of the media in digital environments contribute to the diversity
of the information it offers, but there is also the possibility of information pollution. This possibility
is also found in religious knowledge. Because the field of religion becomes very open to
interpretation by diversifying the processes of reflection on life, Religious information, which is
open to circulation and access in digital environments, can lead to the emergence of different
approaches to religion. The number of digital media and applications with religious content is
increasing day by day. Traditional media and new digital platforms can pave the way for the
development of support or opposing discourses at the level of being a party to the structuring and
dissemination of religious knowledge and the development of ideological discourses. In a sense,
this situation may cause religious discourses to be moved to an ideological ground, exceeding the
purpose of enlightenment and notification. Also, at this point, the question arises of how the
understanding of religious knowledge in the media affects the understanding of religious
knowledge adopted in formal education. Religious knowledge resources of individuals involved in
religious education processes: while it is expected to consist of religious education teachers,
curriculum, and course content, traditional media and digital platforms are also intensely included
in the religious information resources of the students.

While religious institutions and organizations can reach wider masses and segments through
the media, individuals also have the opportunity to get detailed information about their own beliefs
by reaching out to experts and to access information about different beliefs whenever they want.
Since each individual does not have the same information at the same level, the situation of
individuals being affected by the informal education offered by the media also differs. In order to
overcome this problem, the concept of media literacy has been developed in formal education, and
new courses have been added to the curriculum in parallel with this concept. The adaptation of the
media literacy course, which aims to develop a consciousness filter for the information presented
in the media, in the field of formal education for the media tools that present religious information
has been the subject of discussions. At the point of gaining the ability to analyze and synthesize the
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religious information presented by the media, the concept of religious literacy emerges. The
concept of religious literacy is to be competent to speak basic concepts about a religious subject.
Religious literacy is an antecedent of media religious literacy. Although there is content that raises
awareness about information resources such as religious literacy and media literacy in formal
education processes, religious information in media resources in formal religious education
processes can sometimes overtake the existing religious information in curriculum and course
contents. In this study, it was tried to deal with the religious knowledge that the students brought
to the forefront in the religious teaching processes through the views of the religion lesson
teachers. In the interviews, it was emphasized that the religious knowledge obtained from the mass
media is often included in the teaching processes of the religious knowledge.

Method

In this study, based on the views of religion course teachers, how religious knowledge
obtained from mass media is reflected in religious teaching processes is discussed. A qualitative
research method was adopted in the study. Since the research was designed based on teachers'
experiences and synchronic data were needed, a phenomenological design was adopted. In the
research, data were collected using the interview technique, which is frequently used in qualitative
research. For this purpose, an interview consisting of semi-structured questions was prepared, and
the main question of the research was, "How do you evaluate today's religious education in terms
of religious knowledge?" The study was designed based on the answers to the question. While
designing the study, the data on which the information about mass media is concentrated was
preferred in this study. Content analysis was applied to the obtained data. In the content analysis
process, themes, categories, and codes were created by using the qualitative analysis computer
program. While creating themes, categories, and codes, the expressions of the participants were
prioritized, and the concepts used by the participants in the interviews were preferred. Thus, it was
presented to the reader by emphasizing which expressions the concepts were identified with in
the content analysis. This approach has provided insightful contributions to the point of
transforming the experiences of the participants into consciousness.

Results and Analyses

In this study, the sources of religious knowledge that come to the forefront in the teaching
processes of religious knowledge according to religion course teachers were tried to be discussed.
Participants' views were concentrated on mass media sources. Based on the opinions of the
participants, the category of "Mass Media" was obtained (Table 2). Under this category, there are
codes for contemporary religious debates, traps in religious knowledge and television-internet
preachers. In the creation of these categories and codes and the titles of the findings section, the
concepts preferred by the participants in the interviews were used.

With the development of communication and technology, it is a known fact that mass media
directly affects the social context and formal and informal education. The information mission of
mass media enables the production of content specific to each field. This situation is also valid for
religious knowledge. Especially the learning or circulation of religious knowledge through religious
publishing and social media has positive effects on the learning of correct religious knowledge, but
it can also cause religious discourses to be carried to an ideological ground by exceeding the
purpose of guidance and notification from time to time. This easy accessibility of information in
general and religious information in particular also affects the processes of religious education at
the formal level. In this study, while it was expected that the sources of religious knowledge of
students involved in religious education processes would mostly consist of religious education
teachers, curriculum, and course content, it was observed that traditional media and digital
platforms were also intensively included in the religious knowledge sources of students.
Accordingly, in addition to formal religious education, the processes of learning and constructing
individuals' religious knowledge and meaning, recipients' personal experiences, values, cultural
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contexts, social interactions, and mass media also shape it. In particular, it has been stated that
current religious debates sometimes determine the course content, and the religious views of
people on television and social media channels defined as internet preachers override the
information provided by religious education teachers. In this sense, it can be said that religious
knowledge disseminated through mass media appears as an authority in religious knowledge
teaching processes.
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Abstract

While Islamophobia in the Western world was developed through historical theo-political anti-Islamism, xenophobia,
racism and fear of radicalism, in Turkiye, the fear of reactionism and sharia serves the same function with a simple
conceptual transformation. This situation, which can be considered as a conceptual change in one generation, can lead
to mental change and transformation in subsequent generations. The existence of fundaphobia and a rising Islamophobia
as a result of this and the secularophobia that occurs as a reaction to this is a reality in Tirkiye. The media feeds this
mutual conflict with all its organs. However, the extremes in the actions and discourses of both sides provide material
for the media. Although there has been talk of rising fundaphobia and a deepening Islamophobia in the secular Republic
of Tirkiye for years, while there are many studies on Western-based fundaphobia and Islamophobia, there are not many
studies on fundaphobia and Islamophobia developing in Tiirkiye. In this study, which is based on a comprehensive
literature review, the formation process of Islamophobia in Tirkiye and the role of the media are discussed, drawing
attention to how the Islamic world turned into Islamophobia because it did not discuss fundaphobia within itself
sufficiently. It is seen that Islamophobia rises reactively in Muslim societies through different concepts such as
fundaphobia, and this paves the way for social separation.

Keywords: Fundaphobia, Islamophobia, Laicophobia, Secularism, Tirkiye
Tiirkiye’de Fundafobinin islamofobi’ye Déniisiimii ve Medyanin Rolii

0z

Bati diinyasinda islamofobi tarihsel teo-politik islam karsithg), yabanci diigmanhg), irkcilik ve radikalizm korkusu tizerinden
gelistirilirken Tirkiye’de ise basit bir kavram dénistimiyle irtica ve seriat korkusu ayni islevi gérmektedir. Bir nesilde
kavramsal degisim olarak degerlendirilebilecek bu durum daha sonraki nesillerde zihinsel degisim ve donisiime yol
acabilmektedir. Tiirkiye’de fundafobi ve bunun neticesinde yiikselen bir islamofobi’nin ve buna reaksiyon olarak olusan
laikofobinin varligi bir realitedir. Medya da tiim organlart ile bu karsilikli catismayi beslemektedir. Ancak her iki tarafin da
eylem ve sdylemlerindeki asiriliklar medyaya malze me olusturmaktadir. Sekdiler laik Tlrkiye Cumhuriyeti’nde de yillardir
yiikselen fundafobi ve gittikce derinlesen bir islamofobi’den séz edilmesine ragmen Bati kaynakli fundafobi ve islamofobi
lizerine cok sayida calismalar yapilirken Tirkiye’de gelisen fundafobi ve islamofobi (izerine fazla calisma
bulunmamaktadir. Kapsamli literatiir taramasi {izerine yapilan bu calismada islam diinyasinin kendi igindeki fundafobiyi
yeterince tartismadigi icin islamofobi’ye nasil déniistiigiine dikkat ¢ekilerek Tiirkiye’de islamofobi’nin olugum siireci ve
medyanin rolii ele alinmaktadir. Miisliiman toplumlarda da fundafobi gibi farkli kavramlar iizerinden islamofobi’nin
reaksiyoner olarak yiikseldigi ve bunun toplumsal ayrismaya zemin hazirladigi gériilmektedir.

Anahtar Kelimeler: Fundafobi, islamofobi, Laikofobi, Sekiilerizm, Tiirkiye

ATIF: Giir, A. (2024). Tiirkiye’de fundafobinin islamofobi’ye déniisiimii ve medyanin rolii. Medya ve Din Arastirmalari
Dergisi (MEDIAD), 7(1), s. 103-125.
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islamofobi, Bati diinyasinin Miisliimanlarin Bati cografyasinda artan varlik ve etkilerinin
hazimsizigini kendi islam algilan (izerinden yansitmalaridir. Garaudy Bat’da islam’a yénelik
tartismalarin yanlis mecralarda yiritilmesinin kdkeninde, islam’in Avrupa medeniyetinin asli
unsurlarindan biri oldugu gercegini géz ardi etmelerinin yattigini belirtmistir (1989, ss. 17-21). Tim
engellemelere ragmen siirekli sayilari artan Mduslimanlarla i¢ ice ve yakin komsulukta olmayi
hazmedemeyen Bati diinyasi 1.8 milyar Misliman arasindan ¢ok az sayidaki radikallerin lokal
eylemleri (izerinden gelistirdigi islami fundamentalizmi gerekce géstererek global islamofobi
olusturmayi hedeflemistir.

ik olarak 1910’lu yillarda giindeme gelen (Devran & Tanir, 2019, s. 163), 1991 yilindan itibaren
aktif kullanilan (Haddad, 2002, s. 19) ve 1997 yilinda Runnymede Trust (1997, s.2) tarafindan
hazirlanan rapor sonrasi yayginlik kazanan islamofobi, giinimiizde de diinya genelinde en sik
tartisilan konular arasinda yer almis ve tarihi stirekliligi olan bir anlayisi, kaygiyi ve tretilmis korkulari
yansitmistir (Lean, 2015). Ancak bu kavramin tanimi ve hangi eylemlerin islamofobi’nin kapsamina
girecegi gibi belirsizlikler de giincelligini korumaktadir. Miisliman diinyasi islamofobi’yi islam
karsithg olarak degerlendirip Mislimanlara karsi gercek bir tehdit olarak goriirken, Bati diinyasi
genellikle islam karsithigini perdelemek icin fobi olarak sunmayi tercih etmistir (Giir, 2023d, s. 6).

Ozellikle kolonyal tecriibesi olan veya devrim sonrasi yeni bir rejim olusum siirecinden gecen
Misliman niifusun cogunlukta oldugu (lkelerde fundafobik ve islamofobik tutumlar islam
karsithgl, modernite ve baticilik gibi gerekcelere dayandirilmistir. Ne yazik ki bu durum Tirkiye’de
de siklikla goriilmis ve toplumsal ayrismaya yol agmistir (Glr, 2023c, 5.197).

Fundamentalizm korkusu yani Fundafobi, Bat’da genellikle olumsuz bir islam algsi
gelistirmek icin kullanilirken Tirkiye gibi Musliman toplumlarda bir yandan irtica, demokrasi
karsithgl, rejim dismanligl bahanesiyle otoriter ydnetimlerin muhaliflerini baskilamak icin
kullandiklari bir aparata déniismis diger yandan da yaftalanmis bu gruplarin reaksiyoner
davraniglarina yol agmistir. Ancak fundamentalizm korkusunun, zamanla sosyokdiltiirel bir kimlik
sorununa (Yanmis, 2015) ve islamofobik davranis modeline déniisme potansiyeli tasidigi da g6z ardi
edilmemelidir.

Medyanin da aktif rol Gstlenmesi ile dini radikal gruplarin siddet ve terér eylemleri gerekge
gosterilerek tikel olaylardan tiim Miisliimanlara genellemeler yapilmasi toplumda islam karsithgini
stirekli tirmandirmistir. Ozellikle bir dénem Hizbullah’in Giineydogu basta olmak iizere yurt capinda
farkli géristen ¢ok sayida insani domuz bagl iskencelerle katletmesi, son zamanlarda Irak Sam
islam Devleti (DEAS) terér orgiitiiniin servis edilen vahsi katliamlari ve bunlarin medyada
sunumunda islam ve terdr eslestirmeleri yapilmasi bu duruma énemli iki érnektir. Diger yandan
uzun bir stire ihmh dini bir grup gibi kendisini tanitan ancak zamanla uluslararasi bir istihbarat/terér
orgutline donisen ve toplumda infial uyandiran kanli 15 Temmuz Darbe Girigsiminin faili Fethullahgi
Ter6r Orgiitii (FETO) de insanlarin zihinlerindeki cemaat ve din algisini olumsuz etkilemistir. Radikal
veya Imh olmasi fark etmeksizin goérinirde farkl iki ugtaki bu gruplarin ayni neticeyi veren
bdylesine siddet ve terdr Uretmeleri bir yandan bunlara yoénelik olusan toplumsal 6fkenin
genellestirilerek bitln dini gruplara yonelmesine diger yandan da din ve cemaat nitelemelerinin
toplumsal zihinde stiphe uyandiran kavramlara dénismesine yol agmistir. Bu durum geleneksel
toplumda bir korku, tedirginlik ve giiven erozyonu olustururken diger taraftan da irtica, radikalizm
ve fundamentalizm {izerinden uzun bir siiredir din ve dini yapilari toplumdan soyutlamak isteyen
sekuler diistince yapisina sahip olanlarin eline de kullanish malzeme vermistir.

Yiiziind Tanzimatla birlikte Bati’'ya ceviren Osmanl’nin yikilmasi ile birlikte kurulan Tirkiye
Cumbhuriyeti kuruldugu siirecten itibaren dini, bir tehdit olarak gérmiistiir (Carkoglu & Toprak, 2006,
s. 15). Tirkiye Cumhuriyeti’ni savunmak icin din karsithg yapilmis, medya araciigiyla islam
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degerlerinin arka plana atiimasina destek saglanmis ve bdylece farkll gorisler ve yasayislar
Otekilestirilmistir. Tirkiye’de Bati kaynakli oryantalist bakis self-oryantalizme evrilmis ve bu bakis
agisi sinemayi, tiyatroyu, edebiyati ve mizah yayincaligini biyiik oranda etkilemistir. Bu alanlarda
Bati’dakine benzer olarak Misliimanlar sahtekar, cahil, yobaz, sapik veya asagilanmasi gereken
varliklar olarak temsil edilmistir (Mencet, 2018, 5.192). Medya araciligiyla kériiklenen fundafobi hem
toplumda cekingenlik olusturmus hem de resmi dini kurumlar ve geleneksel dini gruplarin bile
stipheli ve sakincali olarak algilanmasina yol agmistir.

Farkli cografyalarda yapilan arastirmalar inang lzerinde kurulan baskilarin agir travmalara ve
reaksiyonlara yol actigini gosterdigi gibi farkhliklara tahammdil gostermeyen ve hayat hakki
tanimayan siddet ydnelimli fundamentalist din anlayislarinin da islam cografyasinda bile
islamofobi’ye neden oldugunu ortaya koymustur. Bu realitenin Tiirkiye’de sekiiler yasam tarzl
olanlarin yani sira dinle herhangi bir teolojik problemleri olmayan ve geleneksel inancini yasayan
genel halkta da gozlenmesi ise fundafobinin islamofobi’ye nasil evrildigini géstermesi acgisindan
dikkat cekicidir (Yanmus, 2018, s. 187). Bu yiizden fundafobi ile baslayan islamofobi’nin geleneksel
Miisliiman halkta bile nasil olusabildigi sorusunun cevabini bulmak islamofobi’nin sinirlarini anlama
ve miicadele etme agisindan énemlidir. Sekdler laik Tirkiye Cumhuriyeti’nde de yillardir yiikselen
fundafobi ve gittikce derinlesen bir islamofobi’den séz edilmesine ragmen Bati kaynakli fundafobi
ve islamofobi iizerine cok sayida calismalar yapilirken Tiirkiye’de gelisen fundafobi ve islamofobi
tzerine fazla calisma yapiimamistir (Mencet, 2018, s. 192).

Bu calismada kavramsal cerceve belirlenerek acik erisimli internet kaynaklari ve alanla ilgili
ulasilabilen kitaplar tizerinden literatlr taramasi yapilmis ve analizlerle Tirkiye’de uzun zamandir
var olan fundafobinin yeterince tartisilmadigi icin son zamanlarda islamofobi’ye nasil evrildigi ve
doniisimde medyanin rolii agiklanmaya ¢alisiimistir.

1. Kavramsal Cerceve

ileride bahsedilecegi lizere teolojik ve sosyokiiltiirel analizlerin tam anlasilabilmesi icin
calismada sikca yer verilen radikalizm, fundamentalizm, sekiilerizm, laiklik, islamofobi gibi
kavramlari ve bunlarin Tirkiye’ye bakan yénleri detaylandiriimistir.

Bati’da din ve devlet iliskilerinin belirlenmesinde laiklik ve sekiilerizm olmak (izere iki kavram
dne ¢ikmustir. Fransiz ihtilali'nin akabinde Katolikler arasinda yayginlasmis (Karaman, 2015, s. 71) ve
llkemize Fransa’dan ithal edilmis olan laiklik nispeten yeni bir kavram iken sekilerizmin kékeni ¢cok
daha eski tarihlere dayanmaktadir. Sekiilerlesme moderniteyle birlikte genel bir yasam tarzini
tanimlarken laiklik ise sekilerlesmenin politik alandaki 6zel yansimasi ve din-diinya islerinin
birbirinden ayrilmasi olarak tanimlanmistir. Son vyillarda sekiilerlesmenin aksine de-sekiilerlesme
siireci ile yeni paradigmalar da gtindeme gelmistir (Kirman, 2008, ss. 281-282).

Laiklik hem Tiirkiye hem de Fransa’da son yillarin en fazla tartisilan konularinin baginda geldigi
gibi Tirkiye'nin de en 6nemli toplumsal ayrisma noktalarindan birini olusturmustur. Bilimsel
cahismalarin, egitimin, hukuk ve ahlakin dinin etkisinden arindinimasi laikligin toplumsal planda
gozlenen yansimalari arasinda sayilabilir. Farkli inang ve diisiincelere sahip olan vatandaslarin devlet
otoritesi karsisinda esit bir muameleye tabi tutulmasini dngéren laiklik, ayni zamanda din ve vicdan
Ozgurligiline de teminat olusturmustur. Dolayisiyla laikligin, Marksist ve materyalist disiincelerin
iddia ettigi gibi manevi degerlerin hiclestiriimesi veya dinsizlik anlamina gelmedigi aciktir (Kirman,
2004, s. 140). Ancak Turkiye basta olmak lzere islam dlkelerinin bir kisminda laikligin Maslimanlar
lzerinde baski ve Gtekilestirme araci olarak kullanilmasi Mislimanlar tarafindan laikligin hedef
alinmasina, fundamentalist ve reaksiyoner egilimlerin glic kazanmasina yol acmistir (Pelletiere,
1995, s. 34). Toplumsal taban bulmaya calisan fundamentalist hareketler, sekiler yasam tarzini
kuralsiz ve tehditkar olarak goérdiklerinden sekiilerlesme ve modernlesmeye karsi reaksiyoner
davranmistir. Hatta bazi sosyal bilimciler tarafindan modernlesme ve sekiilerlesme sirecleri
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yasanmamis olsaydi fundamentalizmin de olusmayacagi ileri stirtilmistir (Emerson & Hartman,
2006, ss. 127-128).

Fundamentalizm kelimesi, Latince “temel” anlamindaki “fundamentum” kelimesinden
turetilmistir. Genellikle katilik, dogmatizm, otoriterlikle iliskilendirilmis (Heywood, 2007, s. 351) ve
modernite ile olusan yozlasmaya karsi ahlaki bir tepki olarak da ifade edilmistir. Dinf
fundamentalizm giiniimiizde genellikle islam diinyasiyla iliskili olarak kullanilsa da ilk kez 1910 ve
1915 yillarinda, Amerika Birlesik Devletleri’nde (ABD) bir grup Evanjelik Protestan’in (Evanjelizm
hakkinda detayl bilgi icin bkz. Giir, 2023e, ss. 430-456, 2023b) baslattiklari “Fundamentalizm Projesi”’
ile giindeme gelmistir (Marsden, 2006, s. 3). Ancak Evanjelik Hristiyanlik 6zelinde baslayan
fundamentalizm kisa siirede tim diinyada gittikge yiikselen ortak bir sorun haline gelmistir
(Kirman, 2008, s. 275). ABD basta olmak tizere Batr’da cok etkin olan fundamentalist Evanjelikler
olumlu karsilanirken 6zellikle islam toplumlarinda fundamentalizme negatif algi yiiklenmesi Bat’nin
bir paradoksudur. Ancak Bati diinyasinda da bunlari endise ile karsilayanlar mevcuttur (Peterson,
2012, s. 354). Diger yandan bazi oryantalistler ise modern islami hareketlerin hicbirinin dinf
fundamentalizm olarak nitelendirilemeyecegini dile getirmislerdir (Ganbarov vd., 2019, s. 138).
Hatta Esposito islami fundamentalizm teriminin kullanilmasina karsi cikmis ve sézde fundamentalist
dinf akimlari, siyasal islam veya islami uyanis hareketleri olarak tanimlamayi daha uygun buldugunu
belirtmistir (1992, ss. 7-8). Siyasal islam arastirmalariyla taninan Olivier Roy islam cografyasinda neo-
fundamentalizm kavramini giindeme getirmistir (1994, ss. 75-76). Peter Berger de
fundamentalistlerle ilgili gelistirmis oldugu dini ve sekdiler olmak tizere ikili bir tipoloji bulundugunu,
her iki kesimin de kendi disindakileri kii¢limseyen, militan ve saldirgan olarak tanimlayan 6n
kabulleri oldugunu ve bunlari sorgulatmadiklarini belirtmistir (2008, s. 27).

islamofobi, islam inancna ve Mislimanlara yénelik korku, nefret ve ayrimailik
eylem/sdylemlerini kapsadigi (Bleich, 2011) gibi islam ve Mislimanlari hedef alan 6n yargilar ve
diismanlik duygulari olarak da tanimlanabilir (Sayyid, 2015). islamofobi, dissal ve i¢sel olmak lizere
iki sekilde degerlendirilebilir. ideolojik, siyasi ve inancsal motivasyonlarin belirleyici oldugu birinci
tir islamofobi (dissal), cogunlukla soyut materyaller iizerinden iretilir, hedefinde bizzat islam’in
kendisine karsi nefret vardir ve insanlarda negatif bir islam algisi olusturmak icin kullanilir. Genellikle
islam cografyasinda Misliimanlarin giindelik yasamdaki séylem ve eylemlerinden kaynaklanan
korku ve bazen de nefreti iceren ikinci tiir islamofobi (icsel) ise daha cok somut érnekler lizerinden
Turkiye gibi tlkeler ve Mislimanlar arasinda gelisim gosterir (Giir, 2023c, s. 184; Kirman, 2017, ss.
199-200). Buradaki temel sorun dinin 6ziine aykiri davranis ve séylemlerde bulunan Mislimanlarin
islam” yanls yorumlayip yansitmalari ve bunlari gérenlerin de islam’in $ziine bakmak yerine
medyanin da kasitl yénlendirmeleriyle 6n yargili hiikiim vermeleridir.

islamofobi Bat’da acik¢a ifade edilmesine ragmen Tiirkiye gibi Misliiman toplumlarda
cogunlukla baska ifadeler altinda glindeme gelmistir. Bu kavramlarin yerine fundamentalistlerle
micadele bahanesiyle bazi dindarlarin gerici, koktenci, terérist seklinde damgalanip
otekilestirilmeleriyle olusan fundafobi kullanilmis ve dini hayata olumsuz yansimistir. Siyasal
iktidarlar ve sekiiler ¢evrelerin medya Gzerinden bu korkuyu tirmandirdiklari dénemlerde, kimin
radikal olup olmadig net olarak ortaya konulmadig icin dini faaliyetler ve semboller toptanci bir
yaklasimla ele alinmis (Yanmis, 2015) ve islamofobi’ye déniismistiir.

2. Tiirkiye’de Fundafobi Olusumu ve islamofobi’ye Déniisiimii

islamofobi sadece Bat’’ ya has bir uygulama degildir. Miisliiman bir {ilke olarak Tiirkiye’de
artan fundafobi neticesinde gelisen islamofobi basta étekilestirme ve dislama olmak (izere farkli
sekil ve boyutlarda ortaya cikabilmistir (Bayrakh & Yerlikaya, 2017, ss. 55-56). Islamofobik eylemlerin
bazilar acik ve net iken, bazilari gizli ve kapal bir sekilde uygulanmistir. Ayrica bazen farkli
derecelerde sézlii veya fiili saldirganlik da icermistir. is yerlerinde, saglik kurumlarinda, okullarda,
toplu tasimalarda, kamusal alanlarda, konutlarda siiphe, dik dik bakma, sézIi/fiili taciz, dalga
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gecme, reddetme, damgalama ve acik ayrimcilik seklini alirken (Kalin, 2015, s. 9), siyasal alanda ise
dislama ve Gtekilestirme biciminde gorilmustiir. Bunun sonucu olarak dindar kesim dislanmus,
siyasal alanin digina itilmis ve 6tekilestirilmistir. Son yillara kadar nerdeyse tiim Cumhuriyet tarihi
boyunca Mdisliiman bireylerin kendi dini kimligi ile uyumlu bir tarzda siyasal alanda var
olamamasinin temel gerekgesi olarak bu durum goérilmistir (Aslan, 2018, s. 74).

Rénesans'la baslayan, Aydinlanma ile ylkselen, Sanayi Devrimi ile gelisme gdsteren Bati’nin
Gistinligii karsisinda islam diinyasi 6nce biiyiik bir sarsinti gecirmis ardindan da emperyalistlerin
iktisadi, kilttirel ve askeri istilasina maruz kalmistir. 17. ytizyila kadar ¢cogu alanda diinyaya 6nciiliik
eden islam medeniyeti bu dénemden itibaren Bat’nin felsefe, bilim ve teknoloji alanindaki
ilerlemesine ayak uyduramamistir. Hatta Giingér’e (1996, s. 91) gore 17. ylizyll baslarina kadar
kurumlari, bilgi ve teknoloji birikimiyle islam diinyasi istikrarli bir dénem yasadigi icin degisime
ihtiyag duymamis ve bir bakima kendi tstiinligiinin kurbani olarak duragan bir déneme girmistir.
Sonraki yuzyillarda ise bu duraganligi gerilemeye ve arkasindan istikrarsizliga yol a¢mis
(Sarikoyuncu & Yasar, 2014) ve Batililagsma hareketleri baslamistir. Ill. Selim dénemine hatta
Karlofca Anlasmasina (1699) kadar gétiiriilen (inalcik, 2006, s. 29) Batililasma siireci dogal bir
seyirde gerceklesmemis, Ozellikle askeri alanda Bati karsisinda geriledigini gérmeye baslayan
merkezi yénetimin yapmak zorunda kaldigi 1slahat projelerinin bir Griini olarak ortaya ¢ikmistir
(Mencet, 2018, ss. 197-198). Osmanli basta olmak (izere islam cografyasinin giiciinii kaybetmesiyle
islam diinyasi tizerindeki kontrol Bat’’ya gecmistir. Fransa Suriye, Tunus, Fas ve Cezayir’de, ingiltere
Hindistan, Misir, Filistin, Irak, Malezya ve Korfez (ilkelerinde, Rusya da kendi hinterlandindaki Orta
Asya’da hakimiyet kurmustur. Batili sémirgeciler isgal ettikleri (Ulkelerde hakimiyetlerini
glclendirmek icin ilerleme ve modernizasyon maskesi altinda kendi sekdiiler yasam tarzlarini ve
hukuk sistemlerini de uygulatmislardir. Osmanl bakiyesinin diger bélgelerinden farkl olarak
Anadolu emperyalizme boyun egmemis, kurtulus destani yazarak erken dénemde isgallerden
kurtulmus ve Tirkiye Cumhuriyeti kurulmustur. Ancak fiili isgallerden zaferle kurtulan Tirkiye
Cumhuriyeti modernite ve batililasma saikleriyle sistemlesen sekdilerlesme ve laiklik (izerinden
olusturulan kilttrel emperyalizme direnememistir (Mencet, 2018, ss. 199-200).

Cumhuriyetin kurulusu ile birlikte yeni rejim kendini din kdkenli bir tehdit altinda
hissettiginden (Carkoglu & Toprak, 2006, s. 15) Cumhuriyetin temellerini saglamlastirmak ve
korumak gerekgesiyle din hedef alinmistir (Kaya & Akinci, 2018, s. 85). Bu gerekcelerle Cumhuriyetin
dnde gelen biirokrat kadrosu, islami gelenegi yok etmeyi ve yerine biitiin kurumlariyla Batililagmays
yerlestirmeyi hedeflemistir (Bostanci, 2008, s. 86). Bdylece batililasmak adina islam’in toplumsal
gorundrliginin ve etkinliginin azaltiimasi (de-islamizasyon) olarak tanimlanan modernlesme
girisimleri ile kendi tarihsel ge¢misini ve sosyokiiltiirel yapisini yok sayma politikasi uygulanmis
(Bayrakli & Yerlikaya, 2017, ss. 58-59) ve toplum ikiye béliinmiistiir. inalck, Huntington’un da
Tiirkiye toplumunun bati yanhsi bir kesimle, batinin karsisinda durup islamiyet’e yénelmis olan
kesim olmak tizere iki grup olarak ele aldigini aktarmistir (2006, ss. 26-27). Zamanla toplumsal
baskilar ve ayrismalar arttikca daha 6nce Kurtulus miicadelesine destek veren islamci aydinlar ve
halkin bir kismi hayal kirikli§ina ugramis ve zaman zaman reaksiyon géstermislerdir.

Cumhuriyet tarihi boyuncairtica ve laiklik temalari cer¢evesinde sekillenen iktidar miicadelesi,
ginimiize kadar devam etmistir. Bunun da temelinde dini, potansiyel tehlike olarak goéren
Cumbhuriyetci elitlerin tedbir olarak orgitli dint gruplan baskilayarak kontrol altinda tutma
(Carkoglu & Toprak, 2006, s. 15) ve kontrol disina c¢ikanlari da fundamentalizm {zerinden
etiketleyerek sistem disina atma amaglanmistir. Ancak tek tip insan modeli olusturmak icin sekiiler
yasam tarzi ve kati laiklik uygulamalariyla dindarlar Gzerinde uygulanan baskilar bir yandan Bati
karsithgmi beslerken diger yandan da 6z sucluluga dontisen 6zelestiriile kontrolstiz Bati taklitciligini
de beraberinde getirmistir. Tiirkiye’de laiklik yanhs anlasiimis, zamanla asil anlamindan uzaklasmis
ve hatta dini sadece devlet islerinden ayirmakla kalinmamis dini milletten de soyutlama ¢abalarina
girisilmistir (Sarikoyuncu & Yasar, 2014, s. 264). ABD, Fransa ve Tirkiye’deki laiklik uygulamalari
Uzerine yapilan bir calismada bu ¢ ulke halkinin din konusundaki tercihleri ydniinden
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degerlendirme yapilmis, ABD’nin pasif laiklik anlayisi halkinin dindarligi ile bir soruna yol agmazken
ve Fransa’da dindarlik oraninin disiklagi dislayicr laikligi biytik bir soruna doniistiirmezken hem
halkinin biyiik bir kesimi dindar hem de dislayici laiklik anlayisinin hakim oldugu Tiirkiye de ise blytik
bir paradoksa yol actig1 tespitine yer verilmistir. Toplumsal kirilma olusturan bu sorunun asilabilmesi
icin de ya Tirkiye’deki laiklik anlayiginin yumusatiimasi veya Tiirk halkinin biiydk bir kisminin seki-
lerlesmesi gerektigine vurgu yapilmistir (Kuru, 2011). Son yillarda Fransiz tipi laiklikten Anglo-Sakson
tipi laiklige gecisin emareleri de bu sosyolojik tespitin Snemini ortaya koymustur.

Sekiilerizm siirecine paralel olarak dini/geleneksel simge ve degerlerin kaybolacagina yonelik
beklentinin gerceklesmemesi, islam ve Mislimanlara karsi tepkiselligi tetiklemistir. Bat’dan farkli
olarak bu gelisme daha ziyade “kiiltiir savaglar” seklinde gelismistir. Ayrica Tiirkiye’de basortiisi
basta olmak tlizere dini sembollerin kamusal alanda gorinirliginin gittikce artmasi iktidar
paylasmak istemeyen statli gruplarinin kendi iktidarlarini tehlikede gdérmelerine yol agmustir.
Bat’’da gé¢men veya yerlesik Misliimanlar, disiik profilli islerde isci olarak calistirldigi veya
kamusal alanda fazla goriiniir olmadig; slirece sorun teskil etmezken patron, is insani veya etkin bir
birokrat olarak kamusal alanda ¢okga gériinir olmalari nasil sorun olusturup 6tekilestirmeye ve
digslanmaya yol agmigsa Tiirkiye’de de ayni siire¢ yasanmistir. Yani evinde oturan veya disuk profilli
kabul edilen islerde ¢alisan basértiilli veya dindar bir insan egemen ve seckinci giigler tarafindan bir
tehdit olarak goriilmezken bunlarin hakim, savci, doktor, asker, stratejist, akademisyen veya
yonetici olarak karsilarina gelmesi tehdit olarak algilanmis (Bayrakh & Yerlikaya, 2017, ss. 61-62) ve
hakimiyet alanlarini kaybetme korkusu yasatmustir. Uzun yillardir modernlesme ve sekiiler yasam
tarzina yonelik birtakim sembolik diizenlemelerin halkta énemli bir karsilik bulmamasi seckinci
yoneticilerin toplumsal dinamikleri iyi okuyamadiklarini da géstermistir (Bayrakli & Yerlikaya, 2017,
s. 62). Bu ylizden de sisteme entegre edemediklerini cahil, yobaz, mirteci, fundamentalist hatta
terdrist olarak etiketleyip 6tekilestirerek hakimiyet alanlarini korumaya ¢alismislardir. 11 Eylil 2001
saldirilarindan sonra Batr’da gittikce yayginlasan “islam esittir terér” tamlamasinin Tiirk medyasinda
da birebir kullanilmasi bu iktidar kaybi korkusunun olusturdugu sosyolojik yanilginin bir sonucudur
(Kurtulus, 2009, s. 313).

Cumhuriyet dénemi aydinlarindan Erol Giing6r, Tilrkiye Cumhuriyeti’nin laik bir devlet oldugu
gerceginden hareketle dinin devlet, devletin de din lizerinde hakimiyet kurmamasi gerektigini
belirtmistir (1996, s. 329). Yani sadece dini devlet islerinden ayirmanin yetmedigini, devleti de din
islerinden ayirmak gerektigini vurgulamistir (Sarikoyuncu & Yasar, 2014, s. 264). Tanzimatla
baslayan ve Cumhuriyetle birlikte zirveye ulasan din ve din bilginlerine yénelik karsitlik zamanla
ulema sinifinin sayginiginin kaybolmasina (Giingér, 1987, s. 239), olusan boslugun aydinlar
tarafindan doldurulmasina ve aydinlarin din hakkinda daha fazla s6z sahibi olmasina yol agmistir
(Sarikoyuncu & Yasar, 2014, s. 266). Bu da din hakkinda yeterli bilgi sahibi olmayan sekdler aydinlarin
dini eksik ve yanlis yorumlamalarina neden olmustur.

islam cografyasi lizerine ¢alismalar yapan Kepel (2001), Roy (2017), Said (1995), Haenni (2011)
ve Dokmeciyan (1992) gibi arastirmacilar, Tirkiye gibi Bati yanlisi politikalarin uygulandigi tilkelerde
islam’in genellikle laiklik ve sekiilerizmin en énemli rakibi olarak gériilmesinin, irtica ve seriat
soylemlerinin, iran/SuudiArabistan/Afganistan/BangIades’teki idamlar ve toplumsal baskilarin,
egitimli ve kiltarli kesimleri sekiler yonetici erklere yakinlastirdigini ve zamanla radikalizm
tzerinden dine karsi gii¢li korkular olan kati laik kitleler olustugunu dile getirmislerdir. Diger
yandan da ashinda dinle ilgisi olmayip gelenekle iliskili olan ancak dine dayandirilan yanlis
uygulamalar sebebiyle de dine karsi giicli bir reaksiyon olusurken fundamentalist dini gruplarin
sdylem ve eylemleri de fundafobiyi tetiklemis ve Misliimanlara karsi gelisen bu olumsuz algilar
islamofobi olarak topluma yansimistir. Yillardir toplumsal gériinirligi olan Hizbullah, el-Kaide,
DEAS, Boko Haram ve FETO gibi érgiitlerin eylem ve séylemleri (izerinden gelistirilen fundafobinin
bir ileri asamasi olan islamofobi bunun en bilinen drnekleridir. Pew Arastirma Merkezinin, islam
dinyasinin da %70’ler seviyesinde fundamentalist dini gruplarin séylem ve eylemlerinden dolay:
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ciddi endise tasidig, 2013-2014 yillarinda tekrarlanan raporda Arap Bahari ve Suriye ¢atismalarinin
sonucu olarak islam cografyasinda radikal eylemler nedeniyle tedirgin olanlarin oraninin yaklasik
%10 arttig1 ve radikal dini gruplarin eylemlerinden korkuya kapilanlarin oraninin en ¢ok ytikseldigi
tlkenin ise Turkiye oldugu tespitleri dikkat cekmistir (2014, 16 Haziran). Bunda diinya kamuoyunun
tepkisini ceken ve Tirkiye’den de katilimlarin oldugu DEAS gibi terdr érgiitlerinin bolgede yaptigi
kanli eylemlerin, servis ettikleri infaz goriintilerinin Snemli bir rol oynadig 6ngorilmistir.

Turkiye’de bu anlamda 6nemli 6rneklerden biri Hizbullah’tir. 1990’ yillarin basinda PKK’ya
kars yurittigl miicadeleyle ortaya cikan 6rgiit muhalif gérdigl dini yapi veya kisilere karsi da
siddet kullanmis ve cinayetler islemistir. Bu ddnemde 6zellikle Glineydogu’da icinde 6nde gelen din
adamlarinin da oldugu ¢ok sayida kisi kafir, miinafik veya isbirlik¢i oldugu gerekgesiyle 6ldarilmus
ve bircok insan bolgeyi terk etmek zorunda birakilmistir (Kurt, 2015). Yapilan arastirmalarda o
dénemlerde bazi ailelerin Hizbullahgilara katilir korkusuyla ¢ocuklarini camilerden, dini kurumlardan
uzak tuttuklari ve o zamanlarin egitimli cogu gencinin Hizbullahgi yaftasi yememek icin kendilerini
farkl kimlikler Gzerinden tanimladiklari tespit edilmistir (Yanmis, 2015). 28 Subat post-modern darbe
siireci, Tiirkiye’de siyasal islamailik, irtica ve seriat sdylemleri (izerinden islamofobi’nin giindeme
geldigi en o6nemli dénemlerden biri olmustur. Bu siirecte medyanin manipilatif bir¢ok
yonlendirmesi yani sira Diyarbakir ve Batman basta olmak tizere bircok yerde bulunan mezar evleri
ve domuz bagh infaz gorintileri izerinden Hizbullah’in vahsetinin sergilenmesiyle yurt capina
yayllan bir fundamentalist korku olusturulmus, dini kurumlar baskilanmis (Kara, 2012) ve
basortililer basta olmak tizere dindarlar 6tekilestirilmistir (Cakir, 2017, s. 86).

Kendilerini devletin sahibi ve sistemin koruyucusu olarak degerlendiren iktidar seckinleri,
sekiiler bir hiiviyet iddiasinda olan Cumhuriyet Halk Partisi ¢evresinde pozisyon almislar ve bu
anlayis halkasinin disindaki blytik bir halk kitlesini 6teki olarak etiketleyip iktidardan uzak tutmaya
calismiglardir. Bunu yaparken de Sol diistinceyi Kominizm fobisi tizerinden marjinallestirirken
dindarlar da fundafobi ve islamofobi iizerinden 6tekilestirerek sinirlarini kendilerinin belirledigi
makbul ve giivenilir bir vatandas profili olusturmuslardir. Ozellikle askeri ve giivenlik biirokrasisi,
yargl, ylriitme gibi devletin 6nemli kurumlarindan dindarlari dislamak igin yobaz, irticaci, seriat
yanlisi, din istismarcisi, radikal islamci, anti-laik ve rejim diismani gibi negatif algi olusturan ve
suclayan etiketlerle 6tekilestirme uygulamislar (Kara, 2014, s. 620) ve siyasal iktidar aygitinin disinda
tutmaya calismislardir (Temel, 2020, ss. 50-51). Bir taraftan dindarlar kronik sessiz muhalefete
mahkum edilirken diger yandan da dindarlarin yaptiklari elestiri ve verdikleri reaksiyonlar tizerinden
suclamalar yapilarak fundafobi ve islamofobi i¢in malzeme olarak kullanilmis ve iktidar savasinda
avantaj elde edilmeye calisiimistir (Akkir, 2021, s. 141).

3. Tiirkiye’de Fundafobinin Tetikledigi Laikofobi

Temelde Fransiz ve Anglo-Sakson olmak (zere iki tip laiklik uygulamasi gorilmektedir.
Sekiiler yénetim tarzinin 6nemli merkezlerinden olan Amerika ve ingiltere’de herhangi bir meslek
veya devlet kurumunda herhangi bir pozisyonda basértiisii veya dini simge/semboller sorun
olusturmazken Tiirkiye’de kronik bir sorun haline getirilmistir. Laikligin daha ziyade din ve vicdan
hiirriyeti anlaminda kullanildigi ve inanglarin devlet tarafindan korundugu ingiltere’de semboller
lzerinden inang gruplarina baski yapilmazken Tirkiye’de oldugu gibi Fransa’da da basta
Mdslimanlar olmak tizere dini semboller izerinden inang gruplar Gizerinde baski kurulmus ve inang
hirriyetine kisitlama getirilmistir. Uzun sire Fransiz tipi laiklik uygulamalari ile ciddi sorunlar
yasayan Tirkiye son yillarda toplumumuza daha uygun olan Anglo-Sakson tipi laiklik anlayisina gegis
yapmis (Cakir, 2017, ss. 90-92), din ve dini simge/semboller sorun teskil etmekten kurtariimaya
calisiimis ve 6zellikle dindar kesim basta olmak Uzere laiklige karsi toplumsal bakista 6nemli bir
degisim olugmustur.

Fransiz tipi kati laiklik uygulamalari ile geleneksel yapilar da dahil olmak tizere islami yapilarin
baskilara maruz kalmasi ve &tekilestiriimelerine reaksiyon olarak radikal ve siyasal Islamci yeni
gruplar olusmustur. Tim diinyada oldugu gibi Tiirkiye’de de baskilara ragmen genclerin islam’a
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yonelmeleri ve reform cagrilari yonetici elitleri tedirgin etmis ve Bat’’nin yaptig gibi dini egilimli
yapilar Gtekilestirmek ve halk nezdinde itibarsizlastirmak icin fundamentalizm etiketi kurtulug
recetesi olarak gorilmustir. Bu sekilde tirmandirilan fundamentalizm endisesi, sekiilerizm ile teoloji
arasindaki karsithgr yeniden canlandirmis ve toplumu modern medeniyet anlayisina uygun hale
donistiirmek icin teoloji stirekli baskilanmaya calisilmistir (Sayyid, 2000, s. 36). Buna reaksiyon
olarak da fundamentalizm daha gériinir hale gelmeye baslamistir. Bununla birlikte sekdlerizm ve
modernizm hareketlerinin karsisinda daima dini hareketler de var olmus ve miicadelelerle
varliklarini sirdiirmislerdir (Kaya & Akinci, 2018, s. 86).

Modern dénemde Bat’da din ve dinl olandan arindirilmis bir toplum olusturulmasi
hedeflenmis ve bu durum islam cografyasini da etkisi altina almistir. Ancak sekiiler bir yasam tarzini
6ngoren toplumun olusturulmaya ¢alisildigi modern dénemde vadedilenin aksine insanlar mutlu
edilememistir. Manevi yonu ihmal edilen ve dinden soyutlanan toplumlar, post-modern dénemde
ruhsal dinginlik 6zlemiyle tekrar dine bir yonelme egilimi gdstermislerdir. 1970’lerden itibaren
teolojik kdkenli hareketlerin ortaya ¢ikmasi ve 1990’lardan itibaren hizli yayilmalari laiklesme ve
sekiilerlesme kavramlarinin da agikga tartisiimasina yol agmistir (Delibas, 2004, s. 3). Bu siirecte dini
fundamentalizm de yirminci yiiz yilin son c¢eyreginde giindeme gelmeye baslamis ve islamci
Hareketlerin sayisi her gecen glin artmistir.

Dinsel olarak goriilen her seye karsitlik laiklik ve modernlestirme anlayisinin vazgecilmez bir
parcasi haline getirilmis ve bu karsi durus zamanla islamofobik egilimler géstermistir. Nitekim
1970’lerde Ust diizey birokrat ve girisimciler lzerinde yapilan bir arastirmada burokratlarin
%80,2’sinin Tirkiye’nin geri kalmasinda dinin rol oynadigina ve bunlarin %40,2’sinin ise geri
kalmasinda tamamen dinin sorumlu olduguna inandiklari tespit edilmistir. Cumhuriyet Dénemi Tiirk
aydinini 6nemli oranda etkileyen pozitivizm akiminin bu dénemde bdyle disiiniilmesinde etkili
oldugu gorilmuistir (Emin, 1997, s. 83). Zira irtica, seriatcilik, rejim dismanligl, demokrasi karsithg
bahanesiyle otoriter rejimlerin muhaliflerini baskilamak icin fonksiyonel bir arag olarak kullanilan
kati laik politikalar ve sekiler yasam tarzi topluma dayatilip dinin kamusal goriindrligi ortadan
kaldirlarak bireysel bir dindarlik anlayisini yerlestirmek amaclanmistir (Gézaydin, 2009). Bu
uygulamalar yeterli dini bilgiye sahip olmayanlarda kimlik sorununa ve fundafobiye yol acmis ve
zamanla islamofobi’ye zemin hazirlamistir. Diger yandan bu tarz kati laiklik uygulamalari ve baskici
sekiiler yasam dayatmalari da bir baska fobiyi yani laikofobiyi tetiklemistir.

Bat’da islamofobi siyasal anlamda iktidara gelebilmek icin oy toplama araci olarak
kullanilirken (Bozkurt, 2022, s. 639), Tirkiye’de ise bir taraftan sekiiler kesimin konsolidasyonuna
diger yandan da islamofobi karsithg (izerinden siyasal islam’in iktidara gelmesine yol acmistir.
Dolayisiyla Bat’da islam’in yayilimini ve Mislimanlarin etkinligini baskilamak icin kullanilan
islamofobi, islam cografyasinda eldeki iktidari devam ettirebilmek icin fundamentalist olarak
etiketlenen dini gruplar Gzerinden politik arag olarak kullanilmistir. Medya ve egitim kurumlari basta
olmak tizere sekiilerlesme politikalari uygulanan ilkelerde gii¢lii fundamentalizm karsithgr ve
devaminda islamofobi’yle yetisen giiniimiiz neslinin ailesinin dini kimliklerini sorgulamasi (Yanmus,
2015), ateizme donismese bile din ile arasina mesafe koymasi ve deizme yonelmesi dikkatle
degerlendirilmesi gereken bir durumdur. Bu duruma gelmede Muislimanim demeyi ayipl hale
getiren, gencligi dinden uzaklastiran ancak onlarin ruhunu ag birakan sekiiler yasam tarzinin dnemli
rol oynadigina inanan bir kisim gengligin de reaksiyoner olarak laikofobik davranis modeli gelistirdigi
ve bunun da potansiyel catisma hatti olusturdugu unutulmamalidir.

Himmat, Islam karsithg ortaminda yetisen bircok gen¢ Miislimanin &tekilestirilmenin
etkisiyle radikal dini gruplara yonelebildigini belirtmistir (2004, ss. 87-88). Diger yandan basértisd,
pece, sakal gibi simgesel unsur tasiyan dindarlara karsi yapilan sézli ve fiziki saldirilar dindar
kimseler lzerinde baski olusturmustur. Bu saldinlara karsi bir kisim dindarlar bu tiir simgelerden
uzaklagip toplumla entegre olma yolunu secerken bir kismi da bulunduklart toplumda
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Otekilestirmeyi gbze alarak bu sembollerin daha gériinir olmasini tercih etmisler ve ¢cogu zaman da
radikal gruplara yénelmislerdir (Yanmis, 2015). Ozellikle sosyal medyada sosyallesen yeni kusaklar,
internet ortaminda radikallerle tanisip kaynasmislar ve sanal immetin bir bileseni olma hazzina
kapilabilmislerdir.

Akkoyunlu ve Unal, ilahiyat¢i Hasan Onat’in Tiirkiye'nin istikbali acisindan dini sorun olarak
algilamaktan vazgegilmesi gerektigini, laiklik ve dini birbirinin alternatifi olarak gérmenin ve
catistirmanin ciddi bir yanilgi oldugunu, laiklige laiklik vurgusu yapanlardan ziyade daha mesafeli
duranlarin ihtiyaglari oldugunu, taraflarin her ikisinin de kendisini Misliiman olarak tanimladig bir
ortamda islam'in laiklikle karsi karsiya getirilmesinin iilkenin gelecegini ipotek altina almak anlamina
geldigini dile getirdigini aktarmistir (2009, s. 10). Ayrica Serif Mardin de laikligin Cumhuriyetle
birlikte degil aslinda Sultan Il. Abdilhamid’in saltanatinin sonlarinda dnce egitim kurumlarinda
basladigini belirtmistir (1998, s. 97). Berkes de Tirk toplumundaki ¢agdaslasmanin seriivenini
ibrahim Miteferrika’nin matbaaya énciilGgi yani sira Osmanli askeri sisteminin islahi ¢alismalari
tizerinden 1700’1l yillarin basina kadar gotiirenler de olmustur (Berkes & Kuyas, 2019).

Sekiiler elitlerin islam diinyasinda kolonizasyon sonrasi dénemde uygulamaya koyduklari
geleneksizlestirme ve islamsizlastirma politikalari, bu toplumlarda yerli bir &tekinin
olusturulmasinda dogrudan etkili oldugu gibi yerli (i¢sel) islamofobi’yi de tetiklemistir. Tarihsel
sure¢ icerisinde sekillenen o&zellikle Fransiz tipi laiklik vurgusuyla tepeden inmeci Kkati
sekulerlestirme projelerinin Mislimanlarda yarattigl posttravmatik stres uzun zamandir etkisini
devam ettirmistir (Bayrakl & Yerlikaya, 2017, s. 56).

Sayyid, Tiirk siyasetinde var olan islam diismanliginin temel nedenini, Tiirkiye Cumhuriyeti’nin
resmi ve kurucu ideolojisi olan ve islam’i Sarkli kimligin gostergesi olarak géren Kemalizm’in
Sarkliliktan kurtulmanin ve Tirkiye’yi Batili bir devlete déniistiirmenin yolunun islam’in siyasal ve
toplumsal etkisinin azaltiimasindan gectigine olan dayatmaya baglamistir (1997, s. 60). Bu siyasal
amaca ulasmak icin de devletin kurucu ilkelerinden biri olan laiklik ilkesinin devreye sokuldugunu
belirtmistir. Kemalizm’in din anlayisini belirleyen temel ilke olan laiklik, din ve inang¢ 6zgurligini
guivence altina almasi gerekirken dinin kamusal hayattan dislanmasi ve dindarlarin baski ve gbzetim
altina alinmasi seklinde uygulanmistir (Davison, 2002, ss. 210-230). Karpat’a gore de milleti
inancindan soyutlayarak siyasal bir topluluk haline getirme araci olan laiklik din adamlarinin etkisini
sinirlamaya ve otoritesini zayiflatmaya calismistir (Karpat, 2009, s. 241).

Diger taraftan Turk siyasetinin 6nemli bilesenlerinden biri olan Sol distincenin (Turan, 2004,
s.596) din konusunda resmi devlet ideolojisine eklemlenmesi ve Stekilestirmeye destek vermesi bu
toplumsal sorunu derinlestirmistir. Sol diistincenin din halkin afyonudur mottosu ile Kemalizm’in
din anlayisi benzer perspektifte bulusmustur (Akkir, 2018, s. 100). Bu durum aslinda sosyal adalet ve
hakkaniyetli paylasim Gizerinden daha kolay anlasabilecek Sol diistince ile Mislimanlari karsi karsiya
getirmis ve birbirlerini amansiz diigman olarak algilamalarina yol agmistir. Onemli Sol
distnirlerinden Baskaya da Sol’un Kemalizm’le arasina mesafe koymamasinin temel bir sorun
oldugunu dile getirmistir (2011, s. 159). Bir yandan laiklik Gzerinden seckinci Kemalist yoneticiler
diger yandan da Sol siyaset temsilcileri birleserek Tirkiye’nin tarihsel sosyolojik realitesini yok sayip
cehalet, yobazlik, irtica, gericilik veya seriatcilik gibi pejoratif kavramlarla dinin toplumsal izlerini
silmeye ¢alismislardir. Sol diistince kendisine karsi da surekli miidahaleci ve baskicr davranan Laik
Kemalizm anlayisinin dine karsi gelistirdigi refleksleri ile biitiinleserek bir agmazin icine diismustir
(Uniivar, 2009, ss. 880-891). Dolayisiyla tikel érneklerden hareketle genelleme yapan ve kendi
dinyasinin gercekliklerini bir kenara atarak Bati diinyasinin sosyolojik argiimanlari ile din ve
dindarlari yargilayan Tirk Solu, seriat fobisi ve gericilik retoriginin disina ¢ickamamistir. Bu ylizden de
uzun yillardir 6tekilestirilmis Sol ve islamc kesim birbirleri ile yaptiklar kisir ve sonug¢suz
miicadelelerle enerjilerini tiikketmisler ve birikimlerini heba etmislerdir. Ancak Sol ve islamcilar
arasindaki mucadelede sosyokiiltiirel ve siyasal alanda yasanan iktidar ¢atismasini da g6z ardi
etmemek gerekir.
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4. Tiirkiye’de Siyasal islam’in Yiikselisi ve islamofobi

Farkh goriis ve yaklasim sergileyen islami Hareketler, fundamentalist ve siyasal islamci
hareketler olmak Gzere temelde iki grupta siniflandirilabilir. Sekiiler seckinci elitlerin temel sorunu
Bat’’nin yaptigi hataya diiserek Tiirkiye’de farkli anlayis ve ekollere sahip ¢ok sayida islamci hareketi
yekpare olarak disiinip timiini fundamentalist olarak etiketlemek ve genellemeci bir mantikla
birinin hatasi yiliziinden tiimiin{ su¢lamaktir. Zira bir 6rgiit icinde yer alan bireylerin bile her konuda
ayni sekilde diistinmedigi ve hareket etmedigi (Tekin & Atilgan, 2023, s. 338) gbz 6niine alindiginda
islamc hareketlerin yekpare olusumlar olmadigini ileri siiren Wickham yerinde bir tespitte
bulunmustur (2013, ss. 2-3).

Sosyolog Niliifer Gole’ye gore Tiirkiye’de ¢agdas islamciligin giindeme gelmesi 1980’lerden
sonra islamci hareketlerin yerel yénetimleri kazanmalari ve iktidar alternatifi olarak siyasal hayata
girmeleriyle baslamis ve sosyokdiltiirel anlamda varliklarini hissettirmislerdir (2002, s. 107).
Turkiye’de 70’li yillarda laikligi dinsizlik, demokrasiyi sirk ve yoneticileri ise bagkaldiriimasi gereken
tagut olarak goren bircok yazar ve distinir 90’h yillarda bu kati diisiincelerinden vazge¢meye
baslamislardir. Bu cercevede islamc hareketlerin demokrasiye karsi ideolojik olumsuz bakisi
degiserek demokrasiyi hedefe ulasmak icin araci bir aygit olarak algilama siireci baslamistir.
Tiirkiye’de siyasal islamciligi iyi anlayabilmek icin siyasal islamciliin ilk temsilcileri olarak kurulan
kisa sureli Milli Nizam Partisi ve yerine kurulan Milli selamet Partisi, siireginde gelen Refah Partisi ve
Adalet ve Kalkinma Partisi’nin kurulus, gelisim streclerini ve Tunus, Cezayir, Misir gibi diger islam
tlkelerine drnek teskil etmelerini iyi analiz etmek gerekir. Tirkiye’de gencligi radikal séylemlerle
gecmis olan bircok aydin, yazar ve hareket liderinin zamanla siyasetin 6n kulvarinda yer almalari
hem aktivist Muslimanlarin hem de Tirkiye’nin degisim ve déniisiminin 6nemli gostergesi
olmustur. Bu durum sadece Tirkiye ile sinirli kalmamistir. ingiltere’de yasamak zorunda kalan
Tunus’lu siyasetci ve el-Nahda hareketinin lideri Rasid Gann(si tarafindan da islam diinyasinda temel
problemin demokrasinin varligr degil yoklugu oldugu belirtilmistir (Suucak & Sarikaya, 2023, s. 59).
Diger yandan siyasal islam geleneginin popiiler temsilcilerinden olan dénemin Tiirkiye Cumhuriyeti
Basbakani Recep Tayyip Erdogan da 15 Eyliil 2011 tarihinde Misir'in televizyon kanali Dream TV’ye
verdigi bir roportajda ve 16 Eylll 2011 tarihinde Tunus ziyaretindeki bir basin toplantisinda (Senyiz,
2011) Misir ve Tunus’a laik bir yénetim sistemi tavsiyesinde bulunmustur.

Modernite ve gelenek arasinda sikisip kalan ¢ogu Misliimanin bilingaltinda halen ahlakin ve
dinin devlet baskani veya dini lider tarafindan korunmasi gerektigi yéniinde giiclii bir inanis vardir.
Hatta Roy (2017), Kepel (2001), C. Said (1995), Ayubi (2003) gibi arastirmacilar bu inanisin siyasal
islam’in yiikselisindeki énemli nedenlerden biri oldugunu belirtmislerdir. Ancak kirsaldan kentlere
go¢ edip modernlesen ve dogal olarak bireysellesen toplumlarda ge¢misten gelen zihinsel mirasla
dini/siyasi liderlerden ahlak bekgiligi sorumlulugunu yerine getirmelerini beklemek 6nemli bir
yanilgrya da yol agmistir (Yanmis, 2018, s. 189). Sehirlere go¢ eden ve zincirlerinden kurtulan halk
dini/ahlaki yonden bosluga diismis, daha énce devlet otoritesi ve ondan gii¢ alan din adamlari
tarafindan kontrol altinda tutulan birey artik kendi vicdaniyla bas basa kalmistir. Geleneksel veya
inan¢sal degerleri icsellestirememis birey, hizli bir sekilde modern hayata gecis yaparken
bocalamaya baslamis ve 6nce geleneklerinden ardindan inanglarindan soyutlanmaya ¢alisarak
faydaci bir anlayisla toplumda bireysel olarak yer edinmeye ¢alismistir. Sonugta ne modern bir sehirli
olabilmis ne de ge¢misinden kurtulabilmistir.

Siyasal islam’in yiikselisine engel olamayan sekiiler seckinci elitler, siyasal islamci partileri
fundamentalizmin odag olarak gésterip fundafobi {izerinden engellemeye calismislardir. islam
diinyasi ve islami fundamentalizm (izerine arastirmalar yapan R. Harir Dékmeciyan (1992), Gilles
Kepel (2001), S. Sayyid (2000), Hamit Bozarslan (2015) gibi arastrmacilar da seriat, irtica,
fundamentalizm ve Islamofobi’nin bir yandan Bati taraftari y&netimlerin kendilerini
mesrulastirmasina diger yandan da muhalif dini hareketlerin baski altina alinmasina zemin
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hazirladig) tespitinde bulunmuslardir. Ancak siyasal islamci hareketleri fundamentalist akimlar ile
ayni yelpazede siniflandirip islamofobi icin malzeme olusturmak &nemli bir sosyopolitik sorun
olusturmus ve ¢ogunlukla geri tepmistir. Siyasal dini hareketler siddetle aralarina keskin mesafe
koyarken fundamentalist dini hareketler sivil bir bigimde varliklarini siirdiirseler de genelde belli bir
degisim sonrasinda siddete basvurabilmisler (Biiyiikkara, 2014) ve ¢atisma/savas ortamlari bu tir
yapilari gliglendirmistir (Kiictikcan, 2010, ss. 41-43).

Sehirlesme ayni zamanda modern hayata uyum ve sekiilerlesmeyi de beraberinde getirdigi
icin kirsal alanda yasayanlara gére sehirliler yeni laik devletlerin ideolojik baskilarina daha hizli bir
sekilde boyun egerken kirsalda yasayan koyliler buna direng gostermislerdir. 1970’lere gelindiginde
¢ogu Musliman tlkede sehirlerin merkezleri laiklerin, varoglar komiinistlerin kdyler de dindarlarin
kalesi oldugu yoniinde kanaat olusmustur. Ancak issizlik, tarimda makinalasma ve sosyal catismalar
nedeniyle sehirlere kitlesel goclerle diinya genelinde bu sosyolojik yapi degismistir. Bir yandan
sehirlerin bu hizli ve yogun goce hazirlikl olmamasi beraberinde kaosu getirirken diger yandan da
siyasal Islam’in giiclenmesine ve se¢cmen temsiliyeti acisindan uzun yillar hakimiyeti elinde
bulunduran sekiiler kesimlerin iktidar alanlarinin kaybedilmesine yol a¢mistir. Kirsaldan gog¢
edenlerle birlikte gelenek ve dini simgelerin toplumsal gérundrligi de belirginlesmistir. Bu
dénemlerde Misliman diinyasi ile es zamanl olarak Tirkiye’de de siyasal islamci partiler
secimlerde ¢ok ciddi bir yiikselis géstermigslerdir. Bu siirecte kirsaldan go¢ edenlerin zamanla
kimliklerini kaybettikleri ve sekiilerlesmeye basladiklari da bir gercektir. Zira gegmiste 6nemsedikleri
dini ve geleneksel degerlerin yerini artik ekonomi ve rahat yasam beklentisi almis ve hizli bir
dejenerasyon siirecine girmislerdir. Ekonomik, siyasal temsiliyet ve kamusal alanda goriinurlik
acgisindan biyiik avantajlar elde edilmesine ragmen egitim, kultir, etik degerler ve ahlak yéniyle
pozitif bir deger olusturulamadigi gibi hukuksuzluk ve yolsuzlugun &nlenememesi, toplumun
dniindeki biirokrat ve siyasilerin yanlis islerle anilmasi, siyasal islamci partilere yénelik umutlarin
kaybedilmesine yol agmistir. Toplumda ahlaki bir déntisiim ve ilerleme olusturma vaadiyle gelenler,
toplumsal ahlaki dejenerasyona engel olamadiklari gibi derinlesmesine yol actiklari y6niinde
suclanmuslardir. islam diinyasinin cagimizda kendi cocuklarini bile ikna edebilecek bir ahlak felsefesi
lretememesi ve bilgi birikimi olusturamamasi nemli bir sosyolojik sorun olarak karsimiza ¢ikmistir.

5. Tiirkiye’de islamofobi Neden Yiikseliyor?

Fundafobi, sekiiler sitemlere ve modern elitistlere seriatin gelecegi, irticanin hortlayacag
tirinden dolayl islamofobi propagandasi imkani saglamaktadir. Tiirkiye’de 28 Subat’in hazirlik
safhasinda Hizbullah izerinden giincellenen korkular, lkeyi kaosa siiriiklemek icin islenen faili
mechul cinayetler ve kiiglik fundamentalist gruplarin sdylemlerine yonelik reaksiyonlar sonrasi
yasanan irtica avi islamofobi’nin nasil uygulamaya gecirildiginin érnekleridir. Bdylece az sayidaki bu
tarz olaylar gerekce gosterilerek olusturulan seriat/irtica korkusu genel olarak tiim Mdsliimanlarin
dislanmalarina ve islam karsithgina yol acmistir. Sonucta bu korku, temelde islam’la inan¢sal sorunu
olmayan ancak iktidarlarla sorun yasamak istemeyen bazi kesimleri sekiler ydnetimlere
yakinlastirirken bir yandan da islamofobik tavir olusumuna yol agmustir.

Miisliiman toplumlarda islamofobi ve din karsithgindaki artisin nedenlerinden biri gittikce
artan ve gitindem olusturan cihatgi 6rgttlerdir. Din adina yaptiklarini iddia etseler de bu drgiitlerin
islam’in ruhuyla bagdasmayan eylem ve séylemleri fobiye zemin olusturmustur. Cihatci érgiitlerin
iddialarinin aksine zarar goérenler genellikle Mislimanlar olmustur (Kurt, 2015). Bu tir 6rgitler dini
istismara acgik manipulatif bir soylem kullanmaktadirlar (Saha & Carr, 2001, s. 205). Kullandiklari
sOylemler araciligiyla kendileri disindakileri dindar olarak kabul etmeyen hatta tekfir eden bu tir
fundamentalistler, partikdlarist bir din anlayisina sahiptirler ve bu baglamda fundamentalizm, dar
bir mezhepcilik anlayisi olarak tanimlanmistir (lannaccone, 1997, ss. 101-102). Her ne kadar
Haricilikten miras kalan tekfir gelenegi ile zarar verdiklerini Misliman olarak goérmeseler de
Miisliimanlarin birbirlerini katlettigi ydniindeki alginin islamofobi’ye giiclii bir argiiman olusturdugu
g6z ardi edilememistir. Her tirli micadele ve gayreti kapsayan cihat kavraminin sadece savas
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olarak anlagilmasi, hadis kitaplarinda savas bahsinde ele alinmasi, ideolojik bir megrulastirici olarak
kullaniimasi, savas ve islam kelimelerinin birlikte zikredilmesine, islamci terér érgiitlerinin ortaya
cikmasina ve gorinirliklerinin artmasina yol acmistir (Safak Oktay, 2019, ss. 112-113). Bu durum
islamofobi’ye 6nemli malzeme olusturmus ve islamofobi dayatmalari ile toplumun dinden
uzaklastiriimasi veya sistemin istedigi dini telakkiye sahip olmalarinin saglanmasi hedeflenmistir
(Sayyid, 2000, s.52).

Gindmiiz islam toplumlarinin tarihi siireglerinden kaynakli 6rf ve geleneklerinin zamanla
islam’in kurallari olarak sunulmasi, Selefilerin ve sekiiler modernistlerin dine yénelik énemli
elestirilerinin basinda gelmistir. Zira 6rf ve geleneklerin sarmalindaki din, yanlis telakkilere yol
a¢mustir. islam baslangictaki hizli yayiim dénemlerinde de oldugu iizere dinin ana prensipleri ile
celismeyen orf ve geleneklere hosgériiyle yaklasmis ve bunu kiiltiirel zenginlik olarak gérmiistiir.
Ancak net sinirlamalar yapilmayinca zamanla ulus gelenekleri dinin yerini almaya baslamistir. Hatta
eski bedevi ve saman gelenekleri olan somut bazi uygulamalar dinin bir emriymis gibi algilanmistir
(Cabiri, 2016). Din ve gelenegin ic iceligi ve neyin gelenek neyin din kaynakli oldugunun ayrimini
yapmanin zorlugu nedeniyle elestiriler de genellikle dine yonelik olmustur (Yanmis, 2018, s. 197). Bu
durumlar giiniimiizde zaman zaman islam hakkinda olumsuz elestirilerin kaynagi oldugu gibi
islamofobi’nin de mesrulastirici argiimanlarina déniismiistiir.

Maalesef Miisliiman toplumlarin genelinde oldugu gibi Tirkiye’de de islam’in ruhu ile
celismeyen, zamanin ruhuna uygun bir ahlak felsefesi ve fikih anlayisi gelistirilememistir. Hem
kapitalizmin hem de sosyalizmin alternatifi olduklar dile getirilse de bunlarin hakimiyetini kiracak
etkin bir sosyokdiltiirel, ekonomik ve siyasal diizen kurulamamistir. Aksine iktidara geldikleri veya
aktif faaliyetlerini ytrttiikleri yerlerde adaletsizlik, liyakatsizlik, yolsuzluk ve insan haklari ihlalleri
noktasinda kendilerinden 6ncekileri aratmadiklari yéniinde ciddi elestiri almislardir. Amerikal iki
akademisyenin yaptig1 2018 “islami’lik Endeksi”’nde ilk siray1 Yeni Zelanda alirken ilk 44’te Miisliiman
niifusu ¢ogunlukta olan hicbir Glkenin bulunmamasi (Giinaydin, 2019) islam diinyasinda ve énemli
bir parcasi olan Tirkiye’de ¢ok ciddi sorunlar yasandigini ve 6z elestiri yapilmasi gerektigini ortaya
koymustur.

Laik ve modern bir devlet olma hedefinin, Mdisliman kimliginin kamusal alandan
dislanmasiyla gerceklesecegine inanilmistir. Erken Cumhuriyet déneminde yapilan kilik-kiyafet
degisimi, harf inkilabi, sapka kanunu, miladi takvimin kabulii gibi degisiklikler Batili devlet olma
idealinin disavurumu olarak algilanmistir. Hilafetin kaldiriimasi, Batiilasma tarihimizde bir dénim
noktasi olmustur. Kara’ya gére mesrutiyetle kismen zayiflayan hilafetin kaldirilmasi, devletin dini
kimlikten biitiiniiyle tecrit edilmesine ve belki daha da énemlisi yeni Tiirkiye’nin islam diinyasiyla
merkezi irtibat noktasinin yok olmasina neden olmustur (2014, s. 55). Tevhid-i Tedrisat kanunuyla da
orgiin din egitiminin blytik bir kismi, yaygin egitimin ise tamami ortadan kaldinlmigtir. Diger yandan
Turk dinyast ile ortak alfabe kullanimi gerekgesiyle yapildigi sdylenen harf inkilabi ile Tirk diinyasi
ile alfabe birligi olusturulamadig gibi ge¢misin kiymetli hazineleri de degersizlesmistir. Bu siirecte
orgutli bir gli¢ olarak varsayilan dindarlar ilk andan itibaren kontrol altinda tutulup baskilanmaya
calisiimistir. Bu stratejik hamleler irtica tehlikesi, seriat korkusu, din istismari veya basortist gibi
unsurlar (izerine yapilandirilmis ve siirekli fundafobi vurgusuyla Tiirkiye’de islamofobi zemini
olusmustur.

Tirkiye’de Islamofobik anlayis, ilk olarak basértiisii/tiirban ve imam Hatip Liseleri (IHL)
konularinda kendini agik etmistir (Akkir, 2021, s. 143). Uzun yillardir iktidardan uzak tutulan
dindarlarin 6zellikle 1990 sonrasi siyasal alanda varlik géstermesi ve iktidar ortagr olmasi yillardir
iktidari elinde tutan seckinci laikleri tedirgin etmis, mesruiyetlerini tartismaya a¢mak icin de
fundafobik ve islamofobik séylemler giindeme getirilmis ve karsiti olarak da laikofobi tartismalari
alevlenmistir. Tim baskilara, 6tekilestirmelere ve darbelere ragmen siyasal islam’in iktidara
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gelmesinin 6nlenememesi hem Kemalizm hem de Sol’un toplumu okumadaki basarisizliklarini ve
dine bakistaki 6ngorisuzliklerini ortaya koymustur (Akkir, 2021, s. 146).

Tirk siyasetindeki islam karsithginin arka planinda genellikle Kemalist ideolojinin din
tasavvuru, Tirkiye’de kendisini sol distinceli olarak tanimlayanlarin dine yaklasimi ve siyasal
alandaki iktidar catismasi gerceginin yattigi varsayilmistir. Tiirkiye’deki islamofobi’yi daha iyi
anlamak icin tarihe bakis acis, irtica, modernite, basértiisi, laiklik, kamusal alan, IHL {izerine yapilan
tartigmalarin detayl analiz edilmesi 6nemlidir. Zira yogun olarak Miisliiman karsithginin géraldagi
bu tartigmalar, siyasi alanda var olan islamofobi’nin genel fotografini da géstermistir (Akkir, 2021, s.
138).

Siyaset Bilimci Binnaz Toprak’in sosyolojiye kazandirdigi “endiseli modernlik” kavrami, bu
psikososyal durumu agiklar niteliktedir (Toprak, 2010). Bu kavram tizerinden global bir durum olarak
Mdaslimanlarin ve dini sembollerin gorindrliklerinin artmasi ile belli bir kesimde olusan korkuya,
endiseye isaret edilmistir. Bu korkunun, endisenin Gretildigi devasa bir kultiir endstrisi tezgahi
olusturulmus ve bu tezgahta reklamcilik, sinema ve pazarlama tekniklerini ustaca kullanarak seri
halde islamofobik kitleler dretilmistir. Bu goriis, Bat’’da gelisen islamofobi’nin artik biiyiik bir
endistriyel kazanca donistlrildigi disiincesi ile de uyum gostermistir (Lean, 2015). Bu kaotik
durumun olusumunda oryantalizmden islamofobi’ye, Kemalist baskici anlayistan endiseli
modernlere kadar uzanan bir¢ok sebep yer alabilir. Her ne kadar bu kavramlarla olusturulmak
istenen islam algisi ve fobisi ¢cok sayida akademik ve ampirik calismayla reddedilse de toplumsal
etkisi goz ardi edilememistir (Schmid, 2016, s. 197).

iHL'ler {zerinden yiriitiilen tartismalar ve &zellikle din egitimindeki bazi kisitlamalar,
cocuklarina dini egitim vermek ve inancli birey olarak yetistirmek isteyen aileleri arayisa itmis ve bu
durum yillardir pusuda bekleyen sézde dini gruplarin istismarina acik hale getirmistir. insanlik tarihi
boyunca en fazla istismar edilenlerin basinda din gelmektedir. Yakin tarihimizin din istismarinin en
travmatik 6rnegi de uluslararasi istihbarat ve terér 6rgiiti olan FETO’dir (Karsli, 2013, s. 1188).

G, genellikle radikal dini hareketlerin ve radikalizmin yani sira FETO gibi ihmli gériinimdeki
hareketlerin de terér &rgiitine doéniisebilme potansiyellerinden dolayr  islamofobi'yi
tetikleyebileceklerine bu yiizden de dzellikle islam diinyasinda ve Miisliimanlar arasinda cemaat ve
gruplara karsi ciddi reaksiyonlarin olusabilecegine dikkat ¢ekmistir (20233, s. 605). Bir taraftan
DEAS, El-Kaide, Boko Haram gibi radikal érgiitler izerinden islam mahkum edilmeye calisilirken
diger taraftan da FETO gibi ihml gérinimli yapilarin terdr orgiitiine déniisme potansiyeli
tizerinden Islam’in potansiyel bir siddet iretim odagi oldugu islenmistir. islam diinyasinda ve
dzellikle Tirkiye’de FETO gibi dini inanglari kullanip siddete yénelen yapilar (zerinden tim
Misliimanlar ve dini yapilar zan altinda birakilarak Miisliiman toplumlarda farkli bir islamofobi
yaklasimi sergilenmistir (Giir, 2023e, ss. 302-303). Bu tir yapilarin teolojik kdkene kendilerini
yaslayarak toplumsal mesruiyet elde ettikten sonra bunu suistimal edip derin bir ihanet
sergilemeleri, dindar insanlarin tamamini i¢ine alan bir reddiyeci yaklasimi beslemis ve toplumsal fay
hatlarinin olusumuna yol acmistir. FETO ve benzeri érgiitler Tiirkiye basta olmak iizere islam
cografyasinda islamofobi olusumunda énemli rol iistlenmislerdir (Giir, 2023e, ss. 302-304). Bu
yiizden islam diinyasinda radikal gruplara karsi dikkatli olundugu kadar FETO benzeri yapilara karsi
da temkinli olunmali ve bunlarin toplumu ifsat etmelerine izin verilmemelidir.

Uzun bir tarihsel gecmise sahip toplumsal dinamiklerden biri olan geleneksel dini gruplar,
FETO ve benzeri yapilar yiiziinden toptanci bakisla 6tekilestirilerek yok sayilmamalidir. Ancak bu
yapilarin da kendilerini 6z elestiriye tabi tutmalari 6nemlidir. Devlette kadrolasma adina kifayetsiz
mubhterisleri kendinden diye koruyan, miintesiplerinin yanliglarini 8rten, kendi liyakatsiz miintesibini
makama getirebilmek icin liyakatli ve ehliyetli bir baskasina iftira atip hakkinda dezenformasyon
yapan, bulundugu makamda devletin imkanlarini sahsina veya grup cikarina kullanan,
muntesiplerinin sayisi izerinden siyasetle pazarliga oturan, liderlerini kutsallastiran ve ¢ikar amagh
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dini alabildigine kullanan bu tir yapilar (Aldemir, 2020) fundafobi ve devaminda biyiik oranda icsel
olmak (izere islamofobi’yi tetikledikleri gibi topluma ve dine de biiyiik zarar vermislerdir.

FETO’niin din algisi Gizerindeki tahribatini anlamak agisindan 15 Temmuz sonrasi ilahiyat
Fakdiltesi 6grencilerinin din ve cemaat algisini arastirmak {izere yapilan ¢alismanin sonuglari dikkat
cekicidir. Calismaya katilanlarin yarisinda din kavrami siiphe ile karsilanirken cemaat kavrami da
%63,5 oraninda sliphe, %20,4 oraninda nefret duygusu ile tanimlanmistir. Cemaat/tarikat liderlerine
bakis da %56,8 oraninda olumsuz etkilenmistir. Ayrica ¢calismada dindarlik diizeyi yliksek olanlara
gore dindarlik diizeyi daha dusiik olanlar daha fazla olumsuz yonde etkilenmislerdir (Karsh, 2019, s.
1205). Normal vatandas veya genel sekdiler egitim alan bir genci bir tarafa birakalim akademik olarak
en yiiksek seviyede din egitimi verilen ilahiyat Fakiiltesi 6grencilerinde bile dinin 15 Temmuz sonrasi
suiphe uyandiran bir kavrama dénlsmesi tartisiimasi gereken ciddi bir durum olarak karsimiza
cikmustir.

6. islamofobi’nin Artmasinda Medyanin Rolii

Mdsliiman Dogu ve Hiristiyan Bati arasinda kesintisiz devam eden bir ¢atisma hali mevcuttur
ve bu miicadele ¢ogunlukla imajlar ve algilar tizerinden sirdirilmektedir (Kalin, 2017, s. 17).
Guniimizde medyada yer alan rekabet formatindaki Dogu-Bati karsilastirmalari bunun en giizel
orneklerindendir (Gir, 2023d, s. 14).

ABD ve Avrupa medyasinin ve siyasi otoritelerinin Urettigi konjonktirel bir efsane olarak
“Islami tehdit” algisinin degisik platformlarda cesitli vesilelerle sirekli gindeme getirildigi aciktir
(Esposito, 2002). Bundan amaclananin da islam ve terér sézciiklerini ayni ciimlede yan yana
kullanarak zihinlerde islam ve Miislimanlari terérle 6zdeglestirip yaftalamak oldugu diisiinilmiistiir
(Giir, 2023d, s. 18). Mislimanlarin terérist, islam’in ise terér dini oldugu algisini yerlestirmek icin en
6nemli gérevi medya tistlenmistir. Boylece Batiliinsanlar medyanin sekillendirip sundugu carpitilmis
Misliman karakterleri tzerinden islam hakkinda kolayca hiikiim verebilmis ve Mislimanlar
rahatlikla vahset, siddet ve terdr ile eslestirilmistir (Bayoumi, 2012). Bu anlamda oryantalizm,
medeniyetler catismasi, tarihin sonu veya gé¢menlik, uyumsuzluk, siddet gibi gerekgeler tizerinden
medya tarafindan olusturulan algilar, Batililarin 6n yargl ve nefretlerini mesrulastirmak igin
sigindiklar bahaneler ya da fobiyi yayginlastirmak icin basvurduklari vesileler olarak karsimiza
cikmustir. islamofobi’nin en énemli motivasyonunun tarihten gelen ve ¢aglar boyunca bilingaltina
islenmis bir teolojik karsitlk oldugu da vurgulanmistir (2023d, s. 18). Medyanin da bunu maskeleme
ve giincellemede 6nemlirol tstlendigi dikkat ¢ekmistir.

Bati medyasinin islam ve Miisliimanlara dair esas problemi, sadece yanlis bilgi aktarimi
yapmasi ile iligkili degildir. Birkag marjinal Misliman profilden hareketle sanki tiim Mislimanlar
fanatik, kadin diigmani, siddet egilimli ve terérizm yanlisi imis gibi algi olusturulmasi belirli bir amag
dogrultusunda hareket edildigini disiindirmustir (Rane vd., 2014, ss. 2-3). Diger catismalar ve
problemler inangsal aidiyetten bagimsiz olarak bireysel, sosyoiiltiirel veya siyasi olarak sunulurken;
Mdaslimanlarin icinde yer aldigi ihtilaflari veya ¢atismalari ise mezhep savaslari ve inangsal diger
uygulamalarla iliskilendirilip analiz edilmis ve haberlestirilmistir. Tim bunlar yapilirken de 6zellikle
islam ve Misliman vurgusu yapilmasi Bati diinyasinin islam karsithgini giinimiizde de teolojik
temelde ele aldigini géstermistir (Giir, 2023d, s. 20). ideolojik manipiilasyonlarini cogunlukla
bilgilendirme islevi géren haberler ve eglendirme islevi goren filmler lzerinden gerceklestiren
(Herman & Chomsky, 2010, s. 72) medyanin (rettigi algi ile cok sayida batili insan islamiyet’i
vicdanlan sizlatan mansetlik olaylar penceresinden gérmeyi ve Mislimanlarin ¢cogunlugunu da
radikallesmis kiiciik bir azinhiga bakarak degerlendirmeyi tercih etmistir (Esposito, 2002, s. 9). islam
ve Muslimanlar hakkindaki bilgileri asgari diizeyde olan bircok Batili icin yanlis veya saptiriimis
bilgilerden olusan medya sunulari aslinda bilingli bir islamofobik tercihin (riini haline gelmistir
(Rane vd., 2014, s. 3).
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Bat’da islamofobi olusumunda medyanin rolii cok sayida arastirmaya konu olmusken
Tirkiye’de ise medya ve islamofobi ¢alismalarinin yakin tarihlerde basladigi ve oldukga sinirli sayida
oldugu gorilmistir (Temel, 2019, s. 102).

Turkiye’de de Batr’daki ayni yontemler uygulanarak medya tarafindan fundafobik ve
islamofobik perspektif 6ne cikarilmistir. Yakin gecmiste medyanin da énemli katkisiyla dindarlara
yonelik genel algl, mevcut siyasal diizenden rahatsiz olduklari ve imkan bulduklari takdirde seriat
getirecekleri, kadinlar kara ¢arsafa sokacaklari, alkoliin yasaklanacagl, toplu yasam alanlarinin
haremlik-selamlik olacagi ve Tirkiye’yi Suudi Arabistan/iran/Afganistan yapmak istedikleri gibi
gerceklikten uzak 6n yargilar yéniinde olmustur. Yillardir {ilkeyi yéneten siyasal islamcilarin bu
algilarn destekleyecek uygulamalar sergilemedikleri gibi mevcut toplumsal ve siyasal sisteme
entegre olduklarn gercegi ortadayken aslinda dretilmis bu korkularin yersiz oldugu acik¢a
gorilmistiir. Her ne kadar son zamanlarda Siyasal islam iktidar ile medyada farklilasmalar
gozlemlense de ge¢misten gelen reflekslerle bazi basin yayin organlari Mislimanlart belli bash
islamofobik kliselerle tanimlamayi stirdiirmiislerdir. Sakalli ciibbeli bir adamin arkasinda ¢arsafli dért
kadin karikatirleri buna 6rnek olarak gosterilebilir. Medyada dindar olmakla seriat istemenin
aynilastirilmasi 6n yargisal acidan islamofobik yaklagimi giincellemistir (Sahin, 2019, s. 124).

Ozellikle 28 Subat post-modern darbesine giden yolun temel taslarini askeriye, siyaset ve is
diinyasindan aldigi destekle medya désemistir. Attiklart mansetlerle ve manipdilatif haberlerle kaos
senaryolari iretilmis, Tirkiye’nin karanlik bir déneme gétirildigi algisi yayilmus, siyasal islam
sdylem/eylemlerinden fundafobi tiiretilmis ve nihayetinde islamofobi giindeme getirilip darbe
sonucu Refah-Yol Koalisyonu yikilarak siyasal islamcilarin énii kesilmeye calisilmistir.

ilk ve ortaokullarda basértisii yasaginin kalktig tarihlerdeki gazetelerin basliklarinin
incelendigi bir ¢calismada, genellikle sag egilimli basinin miijde ve ayip kalkti seklindeki yorumlarina
karsilik sol egilimli basinda irtica, cehalet vurgusu yapilmasi ve hatta DEAS’a verilmis bir taviz olarak
aktarilmasi ilkemizde medyanin bakis agisini ve iki zit kutbun varligini géstermistir (Carkoglu &
Toprak, 2006, s. 27). Akiner ve Mencet’in calismalarinda da Tirkiye’de islam’in/Mislimanlarin
Batr’daki islamofobik imgelere benzer bir bicimde medyada sunuldugu tespiti yapilmistir (2016, s.
169). islamofobik kliseler Miisliiman bireylerin giyim ve davranislar {izerinden olusturulmus ve
genellikle Misliiman figiirli yobazlik, terérizm, sahtekarlik ve sapiklikla iliskilendirilmistir.

Mizah yayinciligi gibi cesitli yayincilik tiirleri Srneginde Tiirkiye’de islam’a karsi bir korku ya da
nefretin varligini ve nedenlerini sorguladigi tez calismasinda 1910-2010 yillari arasinda yayin yapan 21
dergideki yaklasik 11.000 karikatiirli tarayan Mencet (2016, s. 108) elde ettigi verilerle bu durumun
tespitini yapmis ve Tirkiye’de 2014-2015 yillarindan yayin yapan mizah dergilerinde de benzer
tutumun devam ettigini vurgulamistir. Bayrakli ve Yerlikaya’nin (2017, ss. 55-56) ¢alismasi da Tiirkiye
dzelinde islamofobi sorgulamasi yapmasi ve yerli islamofobik egilimlerin medya araciligi ile yeniden
tretilmesini ele almasi bakimindan énemli veriler sunmustur.

Ozellikle 11 Eyliil 2001 saldirisi sonrasi Bati sinemasinda Dogu, Arap, islam replikleri (izerinden
islam dini/Misliimanlar terdr ile iliskilendirilmis, toplumsal diizeni tehdit eden kisiler olarak
etiketlenmis ve islamofobi tirmandiriimistir. Zamanla bu durum Dolayisiyla bu durum, sinemanin
islamofobi ile iliskisini tartismaya acmis ve 6zellikle Bati {ilkelerinde sinemanin islam karsiti bir
Uslubu kullanmasi ¢ok sayida akademik calismaya konu olmustur. Ancak Tirkiye’de ise sinema ve
islamofobi konusundaki calismalarin yok cok az oldugu gézlemlenmistir (Temel, 2019, s. 107).

Gerek egitim sisteminde gerekse medyada islami yasam tarzinin kamusal gériinirliiklerinin
algilanigina yénelik ampirik veriler, Turkiye gibi cok biiyiik bir cogunlugu Misliman olan bir iilkede
bile islamofobi’nin varligini géstermis ve bunu besleyen Bati merkezli yayincilik ve egitim
argiimanlari icsel islamofobi’ye zemin hazirlamistir. Tanzimat déneminden itibaren yazili basinda
baslayan Mislimanlari tahkir etme ve islam kargithg Cumhuriyet déneminde de Yesilcam
sinemasindan karikatlir mecmualarina ve gazete mansetlerine kadar 6nemli oranda artarak
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surdirilmastir. Hatta ana akim medyanin Bati basininda yer alan manipiilatif sdylemleri
tekrarlamasi ve Ortadogu’ya yoénelik haberlerin cehalet, siddet ve terdrle i¢ ice sunulmasi,
icsellestirilmis bir oryantalizmin yani sira asir bir islamofobik tutumu da ortaya koymustur (Bayrakli
& Yerlikaya, 2017, ss. 57-58).

Sonug

Bati diinyasinda islamofobi tarihsel teo-politik islam karsithg, yabanc diigmanligi ve
radikalizm korkusu tzerinden gelistirilirken halkinin biyik ¢ogunlugu Muslimanlardan olusan
Turkiye gibi tilkelerde ise irtica ve seriat korkusu ayni fonksiyonu gérmiistir. Tepki cekmemek icin
islam basit bir kavram déniisiimiiyle értiilmeye calisilsa da seriat karsithg, islamofobi ile ayni
endiseler ve anlatilar (zerinden is gormustir. Bir nesilde kavramsal degisim olarak
degerlendirilebilecek bu durum daha sonraki nesillerde zihinsel degisim ve dénisime yol
acabilmistir.

Bat’’da islam’in yayilimini ve Mislimanlarin etkinligini baskilamak icin kullanilan islamofobi,
islam cografyasinda eldeki iktidari devam ettirebilmek icin fundamentalist olarak etiketlenen dini
gruplar tizerinden politik arag olarak kullanilmistir. Medya ve egitim kurumlari basta olmak lizere
sekiilerlesme politikalart uygulanan Tirkiye gibi (lkelerde giicli fundafobi ve devaminda
islamofobi’yle yetisen giinimiiz neslinin ailesinin dini kimliklerini sorgulamasi, ateizme déniismese
bile din ile arasina mesafe koymasi ve deizme y6nelmesi dikkatle degerlendirilmesi gereken bir
durumdur. Bat’da bu konularla ilgili detayli arastirmalar yapilmasina ragmen Tirkiye’de pek fazla
calisma yapilmamistir. Oysa Cumhuriyetin kurulmasi ile birlikte Fransiz tipi kati laiklik uygulamalari
ve sekiiler yasam tarzi dayatmalari ile 6tekilestirilen Mislimanlar uzun bir sessizlik déneminden
sonra cok partili sisteme gecisle yeniden hareketlenmislerdir. Hareketlenen siyasal islamciligin
toplumu etkileme giicli ve siyasal iktidara ortak olmasi ile Misliimanlar yeniden fundafobinin hedefi
haline gelmisler ve 6teki olarak yaftalanmiglardir. 1990’larda Giineydogu’da Hizbullah, 28 Subat
muktedirlerinin din ve dindarlar tizerindeki baskisina verilen tepkiler ve 15 Temmuz FETO Darbe
Girisiminin hemen akabinde FETO (izerinden olusan fundafobi ve islamofobi Tiirkiye’nin bir gercegi
olarak karsimiza ¢ikmistir. Bu yiizden bu konularda tilkemizin sosyolojik degisim ve déniisimiini
degerlendirip toplumsal perspektif olusturulmasina kaynak olusturacak calismalara ihtiyag hasil
olmustur.

Misliman nifus yogunluguna sahip ve Jeostratejik bir konumdaki Tirkiye Cumhuriyeti’nde
Tanzimattan giinimiize gelen Batiilasma hareketleri ve karsitlarinin micadelesinde toplumsal
ayrismalar olusmus, insan kaynaklari ve entelekttiel birikim heba edilmistir. Bu ¢atismalarda medya
kritik roller Gstlenmis ve yanl haberlerle ¢atismanin siireklilesmesine katki saglamistir. Oziinde
iktidari elde etme ve birakmama yatan bu miicadelede medya lizerinden dindarlar zamanin ruhunu
okuyamamalari, Bati/modernite karsithgr ve irticacilik (zerinden fundafobik sdylemlerle
yaftalanirken; laikler de sekiiler yasam tarzi dayatmalari, Bati taklitciligi ve kati laiklik uygulamalari
tzerinden laikofobik séylemlerle su¢lanmislardir.

Sonug olarak, Tirkiye gibi Misliman toplumlarda fundafobi gibi farkli kavramlar {izerinden
islamofobi’nin yiikselmesine reaksiyoner olarak lakofobinin de yiikseldigi ve bunun toplumsal
ayrismaya zemin hazirladigl goérilmustir. Medya da tiim organlari ile bu karsilikli ¢atismayi
beslemeyi stirdirmistir. Ancak her iki tarafin da eylem ve sdylemlerindeki asiriliklar medyaya
malzeme olusturmustur. Yanlis sdylem ve eylemlerden islam da biiyiik zarar gérdiigi icin basta
dindarlar olmak Uzere her iki tarafin da 6z elestiri yaparak medyaya malzeme vermekten
kaginmalari, medyanin da bir tarafi Otekilestirerek sorunlari kroniklestirmekten ve toplumsal
gerilimi artirmaktan uzak durmasi kritik hale gelmistir. Ozellikle cok kdiltiirld, dilli ve inangh bir
topluma sahip olan Tirkiye’de karsilikli tahammil ve hosgéri ile ortak yasam standartlar
olusturulmasi adina sosyolojik fay hatlarinin belirlenerek detayli calisilmasi, laikofobi ve islamofobi
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gibi kavramlarin yereldeki etkenlerinin iyi irdelenerek miicadele stratejilerinin belirlenmesi gelecek
icin 6nemli bir kazanim olacaktir.
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Extended Abstract
Introduction

While Islamophobia in the Western world was developed through historical theo-political
anti-Islamism, xenophobia, racism and fear of radicalism, in Tirkiye, the fear of reactionism and
sharia served the same function with a simple conceptual transformation. This situation, which
could be considered as a conceptual change in one generation, could lead to mental change and
transformation in subsequent generations. The existence of fundaphobia and a rising Islamophobia
as a result of this and the secularophobia that occurs as a reaction to this is a reality in Tirkiye. The
media also fed this mutual conflict with all its organs. However, the extremes in the actions and
discourses of both sides created material for the media. Although there has been talk of rising
fundaphobia and a deepening Islamophobia in the secular Republic of Tiirkiye for years, while many
studies have been conducted on Western-based fundaphobia and Islamophobia, not much has
been done on the developing fundaphobia and Islamophobia in Tirkiye. In this study, by
determining the conceptual framework, a literature review was made through open access internet
resources and books available on the field, and through analysis, it was tried to explain how
fundaphobia, which has existed for a long time in Tirkiye, has recently evolved into Islamophobia
and the role of the media in the transformation.

1. Conceptual Framework

In order to fully understand the theological and sociocultural analyses, concepts such as
radicalism, fundamentalism, secularism, secularism, Islamophobia, which are frequently used in the
study, and their aspects towards Tirkiye are detailed.

2. The Formation of Fundaphobia in Tiirkiye and Its Transformation into Islamophobia

Islamophobia is not a practice unique to the West. Islamophobia, which developed as a result
of increasing fundaphobiain Tiirkiye, as a Muslim country, can emerge in different shapes and sizes,
especially marginalization and exclusion (Bayrakl & Yerlikaya, 2017, pp. 55-56). While some of the
Islamophobic actions were open and obvious, some were implemented in a secret and covert
manner. In order to exclude religious people from important institutions of the state, especially the
military and security bureaucracy, judiciary and executive, they have applied marginalization with
labels that create negative perceptions and blame such as bigot, reactionist, pro-Sharia, religious
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abuser, radical Islamist, anti-secular and regime enemy (Kara, 2014, p. 620) and tried to keep them
out of the political power apparatus (Temel, 2020, pp. 50-51). On the one hand, religious people
were condemned to chronic silent opposition, on the other hand, accusations were made based on
the criticisms and reactions of religious people, and they were used as material for fundaphobia
and Islamophobia, and an attempt was made to gain an advantage in the war for power (AKkkir,
2021, p. 141).

3. Laicophobia Triggered by Fundaphobia in Tiirkiye

While headscarves or religious symbols do not pose a problem in any profession or position
in a government institution in America and England, which are important centers of the secular
government style, it has become a chronic problem in Tirkiye. Opposition to everything seen as
religious has become an indispensable part of the understanding of secularism and modernization,
and this opposition has shown Islamophobic tendencies over time. The detraditionalization and de-
Islamization policies implemented by secular elites in the post-colonization period in the Islamic
world not only had a direct impact on the creation of a local other in these societies, but also
triggered local (internal) Islamophobia. The post-traumatic stress created by the top-down strict
secularization projects, especially with the emphasis on French-type secularism, shaped
throughout the historical process, on Muslims has continued its effect for a long time (Bayrakl &
Yerlikaya, 2017, p. 56).

4. The Rise of Political Islam and Islamophobia in Tiirkiye

Islamic Movements that exhibit different views and approaches can be basically classified
into two groups: fundamentalist and political Islamist movements. The main problem of the secular
elitist elites is to make the same mistake as the West, to consider the many Islamist movements in
Turkiye with different understandings and schools as a monolith, to label them all as
fundamentalist, and to blame them all for the mistakes of one of them with a generalist logic.
Secular elitist elites, who could not prevent the rise of political Islam, tried to prevent political
Islamist parties through fundaphobia by portraying them as the focus of fundamentalism.
Researchers such as R. Harir Dékmeciyan (1992), Gilles Kepel (2001), S. Sayyid (2000), Hamit
Bozarslan (2015), who conduct research on the Islamic world and Islamic fundamentalism, also
argue that sharia, reactionism, fundamentalism and Islamophobia are pro-Western on the one
hand. They determined that it paved the way for governments to legitimize themselves and, on the
other hand, to suppress opposing religious movements.

5. Why is Islamophobia Rising in Tiirkiye?

It is generally assumed that the Kemalist ideology's conception of religion, the approach to
religion of those who define themselves as left-wing in Tiirkiye, and the reality of the power conflict
in the political arena lie behind the anti-Islamism in Turkish politics. In order to better understand
Islamophobia in Tirkiye, it is important to analyze in detail the discussions on historical perspective,
reactionism, modernity, headscarf, secularism and public space. Because these discussions, in
which intense anti-Muslim sentiment was seen, also showed the general picture of Islamophobia
existing in the political field (Akkir, 2021, p. 138).

6. The Role of Media in Increasing Islamophobia

The main problem of the Western media regarding Islam and Muslims is not only related to
conveying false information. Creating a perception, based on a few marginal Muslim profiles, as if
all Muslims were fanatics, misogynists, prone to violence and pro-terrorism, suggested that they
were acting for a specific purpose (Rane et al., 2014, pp. 2-3). While the role of the media in the
formation of Islamophobia in the West has been the subject of many studies, it has been observed
that studies on media and Islamophobia in Tiirkiye have started recently and are quite limited in
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number (Temel, 2019, p. 102). In Tirkiye, the same methods as in the West were applied and the
fundaphobic and Islamophobic perspectives were highlighted by the media.

Conclusion

It has been observed that in Muslim societies such as Tiirkiye, lacophobia has also risen as a
reaction to the rise of Islamophobia through different concepts such as fundaphobia, and this has
paved the way for social separation. The media continued to feed this mutual conflict with all its
organs. However, the extremes in the actions and discourses of both sides created material for the
media. Since Islam has suffered great damage from wrong discourses and actions, it has become
critical for both sides, especially religious people, to refrain from providing material to the media
by self-criticism, and for the media to refrain from chronicling the problems and increasing social
tension by marginalizing one side. Particularly in Tiirkiye, which has a multicultural, multilingual and
religious society, identifying and studying sociological fault lines in detail in order to establish
common living standards with mutual tolerance and tolerance, and thoroughly examining the local
factors of concepts such as laicophobia and Islamophobia and determining combat strategies will
be an important gain for the future.
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Abstract

With the development of digital technologies, the emergence of digital space as a space different from real space has
affected the way daily life practices are presented. In this respect, ancient rituals, which have an important role in daily
life, have also started to be transmitted through digital space. The main problem of this study, which focuses on the
digitalization of ritual, is to understand the transformation in the aura of ancient rituals as a result of their becoming a
spectacle commodity with digitalization. Five videos for each category, selected by random sampling method from the
videos of death and marriage rites of passage and religious ceremonies and worship rituals broadcast live on the YouTube
channel Zoom Cinemas, were analyzed by text analysis method. The descriptive analysis method was used to explain the
videos, which were considered as text in the sample. As a result of the research, it was understood that death rituals are
the most eroded ritual form in terms of aura loss, whereas marriage rituals are more suitable for spectacle due to their
nature. In the process of digitalization of worship and religious ceremonies, the inability to transmit religious experience
through live broadcasting disrupts spirituality based on 'being there' through digital means.

Keywords: Ritual, Digitalization, Aura, Social Media, YouTube

Giindelik Hayat ve Kiiltiirel Aura Yitimi: Zoom Cinemas YouTube Kanalinda
Gegis Ritlellerinin Dijitallesmesi

0z

Dijital teknolojilerin gelismesiyle birlikte gercek uzamdan farkl bir alan olarak dijital uzamin ortaya ¢ikmasi giindelik hayat
pratiklerinin sunulus bicimini etkilemistir. Bu agidan giindelik hayat icerisinde &nemli bir role sahip olan kadim ritiieller de
dijital uzam lizerinden aktariimaya baslanmistir. Ritiielin dijitallesmesi lizerine yogunlasan bu galismanin temel problemi,
kadim ritiiellerin dijitallesme ile birlikte seyirlik meta haline gelmesi sonucunda auradaki déniistiimiin anlasiimasidir. Zoom
Cinemas isimli YouTube kanalinda canl yayinlanan &lim ve evlilik gegis ritiielleri ile dini téren ve ibadet ritiielleri
videolarindan rastgele 6rnekleme yéntemiyle segilen her kategori icin 5 video metin analizi yéntemi ile analiz edilmistir.
Orneklemde bir metin olarak ele alinan videolarin agiklanabilmesi icin de betimsel analiz yéntemi kullanilmistir. Arastirma
sonucunda &lim ritliellerinin aura yitimi agisindan en ¢ok erozyona ugrayan ritiiel bicimi oldugu, buna karsilik evlilik
ritiiellerinin dogasi geregi gosteriye daha uygun oldugu anlagiimistir. ibadet ve dini térenlerin dijitallesmesi siirecinde ise
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Giris

Kdltirin en temel dinamiklerinden biri olan giindelik hayat, bireylerin nasil yasayacagina dair
bilgileri hazir olarak sunan bir gercekligi tasimaktadir. Klasik kdiltiir icerisinde, toplumsal kabullerle
kendini dayatan gilindelik hayat, yeni iletisim teknolojileri ile birlikte hizli bir dénlsim sirecine
girmekte ve dijital uzamda yeni dinamikler ile ortaya ¢tkmaktadir. Dolayisiyla sosyoloji, antropoloji,
psikoloji gibi insan davranislarini ve kiiltiirel yapilari inceleyen bilim dallari, klasik uzamdaki
arastirmalarinin yani sira dijital uzami da arastirmalarinin nesnesi kilmaktadir. Giin gegtikce
dijitallesen giindelik hayat, dijital ortamlarda birakilan izler (izerinden de analiz edilebilmektedir. Bu
acidan, diger pek cok olgu gibi ritleller de klasik uzamin yani sira dijital uzamda kendine alan
a¢maktadir. Zaman ve mekan deneyimlerinin dijital uzamda da ortaya ¢ikmasi sonucunda kadim
ritGellerin dijital teknolojiler Gzerinden ydrtdlebilir hale gelmesi ve buna bagh olarak yasanan
degisim, arastirmanin odak noktasini olusturmaktadir. iletisim teknolojilerindeki gelismeler
neticesinde ortaya cikan ve diinya genelinde yasanan Covid 19 pandemi siireci ile birlikte ivme
kazanan giindelik hayat pratiklerinin dijitallesmesi, alisveris kiiltiriinden egitime pek cok alanda
dijital uzama entegrasyonu baslatmistir. Sokaga ¢ikmanin kisitlandigl, toplu bir araya gelmelerin
engellenmeye c¢alisildigr ‘yeni normal’ diizende, pandemiyle de ilintili olarak, 6zellikle 6lim
ritGellerinin gerceklestiriimek zorunda olmasi, ritiielin islenisinde de birtakim dénisiimlere neden
olmaktadir. Bu agidan ¢alismada gegis ritiiellerinden 6lim ve evlilik ritlelleri ile inancin kesin ve
dizenli edimlerinden olan ibadet ritielleri ele alinmistir. Pandemi kosullari nedeniyle cenaze
torenlerinin Youtube Gzerinden canli olarak diizenlenmesi ve pandemi sonrasinda evlilik ve ibadet
ritGellerinin de ayni Youtube kanali lzerinden canli yayin olarak paylasilmasini konu edinen bu
calismada, Zoom Cinemas isimli YouTube kanalinda yer alan videolar rastgele 6rnekleme yontemiyle
secilerek, metin analizi ydntemiyle ele alinmistir. Calismanin drnekleminin gorsel icerige sahip
olmasi nedeniyle metin analizine ek olarak betimsel analiz kullaniimis, bu sayede gérselin tasviri ile
metin analizine olanak taninmistir. Bdylece calisma, antropolojik bir nitelige sahip 6lim ve evlilik
gegcis ritlelleri ile dini téren ve ibadet ritlellerinin, kadim niteliklerin 6tesine tasinarak zaman ve
uzamdan bagimsiz dijital bir nitelige biriinmesi siirecini ¢6ziimlemeyi amaglamaktadir. Calisma
ozellikle, bahsi gegen ritiiellerin yeni iletisim teknolojileri ile birlikte dijitallesmesi lizerinden, 8lim,
evlilik ve kutsal fenomenlerinin bir gésteri metasi olarak sunulmasi sonucu yitirdigi aurasina
odaklanmaktadir. Boylece toplumlara belirli olaylar karsisinda belirli davranis bicimi saglayan,
giindelik hayat icerisinde 6nemli bir konuma sahip olan bu ritlellerin dijitallesme siirecine
entegrasyonunu, auranin yitimi Gizerinden yeniden anlamlandirmaktir. Ger¢ek uzam ile dijital uzam
arasinda kalan kiltiirin dijitallesmesi siirecinde, deneyime dayali rittelistik eylemin dénisiminin
bir sonucu olarak ortaya ¢ikan aura yitimi, ritlielin varolussal anlami baglaminda okunmaktadir.

1. Kiiltiir ve Gilindelik Hayat

Gundelik hayat, bircok degiskene bagh olarak doniisen, ancak doénustigld ve hatta
donisebildigi, icinde yasanilan anda hissedilemeyen bir hareket halidir. Diger tiim olasiliklarin
icinden kendini var eden bir gerceklik alanidir. Gergeklik ise iktidarla alakali bir kavram olarak
sistemin diger parcalarinin ¢evreledigi ve sekillendirdigi bir dongidiir. Bu nedenle giindelik hayattan
bahsedebilmek icin iktidar ve ideoloji olgularinin toplumsal dizen izerindeki etkileri oldukca
6nemlidir. Bu agidan “Giindelik hayat, bir toplumun zaman ve mekan degiskenlerine bagl olarak
kendii¢ blinyesinde gelistirdigi iktisadi, kiltirel ve dinsel pratiklerin birbiriyle 6rtiiserek belli bir tarih
kesitinde somutlagsmasidir” (Isin, 1995, s. 79). Dolayisiyla glindelik hayat, kaliplasmis bir gercekligin
yeniden Uretiminin bireyin hayati anlamlandirma carkinin devinimidir. Toplumlarin bir arada
olabilmelerinin belki de en 6nemli baglayicisi bu devinimdir. Bir sonraki giiniin ne getirecegi
hakkinda fikir sahibi olmak, bireyler ve toplumlar acisindan biyiik 6neme sahiptir. Bu sayede
toplumsal akil ve diizen kendini var edebilmektedir. Toplumlarin yerlesik 6zellikleri gtindelik hayatin
ontolojik kaynagi olmaktadir. Bireyin icine dogdugu diinya algisinin ‘biricik’ oldugu disiincesiyle
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blyimesi ve diinyayi bu ideolojik delikten gérmesiyle -Zizekci anlamda bir yamuk bakmadir- giindelik
hayat pratikleriinsan ve diinya arasinda kdklesen bir bag yaratmaktadir. “Glindelik hayat, insanlarin
yarattig1 sosyal diinyanin bitiin karmasikhigini icinde barindiran ve bu diinyayr ¢ok yonli olarak
betimleyen bir etkilesimler alanidir” (Esgin, 2018, ss. 28-29). Gercekligin kuruldugu alan olmakla
birlikte, gercek ile kurdugu iliskinin ¢6ziimlenebilmesi ancak kendi i¢ dinamikleri ile mimkiin ve
gundelik hayatin digsallastirilarak nesnelesmesini gerektirdigi icin, giindelik hayat kavrami s6z
konusu oldugunda kesin bir tanimlama mimkiin olmamaktadir. Kavramin miiphemligi, giindelik
hayatin ontolojisine dayanmaktadir.

20. ylzyillin baslarinda, bir ¢alisma alani olarak ilgi géren giindelik hayat kavrami, sonraki
yillarda “giindelik hayat sosyolojisi”’ olarak Alfred Schutz tarafindan genisletilmis ve siradan olani
inceleme alani haline gelmistir. Bir baska deyisle, her daim mikro &lgekte incelenerek
anlamlandirilan hayatin akisini, makro élcekte ¢6ztimleme girisimini de baslatmistir. Fenomenolojik
toplumbilim adiyla da bilinen giindelik hayat sosyolojisinin kurucusu Schutz, giindelik hayati,
bireylerin anlamli edimleriyle her daim insa edilen bir alan olarak tanimlamaktadir. Bu anlamh
eylemlerin iliskiselligi, toplumsal olarak kaniksanmis davranis kaliplarini da beraberinde getirerek,
toplumsal ve bireysel iliski aglarinin neden-sonuglari hakkinda bir bilgi stogu tiretmektedir. Anlam
ve iliski anahtar kelimeleri ¢ercevesinde sekillenen gilindelik hayat, toplumsal hayatin kurucu 6geleri
olarak belirlenmektedir (Kili¢, 2012, s. 140). O halde, toplumsal anlam birligi ve bu birlik Gizerinden
uretilen iligkisellik, glindelik hayatin tahmin edilebilir dongiisiinii garanti altina almaktadir. Boylece
toplumsal hayatin devamhhigini saglayan bu iki kavramin diyalektik devinimi, giindelik hayat
normlastirmaktadir. Toplumsal uzlasi tizerine kurulu bir yapi olarak anlam, simgesel degis tokusu
garanti altina almakta ve kolektif bir yapilanma saglamaktadir. Bu garanti altina alinis ise toplumsal
iliskilerin her daim belirli sonuclar doguracagi kabull ve dolayisiyla giivenini de yaratmaktadir.
Toplumsal hayat icerisinde yer alan bireyler, davranislarinin beraberinde getirecegi sonuglari
6nceden bilerek ya da tahmin ederek toplumsal iliskileri gelistirmekte ve devam ettirmektedir. Bu
sayede toplumsal hayat parcalanmaya ugramadan birikimli sekilde devam edebilmektedir. Berger
ve Luckmann’in giindelik yasam diinyasi olarak tanmimladiklari bu gergeklik alani, “yasamlarini 6znel
olarak anlamli bir bi¢imde idare etmekle ugrasan siradan toplum Uyeleri tarafindan sadece gerceklik
olarak oldugu gibi kabul edilmekle kalmaz... Onlarin diisiince ve eylemlerini doguran bir diinyadir
ve bu dlsiince ve eylemler sayesinde gercek olarak muhafaza edilir”” (2018, s. 30). Dolayisiyla,
gilindelik hayat icerisinde kaliplasmis her edim, bir rutinde veya ritiielde kendini yeniden Gretmekte
ve gerceklik olarak kendini var etmektedir.

Lefebvre’e (2016) gore, felsefe olmadan anlasilamayacak bir kavram olan giindelik hayat,
felsefe olmayanin bilgisidir. Ancak kavramin felsefe olmayan ile iliskisi, ancak felsefe yoluyla agiga
¢ikabilmektedir. Dolayisiyla giindelik hayat, salt yagam pratiklerinin kendisi degil, tim edimlerin
felsefi ele alinisi sonucu elestirel bir okumadir. Béylece var olan gerceklige uyum saglamak ve hazir
olarak sunulan giindelik hayati sorgulamadan yasamak ¢ogunlugun yasam tarzi olmaktadir. Ancak
felsefi dugstincenin tohumlarinin var oldugu bir zihin, icinde bulundugu gercekligi her daim
sorgulamakta ve gercek ‘gerceklik’ hakkinda diisiinmektedir. Bu nedenle felsefi olan ile giindelik
olan arasindaki baglanti birbirini var eden iki zit kutup olarak belirmektedir (s. 23). Felsefi olmayan
lzerine yapilan ve ancak felsefe ile cevap aranan giindelik hayatin ne’ligi, genel tanimda ayni
dinamiklere sahip olmakla birlikte, 6znel tanimlarda kiiltirlerarasi farklar icermektedir. Her kdiltiriin
ve toplumun tarihsel artalani farkli oldugu icin giindelik hayat pratikleri ve donisiimleri de farkl
olmaktadir. iktidar yapilari, sahiplik yapilari, ekonomik yapilar, zamanin déniisiimii gibi pek ¢ok
faktor giindelik hayati etkilemektedir. Nitekim Berger ve Luckmann’a (2018) gore “Giindelik yasam
diinyasi, hem uzamsal hem de zamansal olarak yapilanmistir” (s. 40). Dolayisiyla kiiresellesmenin
etkilerinin tiim dinyayr McLuhann’nin tabiriyle ‘kiiresel kdye’ cevirmesinden 6nce, zaman ve
mekanin gundelik hayat Gzerindeki etkisi toplumlarin gelisim siireclerinin de birbirinden
farklilasmasina neden olmaktadir. Giindelik hayatin sekillenisi kiltiirler arasindaki farklarin da
belirleyicilerinden biri olarak konumlanmaktadir. Giindelik hayat, bugtin yasanan hayattan ziyade
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tarihsel koklerin yarattigi bir sonug olan ideolojik edimdir. Bu nedenle tarihsel doniim noktalari,
iktidar yapilari ve iktisadi durumlar basta olmak lzere pek c¢ok durumdan etkilenmektedir.
Toplumdaki bazi davranislarin yerlesiklik kazanmasi, o kiiltiire ait bir motif olarak devamliliginin
saglanmasi icin belirleyici bir otorite gerekmektedir. Klasik dénem toplumlarinda bu rolii genellikle
dinsel rittieller Gstlenmektedir. “Dogum, 6liim ya da diigiin gibi glindelik hayatin 6nemli olaylarinda
dinsel ritlel, insanlara belirli bir davranis kalibi sunar ve buna uymayz ilke olarak ortaya koyar” (Isin,
1995, s. 83). Bu acidan dinin belirleyici bir rol istlenerek belirledigi yapilarda aile hayatindan ticari
yasama kadar pek ¢ok kalip s6z konusu olmaktadir. Ozellikle sosyokiiltiirel bir olgu olan aile, bir
toplulugun devam ettiricilerinin yetistirildigi ilk alan olarak belirleyici otoritenin miidahalesiyle
sekillenmektedir.

Giindelik hayat zamanin ruhuna uygun olarak déniismekte ve kendini siirekliinsa etmektedir.
Ancak giindelik hayat tizerinde belki de en keskin déntistiim dijital teknolojilerin gelismesi ile birlikte
yasanmaktadir. Dijital teknolojilerin gelisimi ile birlikte kdiltiirde bir yarik olusmus ve var olan
kdltiriin dolayimlanmis ve belki de sonrasinda var olan kiiltiirden tamamen bagimsizlasacak bir
dijital kdltir ortaya cikmistir. Gere’nin (2008) de dikkat cektigi tzere, dijital kiltur ile kdlttr
arasindaki iliski Gzerine iki yaygin goriis bulunmaktadir. Bunlardan ilki dijital kiiltirin kendisinden
oncekikultiirden kesin bir kopusu ifade etmesiyken digeri, dijital kiiltiirlin teknolojik gelisme sonucu
ortaya ¢ikan bir yapi olarak teknoloji tarafindan belirlenmesidir. Bu agidan Gere’ye goére, “Dijital
kilttrdan dijital teknolojinin bir Griin oldugunu séylemek yerine, dijital teknolojinin dijital kiltiran
bir Grtind oldugunu 6ne siirmek daha dogru olacaktir” (s. 17). Dolayisiyla kiltir ve dijital kdltir
karsilikli olarak birbirini besleyen iki yapi olarak karsimiza ¢ikmaktadir. “Ekranlarin kiiltirel icerigin
sunumu icin giderek daha fazla kullaniliyor olmasi, insan algisi ve anlayisi tizerinden en goriinir ve
dogrudan etkiye sahiptir. Ekran ag toplumunda her yerdedir” (van Dijk, 2012, s. 214). Dolayisiyla
dijital kdiltariin klasik kiiltir icinde gémiili oldugu séylenebilir. Ustelik sosyal medyanin kiiltiirel ve
toplumsal olarak geldigi son durumda, dijital kiltirin klasik kdltirden bagimsizlasarak kendi
kaltirini yaratmaya basladigini séylemek de miimkiinddir. Van Dijk’a (2012) gore, kiltir stirekliinsa
edilen bir siire¢ ve ayni zamanda ortaya ¢ikan bir sonuctur. Bir grup insan tarafindan deger, beklenti
ve ifade gibi kolektif yapilarin biitiinl olarak kiiltiir, teknoloji ile birlikte dijital bir nitelik kazanmistir.
Bu acidan “dijital kdltdr, dijital medya araciligiyla yapilan bir siire¢ ve bir dizi Grlindiir” (s. 211). Dijital
kdltdr ile karsilikli bir iliski icinde olan klasik kultiir, 6zellikle sosyal medyanin yayginlasmasi
sonucunda biyiik oranda dijital kilttrtn etkisi altinda girmistir. Deuze (2006), dijital kdlttrd, bir
deger sistemi ve beklentiler dizisi olarak ifade etmekte ve Ozellikle haber ve bilgi medyasi
ureticilerinin ve cevrimici kullanicilarinin faaliyetlerinde ifade edildigini savunmaktadir (s. 64).
Burada bahsedilen gelisen degerler sistemi ifadesi klasik kiiltiirli sekillendiren dinamiklerle ortak bir
tabani paylagmaktadir. Ayni sekilde klasik kiiltiirde oldugu gibi bilgi, insa edilen bir siirece tabi
tutulmakta ve klasik kiltlriin temel belirleyicileri birtakim dénisimlere ugrayarak dijital kilttrde
de belirleyici olmaktadir. Dolayisiyla 6zellikle yeni medyanin da ortaya ¢ikmasiyla birlikte klasik
kdltar ve dijital kiltar birbirini belirleyen ve donistiren bir konuma gelmektedir. Geleneksel
medyada tek tarafli olarak gtindelik hayat icerisine aktarilan mesajlara karsin, yeni medyaile birlikte
siradan insanin igerik iretebilme firsati yakalamasiyla, karsilikli mesaj aktarimina olanak taninmistir.
Bunun sonucunda birbiri ile etkilesim halinde olan iki kiiltlir ortaya ¢iktigi sdylenebilir. Dolayisiyla
sinirlart belli olan ve mimkiin olan tek gerceklik olarak kendini sunan klasik uzamdaki giindelik
hayat, dijital kiltirin olusum ve kullanim pratikleri icinde de gecerliligini strdiirmektedir. “Dijital
toplum, ... dijital ortamlarda tretilen eylem ve kiiltir kaliplarinin giindelik hayatin deger ve anlam
sistemine aktariimasi ile olusur. Anlam ve deger sistemindeki degisme, ayni zamanda dijital
toplumda yeni bir kdltirin varligina da isaret eder” (Sucu & Guindiz, 2019, s. 472). Dijital alanda
Uretilen bu yeni kiltirde klasik kiltirden gelen birtakim kodlar 6z bakimindan devam etmekte,
ancak kiresellesen ve dijitallesen diinyaya uyum saglayarak niteliksel olarak farklilasmaktadir. Bu
kodlar, insanligin en basindan beri var olan ve tarim devriminden dijital devrime kadar varhgini
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devam ettiren niteliklere sahip olgulardir. Giindelik hayatin bir rutin icerisinde kendini
gerceklestirmesinde rol alan temel dinamikler olarak dogum, 8lim, diigiin gibi temel edimlerin yani
sira eglence ve sosyalizasyon siireglerinin de kokli bir gegmise sahip oldugu disiinildigiinde,
dijitallesmeyle birlikte tim bunlarin dijital kiiltlre entegre olmasi da kaginilmazdir.

2. Ritiielin Giindelik Hayattaki Konumu

insa edilmis bir gerceklik alani olarak giindelik hayat, icine dogulan toplum tarafindan kabul
goren birtakim davranislari bireye sunmaktadir. Diinya ile kurdugu iliskinin ilk evresinde yasanan
olaylara verilen kolektif tepkiler, bireyin diinyayr anlamlandirmasi ve ayni durumla karsilastiginda
verebilecegi tepkiyi 6grenmesi agisindan 6nem tasimaktadir. Topluluga ve dolayisiyla toplulugun
benimsedigi davranislara uyum saglama, belirli dénemlere ait ritlellerin 6grenilmesi ve devam
ettirilmesi sirecini de kapsamaktadir. Giindelik olan icerisinde konumlanan ritiel, giciini
deneyimden almaktadir. “Giindeliklik, olaylarin acik alanindan ve zamansal akistan ayrilmis, pratik
yasamin bilinen ritGellerine siki sikiya bagli gériinen deneyimleri karakterize eder” (Sandywell, 2004,
s. 163). Dolayisiyla 6zellikle toplumsal icerisinde kolektif éneme sahip edimlerin mutatlasmasi
asamasinda 6neme sahip olan rittieller, ayni zamanda bir olay ya da edime ait deneyimi de
sabitlestirmekte ve 6ngoriilebilir hale getirmektedir. Marshall’in (1999) tanimiyla ritlel, “uygun
zamanlarda yerine getirilen ve sembollerin de kullanilabildigi, sik sik tekrarlanan bir davranis
modeli”dir. Bununla birlikte, “ritiellerin etkili oldugu baslica toplumsal alanlardan birisi dindir,
ancak ritielin etki alani sekiiler ve giindelik yasama kadar uzanir” (s. 623). Bu acidan dini alan basta
olmak tzere giindelik hayatin her alaninda ritiiel ve ritiiellestirme s6z konusudur. Dinsel bir arka
plana sahip ritlel kavrami ile giindelik hayatin tamamina yayillmis kalplasmis davranislar olarak
kavramsallastirilan “kurumlagma” kavrami arasinda analoji kurulabilmektedir. Dolayisiyla gtindelik
hayat icerisinde sekiiler nitelige sahip olan kaliplasmis davraniglarin da bir ritliele sahip oldugu
sOylenebilmektedir.

Ritliel, ayni zamanda icinde bulunulan konuma uygun olanin segilerek normlastirildig ve
uygunsuz olanin dislandigi bir yapidir. Bu agidan, “giindelik hayat, bir etkilesim ritiielleri zinciri
boyunca ilerleme, bazi sembollere duygusal 6nem yiikleme ve digerlerini solmaya birakma
deneyimidir” (Collins, 2005, s. 44). Bir baska deyisle, rittiel toplulugun ve zamanin ruhuna uygun
olarak, belirli bir eylem icin en uygun olan kolektif davranis bicimidir. Ritliel konusundailk akla gelen
isimlerden biri olan Durkheim’a (2005) gore rittiel toplumsal olanin kurulusunda etkin rol
oynamaktadir. Boylece ritliel aracili§iyla ortak biling kurularak bir aradalik yaratiimaktadir.
Dolayisiyla rittiel toplumsal sosyalizasyon stirecinde bir biitiinlesme saglayarak, aidiyet ve tabi olma
hissi yaratmaktadir. Wulf’a (2009) goére “Ritlellerin amaci ya hi¢ edimlenemeyen ya da biyiik
gicliiklerle edimlenebilen toplumsal gérevleri yerine getirmektir” (s. 238). Toplumsal olarak 6nem
atfedilen ve kaliplagsmis edimlerin gerceklestirilmesi yoluyla Gistesinden gelinebilen ya da toplumsal
kabul géren olay ve durumlardaritleller ortaya ¢ikmaktadir. “Rittieller, toplumsal stiregleri diizenler
ve boylece farkh gruplar arasindaki iliskileri korur veya dontstirir” (s. 238). Gruptaki sosyal bagi
gli¢lendirmenin yani sira 6nemli anlarin kutlanmasi veya kriz zamanlarinin atlatilmasi, zorluklarla bas
edilmesi gibi durumlarda yapilmasi gerekeni belirleyen ritleller; gecis ritiielleri, kurum ya da
makama gelme rittielleri, mevsimsel ritleller, pekistirme ritiielleri ve baskaldir ritlelleri olarak
siniflandirilabilmektedir. Gegis ritiielleri, dogum, evlilik, 6lim gibi durumlari, kurum ya da makama
kabul ritGelleri yeni bir toplumsal konuma gelme durumunu, mevsimsel ritiieller yeme, kutlama, ask
gibi eylemleri, baskaldir rittielleri de baris ve ekolojik hareketleri kapsamaktadir (s. 233). Gegis
ritUelleri olarak ifade edilen evlilik, dogum, 6lim gibi mevcut bir yapidan digerine gecisi ifade eden
durumlar, evlilik gibi bireyin bilincli olarak yaptig1 eylemlerin yani sira 6lim ve dogum gibi kendisi
disinda gelisen durumlara maruz kalmay da icermektedir. “Gegis ritlelleri inisiyasyon ritiellerine
benzer ve degisim rittelleridir. Bir kisiyi doniistirmek ve onu hayatinda baska bir asamaya
yonlendirmek icin yapilirlar. Gegis ritGelleri, simirlarin asilmasina, zaman ve sosyal stati
degisikliklerine eslik eden cesitli ritiiellerden olusur” (Salamone, 2004, s. 3). Bireyin bilincinden
bagimsiz gerceklestirilen tek gecis ritiieli olan cenaze toérenleri, toplum icerisinde 6lim ile




Everyday Life and Loss of Cultural Aura: Digitilization of Rituals of
Passage on Zoom Cinemas YouTube Channel

karsilasma aninin nasil  yonetilecegine dair bilgi vererek, olaya karsi verilen tepkiyi
mutatlastirmaktadir. Kaliplasarak bir sonraki nesle aktarilan ritleller araciigiyla, bireysel ya da
toplumsal herhangi bir durumda nasil davraniimasi gerektigi de bilinmektedir. Bu sayede topluluga
dahil bireyler, ilgili durumlara uygun davranislar sergilemekte ve belirli durumlar karsisinda
gosterilmesi gereken davraniglari 6grenerek sonraki nesillere de aktarmaktadir.

Olum ritdellerinin sosyal olarak insa edilmis yapilar oldugunu ve bdylece kolektif temsilini
diizenledigini savunan Hertz’e (2004) gore, kolektif bir temsilin nesnesi olarak 6limiin toplumsal
biling agisindan &zel bir anlami bulunmaktadir (s. 28). Endonezya’daki 6lim ritiielleri Gzerine
arastirma yiriten Hertz, burada iki agamali bir defin téreni yapilmasini ele almaktadir. Burada élen
kisinin bedeni ve ruhu ayri ayri defnedilmek icin iki kez gémulmektedir. Gerceklestirilen bu rittieller
araciligryla 6lim fenomeni anlik bir olus olmaktan cikarak belirli bir siireye yayilan siire¢ haline
gelmektedir. "Olim, bireyin tarihinde yalnizca bir kez meydana gelen tekil bir olay degildir; kendini
sonsuza kadar tekrarlayan ve yalnizca bir varolus biciminden digerine gegisi isaret eden bir olaydir"
(s. 61). Olimiin bir siirece yayilarak gecisi saglayan ritiieller araciligiyla déniismesi onu, yalnizca élen
kisinin deneyiminden ¢ikararak kolektif bir deneyim haline de getirmektedir.

Sosyolojik ve antropolojik ritliel kavraminin yani sira kitle iletisim araclari ile birlikte medya
ritGeli kavrami ortaya ¢ikmistir. Carey (2009) tarafindan ortaya atilan kavram, haber okuma ve
yazmanin ritiiel bir eylem olmasi fikrine dayanmaktadir. iletisimin aktarim boyutu ve ritiiel boyutu
olmak tizere iki niteliginden bahseden Carey’e (2009) gore iletisimin aktarim boyutu bir mesajin
kiiresel 6lcekte yayilabilmesine olanak tanirken, rittiel boyutu insanlari ortak davranisa ydnlendiren
ve birlik saglayan bir térendir. Bu acidan, “haber okumak ve yazmak ritiiel bir eylemdir ve dahasi
dramatiktir. Okuyucunun karsisina ¢ikan saf bir bilgi degil, diinyadaki ¢atisan gliclerin bir tasviridir”
(s. 16). iletisimin ritiiel boyutunu gelistiren Couldry (2005) ise, Medya Ritiielleri isimli kitabinda
kavrami genisleterek, medya ritiiellerini “varsayilan mesruiyetin yeniden Uretilmesini saglayan
temel mekanizma” (s. 2) olarak tanimlamistir. Burada medya ritiieli olarak ifade edilen kavram birey
ve toplum arasinda diyalektik bir isleyise sahip olan medya kullaniminin toplumsal boyutudur.
Medya ritleli toplumsal olarak medyaile kurulan iliskide belirli tekrarlarin kolektif olarak ayni sekilde
devam ettirilmesine atif yapmaktadir.

Medya ritlieli kavrami geleneksel medyanin toplumsal etkileri (izerine ortaya cikan bir kavram
olmasi dolayisiyla medyanin toplumsal davranisi sekillendirerek bir ritliele doniistiirmesine dikkat
cekmektedir. Ancak dijital teknolojilerdeki ilerleme ile birlikte medyanin etkilesimlilik 6zelliginin
ortaya ¢ikmasi, toplumlari da medyanin igerik Ureticisi konumuna getirmistir. Dolayisiyla medya
ritGeli kavraminin fonksiyonunun yeniden ele alinmasi gerekmektedir. Calismanin temel sorunsali
olan ritlelin dijitallesmesi hususundan da anlasilacagi (zere siradan insanin medya icerigi
uretebiliyor olmasi, glindelik hayatta ritiiellerin de dijitale aktarilmasi sonucunu ortaya ¢ikardigrigin
Carey ve Couldry’nin tanimlamalarina ek olarak medya ritlieli icin ek bir tanim yapmak
gerekmektedir. Bu agidan medyarittielinin toplumsal acidan medya tiiketiminin kaliplasmis tiiketimi
tanimina ek olarak medya ritieli, kadim ritGellerin dijital platformlar araciliyla yeniden tretilebilirligi
olarak tanimlanabilmektedir.

3. Yeniden-Uretim ve Aura Kavrami

Walter Benjamin’in cagin teknik imkanlarini, sanat yapiti ve yapitin alimlanisi agisindan
c6ziimledigi “Teknigin Olanaklariyla Yeniden Uretilebildigi Cagda Sanat Yapit’” (2007) baslikli
calismasi olduk¢a 6nem tagimaktadir. Benjamin sanat yapitinin alimlanisi tizerine yalnizca 1936’daki
bahsi gecen makalesinde degil, 1931 yilinda yayimlanan “Fotografin Kisa Tarihi” (2012) baslkli
calismasinda da “aura” kavrami Uzerinden ¢dziimlemeler gerceklestirmistir. Mekanik yeniden-
Uretimin sanat eserleri Gizerinden aslinda sanatin kendisinde bir déniisime neden oldugunu iddia
eden Benjamin, yeniden-iretim sirasinda gerek eserin lretiminde gerekse eserle karsilasma
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sirasinda zaman ve mekana dayall biriciklige dayanan hakikatin yok oldugunu ifade etmektedir.
Diger bir deyisle, ‘teknik’, eserin icinden tiiredigi gelenek ve konumlandig ritielle iliskiyi
parcalamakta, eseri kdksiiz bir yari gerceklik haline getirmektedir. Benjamin igin sanat eserlerinin
mekanik olarak yeniden tretilmesi, “sanatin ritiiel ve gelenek tzerine kurulu olmayi birakip bunun
yerine siyasete dayanabilecegi anlamina geliyordu” (Gere, 2008, s. 44). Onemli bir ressamin ustalik
eserlerinden birinin poster, duvar kagidi veya posta pulu olarak milyonlarca basilabilir hale gelisi,
eserin otantikligini ortadan kaldirarak Benjamin agisindan ‘aura’sinin yitmesine neden olmaktadir.
Bir anda her yerde olabilen eser, kendi anlamimi mimkiin kilan zaman ve uzam bagntilarini
yitirmektedir. Bu nedenle, “Uzakta ve erisilmez olani 6znenin yakinina getirmek, Benjamin’e gére
‘hale’yi yok eder” (Arslan, 2018, s. 411). Bu baglamda bir eserin veya olgunun hakikati, onun ortaya
¢ikis sartlarinin bileskesinde bulunmakta oldugu halde; teknigin imkanlariyla yeniden dretilmis
eserde bu sartlar timiyle donismektedir. Boylelikle eser, ortaya c¢ikis kosullarina
yabancilasmaktadir. Benjamin (2007) en etkin yeniden-lretim biciminin bile “sanat yapitinin simdi
ve burada’lig’”’ni (s. 57), diger bir deyisle, onu biricik kilan sartlarin uzamsal ve zamansal
bilesenlerinin sagladigi atmosferi kopyalamayacagini ifade etmektedir. Buna gére Benjamin,
“Ozgiin yapitin simdi ve burada’ligl, o yapitin hakikiligi kavramini olusturur” (s. 54) sonucuna
ulasmaktadir. Dolayisiyla ‘aura’ bir yapitin kendi varlik sartlarinin iiltisi altinda bulunusunun ismidir.
Bu baglamda, aura’dan kopus, yapitin ortaya ciktigl gelenekten kopusu anlamina gelmektedir.
“Yeniden-tretim teknigi, yeniden-iiretilmis olani gelenegin alanindan koparip almaktadir” (s. 55)
diyen Benjamin, bu yolla yapitin kitlesel hale gelmis varliginin 6zgtin varligin yerine gecirildigini ifade
etmektedir. Bu baglamda aslinda “Benjamin sanat eserinin var olus sirecini ritliele
dayandirmakta”dir (Giirdal, 2015, s. 69). Nitekim Benjamin’in de ifade ettigi lizere gercekte tim
sanat eserlerinin ortaya cikisi bir tiir ritiiele dayanmaktadir. Ozellikle Bati sanatinin doruk
caglarindan olan Rdénesans boyunca kilisenin istegiyle ¢izilen resimler dogrudan dini amaclar
tasimaktaydi. Eserler kadim nesneler haline gelerek katedrallerde yiizlerce yil boyunca ayni yerde
durmakta, kimisi yalnizca yilin belli dénemlerinde topluma agik olarak sergilenmekteydi. Bu
baglamda yalnizca bakis dahi bir tiir 6zdeslesme pratigine donliismekte, insanlar bir nesneyi gérmek
icin téren anini beklemek zorunda kalmaktaydilar. Béylece bir nesne olarak yapit, gelenek ve rittielin
¢aglar boyunca muhafaza ettigi aura’sini korumaktaydi. Bu nedenle “Bir nesnenin hakikiligi, maddi
varligindan tarihsel tanikligina degin, baslangictan bu yana o nesnede geleneklesmis olanlarin
bittintinden olusur” diyen Benjamin (2007), yeniden Uretim ile tarihsel taniklik 6gesinin sarsinti
gecirdigini ve bdylece nesnenin otoritesinin zarar gérdiigiini ifade etmektedir (s. 55). Yalnizca belli
doénemlerde ziyaret edilebilen ikonalarin, baski makineleri araciligiyla cogaltilarak, katedrallerden
evlerin salonlarina getirilmesi, nesne Gzerinde biriken tarihsel tanikligin glicliniin zaman ve mekan
ile parcalanmasina neden olmustur.

4. Arastirma
4.1. Yontem

Calismada, 6rnekleme dahil edilen video icerikleri metin analizine tabi tutulmaktadir.
Orneklem dahilinde incelenecek iceriklerin gérsel olmasi dolayisiyla metin analizi yénteminin yani
sira betimsel analiz yontemi de kullaniimaktadir. Bu sayede videolardaki veriler anlaml ifadelere
donistirilerek analizin netlesmesi hedeflenmistir. “Kiiltiirel calismalar arastirmalarinda metin
analizi, kitaplarda, filmlerde ve TV programlarinda bulunanlar da dahil olmak {izere kdltirel
mesajlarin yakindan okunmasini ve yorumlanmasini vurgular” (Campbell vd., 2014, s. 536). Bu agidan
yazil iceriklerin yani sira gorsel ve isitsel iceriklerin de incelenmesi metin analizi yontemiyle
yapilabilmektedir. “Medya etkileri arastirmasi medya mesajlarina modern bilimin araglariyla
(tekrarlanabilirlik, nesnellik ve veri) yaklasirken, metin analizi rittiellere, anlatilara ve anlamlara
bakar” (Campbell vd., 2014, s. 536). Bu sayede gorsel icerikler Gzerinden kdltiirel kodlarin
aktariimasina dair iceriklerin ele alinmasmna olanak taninmaktadir. Ritiel ve anlamlarin
cikarsanmasina dair bu yéntem icin betimsel analiz yapilmasi analizi giiclendirmektedir. Orneklem
Gzerinden elde edilen verilerin, belirli bir temel (izerinden yorumlanmasi olarak tanimlanabilecek
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betimsel analizde amag, “elde edilen bulgulari diizenlenmis ve yorumlanmus bir bicimde okuyucuya
sunmaktir’” ve cerceve olusturma, tematik cerceveye gore verileri isleme, bulgulari tanimlama,
bulgulari yorumlama olmak tizere dért asamadan olusmaktadir (Yildinrm & Simsek, 2008, s. 224).
Nitel veri analizi i¢erisinde konumlanan betimsel analiz, zellikle sosyal olay ve olgularin belirli bir
tema cercevesinde yorumlanarak anlamlandiriimasina olanak saglamaktadir.

4.2. Orneklem

Calismanin 6rneklemi, Youtube lizerinden cenaze tdreni diizenleyen “Zoom Cinemas” isimli
YouTube kanalindan secilmistir. Zoom Cinemas (2023) Youtube kanali, Hindistan'in Kerala
eyaletinde yer alan Pathanamthitta’da bulunan bir sirkete aittir. Sirket pandemi déneminde
gerceklesen cenaze torenleri ve diiglin térenlerinin video ¢ekimlerini yapmakta ve téren sirasinda
canl yayin olarak Youtube {izerinden yayinlamaktadir. Zoom Cinemas kanalinin secilmesinde amach
ornekleme yontemleri arasinda yer alan aykiri durum &érneklemesi kullaniimistir. “Bu 6rnekleme
teknigi, derin bir incelemeye tabi tutulabilecek sinirli sayida ancak ayni 6l¢lide de bilgi bakimindan
zengin durumlarin ¢alisiimasini 6ngorir” (Yildinm & Simsek, 2008, s. 108). Dolayisiyla verilerin
bulundugu cografya ya da kdiltiirel niteliklerinden bagimsiz olarak, aykiri bir duruma isaret etmesi
dolayisiyla secilen Zoom Cinemas kanalinin “canli” sekmesinde yer alan tiim videolar arastirmanin
evrenini olusturmaktadir. Arastirmanin yapildigr 12 Eylil 2023 tarihi itibariyle ilgili kanalin “canh”
sekmesinde 93 video bulunmaktadir. En eski videonun yiklenme tarihi 2020 yili olarak tespit
edilmistir. En yeni ylikleme ise 9 Eyliil 2023 tarihinde yapilmistir. Zoom Cinemas kanalinin “canli”
sekmesinde yer alan 93 videodan 63’(i cenaze toreni videosu, 19’u evlilik téreni ve 17i kilise ibadeti
videosudur. Cenaze toreni videolarindan 2 video kayit hatasi nedeniyle asil videonun yanlis kaydi
olmasi nedeniyle 6rneklemden ¢ikariimistir. Béylece son durumda arastirma evreninde toplam 91
video bulunmaktadir. Arastirmanin evreni icerisinden cenaze, diigiin ve ibadet olmak lzere her lg
kategoriden rastgele 6rnekleme y6ntemiyle 5 video secilerek toplam 15 video {izerinden 6rneklem
olusturulmustur.

ilk olarak 61 cenaze téreni videosu incelenmistir. Bu videolardan 25’i kadin 36’si erkek
cinsiyete sahip kisilerin videolaridir. Bu videolar arasindan rastgele segilen 5 videoya dair bilgiler
Tablo 1’de gosterilmektedir. Tablo 1’de yer alan bilgilere gére 6rnekleme dahil edilen videolardan
3’ kadin, 2’si erkektir. Oliim ritiiellerine ait 6rneklem videolarinin siiresi ortalama 3 saat ile 6 saat
arasinda degismektedir.

Tablo 1. Cenaze Téreni Videolarina Dair Orneklem Bilgileri

Video Yiiklenme

ismi Video Siiresi | Cinsiyet Tarihi Video Linki

George Geevarghese 4:15:43 Erkek 07.12.2020 | https://lyoutube.com/watch?v=BgV-q2 8NgU
Saramma Joshua 3:25:38 Kadin 06.02.2021 | https://youtube.com/watch?v=z2NAMEEKrmC4
Deenamma Skariah 3:42:33 Kadin 10.08.2021 | https://youtube.com/watch?v=6Sgl ehEcmo
Baavan T. Koshy 5:42:55 Erkek 22.02.2022 | https://lyoutube.com/watch?v=nmj-aNH2HZQ
Aniyamma Thampikutty 4:21:21 Kadin 21.06.2023 | https://lyoutube.com/watch?v=B5IRgp7wb8Y

ikinci kategoride yer alan evlilik téreni icin toplam 19 videodan rastgele secilen 5 videonun
bilgisi Tablo 2’de gosterilmektedir. Tabloya gore drnekleme dahil edilen 5 videodan 1’i nisan 4’u
digin torenine ait canli yayinlara aittir. Orneklem dahilinde incelenecek evlilik ritiieline ait
videolarin siiresi yaklasik 2 saat ile 4 saat arasindadir.
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Tablo 2. Evlilik Téreni Videolarina Dair Orneklem Bilgileri

Video Toren Yiklenme Video Linki
Video ismi Siresi Tiirii Tarihi
Sheryl ve Titti 01:46:02 Nisan 16.01.2021 | https://youtube.com/watch?v=gaDvR3Yyxfk
Sachin ve Megha 03:27:33 DGgiin 10.05.2021 | https:/[youtube.com/watch?v=B-8NKco5R00
Anand ve Teny 03:42:56 Digiin 26.09.2022 | https://youtube.com/watch?v=9F5QH8UH7Dw
#E);iqsaasra Jojive Lino K 03:31:59 Diglin 22.01.2023 | https://youtube.com/watch?v=YIgjnyBsTos
Robin ve Vincy 04:02:19 Digiin 09.07.2023 | https://youtube.com/watch?v=13A6AkYsPBM

Uctlincii kategoride yer alan kilise ibadet videolari i¢in toplam 11 videodan rastgele secilen 5
videoya ait bilgiler Tablo 3’te gosterilmektedir. Tablo 3’te yer alan verilere gore 1 kutsal kurban isimli
ayin, 2 haftalik ibadet ayini, 1 ayak yikama ritiieli ve 1 bayram téreni videosu bulunmaktadir.
Videolarin uzunlugu ortalama 2 saat ile 6 saat arasinda degismektedir. Bazi videolarin isimleri
Youtube kanalinda Hint alfabesi ile yazildigi icin 6rnekleme eklemeden 6nce sayfa otomatik olarak
Tirkceye cevrilerek isimler alinmistir.

Tablo 3. Kilise ibadeti Videolarina Dair Orneklem Bilgileri

Video Video Yiiklenme

ismi Siiresi Téren Tiirt Tarihi Video Linki

Kutsal Kurban 03:35:15 Ifuurt;:]: 09.12.2020 | https://youtube.com/watch?v=K7nyMCzD4CU
Ignatius Maha Edavaka 04:09.56 Ayin 06.12.2021 | https://youtube.com/watch?v=32hRZGBtICU
Yillik 2021 06:10.55 Ayin 09.12.2021 | https://youtube.com/watch?v=8jQ3hxR8IiEE
Ayak Yikama Servisi 02:28:38 Ayak Yikama | 06.04.2023 | https://youtube.com/watch?v=NbwwzaQdjll
Bayram 02:01:13 Bayram 06.05.2023 | https://youtube.com/watch?v=HEn-FsC73xw

4.3. Bulgular ve Tartisma

4.3.1. Oliim Ritiiellerinin Dijitallesmesi

Ornekleme dahil edilen 5 cenaze téreni videosu incelendiginde klasik uzam icerisinde var olan
bazi rittiellerin dénem kosullar dikkate alinarak dijital uzama tasindigr gérilmektedir. Her video
Gorsel 1°de belirtildigi sekilde cenaze téreni afisi ile baslamaktadir.

Gorsel 1. Cenaze Téreni Afisi Orne
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Videolarin baglangicina yerlestirilen gorselde, 6len kisinin fotografi, adi-soyadi, yasi, térenin
hangi tarihte ve nerede yapilacagi, canli yayinin hangi saatte baslayacagi gibi bilgilerin yani sira,
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sirketin adi ile internet sitesi ve irtibat numaralari yer almaktadir. Béylece cenaze afisi bir yandan
toren icin gerekli bilgileri aktarip taziye dilegi sunarken, bir yandan da sirketin reklamini yapma ve
taninirhgini arttirma amacini glitmektedir. Gérselde ‘canli’ ifadesine yapilan vurgu oldukga ironik bir
anlam icermektedir. Nitekim cenaze toreni afisinin {i¢ yerine kullanilan ‘canli’ ifadesi, dijital ortama
tasinmis térenin anlami ile celiski icerisindedir. Bu baglamda élen kisinin fotografi “Canli izle”
secenegi ile sunulmakta, ‘canl’ yayinin hangi saatte baslayacagi ifade edilmekte ve sirketten
herhangi bir 6lim durumunda ‘canli rezervasyon hizmeti’ alinabilecegi hatirlatiimaktadir. Oliiniin
fotografinin ‘Canli izle’ ifadesiile sunulmasi, cenaze téreninin gelistigi ritiiel cevresinden koparilarak
dijital ortama aktariimasinin yan etkilerinden biri olarak karsimiza ¢ikmaktadir. Benzer bigimde
George Geevarghese videosunda (2023) yer alan gorselin en Ustiinde “A Glorious Home Call”
(Harika Bir Ev Yayini) ifadesi bulunmaktadir. Bu ifade de cenaze ritiielinin ytizlerce yillik pratikle
olusan anlamsal seceresinin dijitallesme ile erozyona ugrayisinin bir gériinimudir. Nitekim cenaze
toreninin ciddiyeti istisnai durumlar harig tim kadim inanglar tarafindan kabul gérmiis oldugu halde
dijitallesmenin dinamikleri bdylesi bir téreni dahi ‘harika bir yayin’ olarak sunarak anlamsal
koordinatini donistirmistir.

Saramma Joshua (2023), Baavan T. Koshy (2023) ve Aniyamma Thampikutty (2023) isimli
videolar cenazenin ambulans ile getirilmesi ve téren alanina tasinmasi ile baslamaktadir. Cenazenin
getirilisi gibi herhangi bir konusma ve dini téren olmayan durumlarda videonun arka fonuna mizik
eklenmistir. Cenazenin getirilisini din adamlarinin kendi mezheplerinin gereklerine gére dua edisleri
ve aile bireylerinin 6len kisi hakkindaki konusmalari takip etmektedir. Ardindan cenazenin kiliseye
tasinmasi sirasinda canli yayina ara verilmektedir. Verilen ara ‘canli yayinin’ kilisede devam
edecegine iliskin bir aciklama icererek izleyicileri beklemeye davet etmektedir. Videolarin timiinde
toren boyunca cenaze herkes tarafindan gorilebilir sekilde konumlandiriimakta ve canh yayin
sirasinda kamera sik sik cenazenin yiiziine odaklanmaktadir.

Gorsel 1. Cenazenin Tasinmasi Sirasinda Verilen Duyuruya Ait Gorsel, Saramma Joshua (2023)
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Cenazenin kiliseye tasinmasinin ardindan canli yayin yeniden baslamakta ve dini térenin icrasi
sirasinda yayin devam etmektedir. Genellikle yayini aile bireylerinin sirayla girerek cenazeye son kez
bakmalari ve edilen dualar takip etmektedir. Ardindan cenaze videonun arka fonuna girilen bir
miizik esliginde mezarliga tasinmaktadir. Devam eden dini térenin ardindan cenaze defnedilmekte
ve videolar cenazenin mezar icine indirilisinin ardindan tabutun son kez gdsterilmesiyle son
bulmaktadir. Kimi videolarin sonundaki “Thanks for watching” (izlediginiz icin tesekkiirler) yazisi da
ritGelin dijitallesmesinin etkilerini géstermesi agisindan olduk¢a anlamlidir. Nitekim bu ifade térenin
bir son gorev olmaktan ¢ikip, bir tiir gosteri haline getirildigini géstermektedir. Kadim rittiellerin
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dijitallesmesi, yiizlerce yilda bicimlenen pratiklerin basta internet olmak lzere yeni teknolojilerin
dolayimina girdiginde, bir gésteri metasina dénlismesinin zorunlu oldugunu géstermektedir. Guy
Debord (1996) tarafindan dikkat ¢ekildigi Gizere gosteri, sistemin ickin bir niteligidir. Kapitalizmin
gosteri ile iliskisini sorgulayan Debord’a gore, “Gdsteri, gliniimiizde tretilen nesnelerin kaginiimaz
susi, sistemin rasyonelliginin genel aciklamasi olarak ve sayilari giderek artan imaj-nesneleri
dogrudan dogruya bicimlendiren ileri bir iktisadi sekt6r olarak giincel toplumun esas tretimi’dir”
(1996, s. 17). Buna gore sistem icerisinde tretilen nesneler kaginlmaz olarak gosteri metasi haline
gelmekte, hatta gosteri toplumun tek gercek iretim sektérii olmaktadir. Orneklemde goriildigi
lizere sistem, ‘Gergek’e ait bir olgu olan 6limi lretemese de 6lim imajini Gretmekte ve onu bir
gosteriye cevirerek 6len kisinin yakinlarina satmaktadir. Bdylece gii¢ dengelerinin déniistimii, miras
hukuku ve vyenilenen iliskiler agini hareketlendirmesi gibi nedenlerle kdltiiriin en hassas
dinamiklerinden biri olan 6lim ve cenaze tdreni gibi konular dahi bir gosteri metasi olarak
pazarlanabilmektedir. Oysaki yuzlerce yillik dini pratikler cenaze ve cenaze tdrenini kiltiriin son
derece mahrem konulari arasina yerlestirmistir. Bu baglamda ritlelin dijitale aktariimasiyla birlikte
cenazenin definden dnce son kez goériilmesi veya cenazenin basinda dua edilmesi gibi térene iliskin
kiilttirel aura’yr vurgulayan uygulamalar islevsiz kalmaktadir. Nitekim cenazenin definden 6nce son
kez gorilmesini anlaml kilan cenazenin yiliziniin bir daha gorilemeyecek olmasidir. Bu ritiel,
imajlarin teknik imkanlar ile kaydedilmesinden &nce zihinde son bir hatira ortaya koymak tzere
gelismis, boylece cenaze téreni dlen kisiye iliskin nihai, tekrarlanamaz ve essiz bir atmosfere
yerlestirilmistir. Ancak mekanik yeniden tiretim ¢aginda sanat eserinin tiretim kosullarinin ayirt edici
niteliklerini iceren atmosferinin yitirilmesi gibi, kadim ritiellerin tekrar imkani bulunmayisina
dayanan auras! da dijitallesmenin ele aldigi olgulari gésteri metasi haline getiren yan etkisiyle
dagiimaktadir. Cenazenin son kez goriilmesi gibi kendi anlam &riintiisii icerisinde biricik konumdaki
bir olgu, dijitallesme ile arka fonunda miizik kullanilan bir Youtube videosu haline getirilmekte ve
sonsuz kez izlenebilme potansiyeliyle sanal ortama tasinmaktadir. Bdylece cenazenin defninin
Uzerinden yillar gectikten sonra dahi aslinda kiilttirel agidan son derece mahrem konumdaki defin
ritGeli defalarca kez izlenebilir hale gelmektedir. Bu durum dijitallesmenin, kiiltirel rittellerin
alimlanigi tizerindeki etkisinin de agik bir 6rnegidir.

Gorsel 2. Cenaze Térenine Canli Yayin Araciligiyla Katilanlarin Mesajlarindan Kesit iceren Gérsel, George
Geevarghese (2023)

Poptiler sohbet mesajlarinin tekrar v

family members. may his soul rest in peace.

}

Shirly George Glory to Ged for his Eternal Life. RIP
Daniel Varghese heartfelt condolences
Shibu Baby #RIP &a '

J Thomas QUEI}2J0@3 ...
@RyRIeM=Re 1603

Gijo Valliaveettil condolences ' ' ’

Saju Thoppil Heartfelt condolence

Beena Jose Heartfelt deepest condolences e
fromJose Paravara & Family

omana thomas heartfelt condolence. may the soul
rest in peace.

virgin mary Heartfelt condolences & prayers. May
his soul rest in peace.

Alice Francis RIP

Shine Chundamannil Heartfelt condolences and
prayers
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Cenaze térenlerinde ti¢ konumdan séz etmek miimkiindiir. Olen kisinin cenazesi, élen kisinin
en yakinlari ve digerleri olarak kategorize edilebilecek olan bu (i konumun cenaze toreni sirasinda
oynamasi gereken roller de ritiielin akisi boyunca belirlenmis durumdadir. “Cenaze térenleri, dini
veya kozmolojik dnemlerinin yani sira, genellikle hem 6len kisi hem de yas tutan kisiler i¢in dnemli
bir sosyolojik gostergedir” (Cohen, 2001, s. 82). Burada &zellikle yas tutan kisilerin 6len kisiye
yakinlk dereceleri yasin niteligini de belirlemektedir. Ancak dijitallesme ile birlikte yas ve taziyenin
boyutunun da degistigi gorilmektedir. Cenaze tdérenlerinin dijital uzamda canli olarak yayinlanmasi
mekan ve zamanin sagladig tarihsel tanikhgi ortadan kaldirarak, kiiltiirel acidan yerlesik konumdaki
Ollye hiirmeti kapsayan matem atmosferini yok etmektedir. Gorsel 3’te cenaze tdrenine ait canh
yayinin sohbet kismindan alinan ekran goériintiisiinde de gorildigi Uzere, canh yayin lzerinden
torene katilan yakinlarin, yayinin mesaj bolimine “R.I.P.” (Huzurla Uyu) ifadesini kullanarak
‘duygularini disa vurmasi’ bu duruma bir 6rnek teskil etmektedir. Burada bir kayba dair duygular
kliselesmis birtakim kaliplar Gzerinden ifade edilebilmektedir. Cenaze tdreninin gésteri metasina
déntismesinde oldugu gibi, bir olay ya da durum karsisindaki duygunun da adeta bir fordist tretim
bandinda dretilir gibi seri olarak ve tamamen ifade ettigi duygudan soyutlanarak bir gosterge
tzerinden dolayimlandigi gorilmektedir. Boylece tamamen duygular ve ritiieller Gizerinden kurulan
bir varlik alanina sahip cenaze térenine dair ifadeler, bir anlami yansitiyormus gibi gértinen, ancak
bir duygu barindirmayan kisaltmalar tzerinden yiritilmektedir. Yani sira, cenaze torenleri icin
ritGelistik anlam barindiran ciceklerin, canli yayin araciligiyla birer imoji olarak sunulmasi, aslinda
orada olmayan bir gicege atif yapmakta ve cicegin yalnizca goriintlisiinii cenazeye sunmaktadir.
Swartz ve Jordan’in (1976) Olim ritielleri lzerine yaptiklar arastirmalarinda kadim defin
sekillerinde de ¢icegin oldukca fazla kullanildigini tespit etmislerdir. Buna goére kdltiirden kdltiire
farklillk géstermekle birlikte ¢iceklerin yeniden dogusun simgesi ve biytiniin bir ifadesi olarak
kullanilabilecegi yorumunu yapmaktadirlar (ss. 336-337). Ancak dijitallesme ile birlikte biyusel
nitelige sahip cicegin yerini cicege dair basit bir figlirlin almasi cenazenin mistik aurasinin yitimine
neden olan ifadelerden biri olarak bulunmaktadir. Katiimcr yorumlarinda dikkat ceken bir diger
ifade dua ve taziyenin yalnizca kelime olarak ifade edilmesidir. Rittielin en dnemli bélimlerinden biri
olan dua, inancin temeli olan yaratici ile kurulan iliskidir ve her inancta belirli bir kalip ve tekrar
icermektedir. Dolayisiyla neredeyse biiydli olan ve kutsamanin bir araci olarak bir islev géren duanin
ritGele uygun olarak inancin gerekleri ¢ercevesinde yiritilmesi duanin dua olma niteligine sahip
olmasini saglamaktadir. Ancak Gorsel 3’te gorildugi tizere “Condolences and prayers” (bassaghgl
ve dualar) seklinde taziye mesajlariiletilmektedir. Ancak inancin gerektirdigi s6zlerin séylenmemesi,
ancak o soOzlere dair tikel ifadelerin kullaniimasiyla duanin ikamesinin umulmasi cenaze téreninin
aurasinin yitirilmisliginin taziye mesajlarinda da ortaya ¢iktigini géstermektedir. S6ziin biytstinin
bozulusuyla birlikte rittielistik ve kutsal bir icerik olan dua, yalnizca gésterenine déniiserek kelime
haline dontismekte ve “dua’” dendiginde tim ritiielin tamamlanmasi umulmaktadir.

4.3.2. Evlilik Ritiielinin Dijitallesmesi

insan soyunun devamliliginin kontrol bicimlerinden biri olarak insa edilmis ve tim kiiltirlerde
kendine yer edinmis olmakla birlikte icerik olarak kultiirden kdltiire degisiklik gosteren evlilik
fenomeni, iki insanin hayatlarini birlestirme esiklerinin resmilestigi térendir. Boylece evlilik,
bireylerin bir durumdan digerine gectikleri ve bu gecis aninin toplulugun diger tyelerinin tanikligina
dayandigi bir toplumsal kabull icermektedir. “Evlilik toplumsal ve ailevi strekliligin temelidir. Bu
nedenle dzel hayat zamani ‘evlilikten dncesi’ ve ‘sonrasi’ diye béliiniir ve bu zamana serpistirilmis
olaylar s6z konusu iki ddnem arasinda esitsiz bicimde paylastiriir” (Martin-Fugier, 2007, s. 249).
Kisilerin hayatlarinda bir durumdan 6tekine gegcisi sembolize eden ve yeni bir hayatin kurulugsunu
sembolize eden evlilik torenleri de gecis ritlelleri arasinda yer almaktadir. “Ritleller {zerine
antropolojik literatdr, evliligi yasam krizleri kategorisine yerlestirir ¢lnkid bu, yasamin bir
asamasindan digerine gecisi isaret eder... Cogu durumda bu, evrensel olarak miizik, dans, yiyecek
ve icecekle kutlanan mutlu bir olaydir” (Salamone, 2004, s. 230). Bireylerin ait olduklari toplulugun
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diger Uyeleriyle kari ve kocanin ilani ve toplumsal kabuliini iceren evlilik ritteli, farkh kiltirlerde
farkli ritGeller barindirmakla birlikte genelde eglence ve kutlama odakli olaylardir. Kiiresellesme ve
Batili gelenekleri taklit etmenin artisiyla birlikte evlilik ritliellerinde de birtakim degisimler
yasanmasinin yani sira Salamone’a (2004) gore, ritleller topluluga aidiyet duygusunu pekistiren bir
arag olarak guivenlik ve kalicilik duygunu pekistirmesi acisindan 6nem tasimaktadir (s. 235). Boylece
evlilik cagina gelecek bireyler icin de evlilik torenine dair bilgi aktariimakta ve bireylerin hayatlarinda
yapacaklarina dair 6ngéri gelistirmeleri saglanmaktadir. Bylece topluluga ait gelenekler devam
etmekte ve birlik ruhu kendini siirekli yenilemektedir.

Zoom Cinemas (2023) isimli YouTube kanalinda yer alan evlilik térenlerine dair videolar
arasindan érnekleme dahil edilen videolarda genel olarak térene ait bilgilerin yer aldigi, lizerinde
gelin ve damadin resmi bulunan ve giin, saat ve yer bilgisinin yani sira canli yaymin bir stire sonra
baslayacagina dair bilgi yer almaktadir.

Gorsel 3. Evlilik Téreni Kapak Fotografi, Leya Sara Joji ve Lino K Thomas (2023)

D Py Goem i

SUNDAY 22 AT 11:30AM

2023

ZOOM STUDIO_

) @zoomcnemas EB@IOOMCINEMA (B +919447000889, 9946665889

Gorsel 4’te yer alan gorselde bir 6rnegi bulunan evlilik téreninin kapak fotografi diigiiniin
baslamak lizere olduguna dair canli yayin katihmcilarini bilgilendirmektedir. Burada da cenaze toreni
videolarinda kullanilan kapak fotografi ile benzer bir uygulama oldugu anlasiimaktadir. Ancak
cenaze téreninin ontik dogasina aykiri olarak kendini hissettiren bu uygulamanin diigtin téreni igin
neredeyse siradanlasmis bir rittiel oldugu hissi yaratmaktadir. Burada her iki ritiel arasindaki duygu
faktori 6n plana ¢ikmaktadir. Gosteri metasina doniisme siireci genellikle eglenceli olan ve
kutlanacak olanla iligkilendirildigi dusintldigiinde, birlikteligin ilani ve kutlanmasi siireglerinin
gosteriye doniismesi muhtemel gériinmektedir. Bu agidan 6rneklemde yer alan ritiieller icerisinde
dijitallesmeye ve gosteriye en yakin ritielin evlilik ritteli oldugu sdylenebilmektedir.

Orneklemde yer alan videolar genellikle belirli bir sirayr takip etmektedir. Kapak fotografi
esliginde canli yayina gegisin beklenmesinin ardindan gelin ve damadin kiliseye gelisi ile birlikte
video baglamaktadir. Ardindan rahip tarafindan kutsama ve dini nikah toéreni gerceklestirilmektedir.
Kilisede gerceklestirilen nikahin ardindan kutlamalar baslamaktadir. Kutlamalarda cicekler, dans ve
muzik kullanilmaktadir. Bazi videolarda davetlilere yemek verilmekte ve yemek siireci de canh
yayinda paylasiimaktadir.
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Gorsel 4. Evlilik Toreni Dini Nikah Kutsama Ani, Anand ve Teny (2023, 3:42:56)

N /
T /) 1
Zoom Digital Studio . Kaippattoor +91 9447 OOO 889
T a1

Gorsel 5’te Anand ve Teny (2023) isimli videoda yer alan kilise nikdhi sirasinda gelin ve
damadin rahip tarafindan kutsanmasi ani yer almaktadir. Burada dikkat ¢eken kutsama aninin canl
yayin videosu haricinde {i¢ kamera tarafindan dikkatle kayda aliniyor olusudur. Bu da gegis
ritGellerinden evlilik ritiielinin ‘anin dlimsiizlesmesi’ konusunda digerlerinden ayrilan romantik
hassasiyetine dayanmaktadir. Gegis ritlielleri arasinda kolektif bir romantizme dayandirilan tek
ritGelin evlilik ritieli olmasi, 6zellikle internet teknolojilerinin gelismesiyle birlikte kiiresel 6lcekte
standartlasmis bir romantizm anlayisinin da yayginlasmasini saglamaktadir. Bu nedenle biydili bir
romantik an olarak evlilik toreni, her ant milkemmel planlanmis ve kayit altina alinmak zorunda olan
bir ritliele dénismektedir.

Evlilik ritGelinin diger ritiiellerden ayrilan bir diger 6zelligi de evliligin topluluk tarafindan kabul
gormesine dayali bir eylem olmasidir. Arkaik toplumlarda, resmi nikah ile dini nikah arasinda bir
ayrim bulunmayan dénemlerde, evlilik tekilerin nazarinda gergeklestirilen ve topluluktan onay
alinmasini gerektiren bir eylem olarak sirdiriilmekteydi. Bu nedenle evlenmeye karar vermis iki kisi
sadece kendilerinin bildikleri bir evlilik téreni gerceklestirememekte, gerceklestirseler de gecerliligi
olmamaktaydi. Giinimizde de benzer sekilde evlilik térenlerinde sahitlerin bulunmasi arkaik
toplumlardaki bu uygulamanin devami niteligindedir. Nitekim evlilik bir toplumsal kabul
mekanizmasi olarak islev gérmekte ve 6tekinin kabuliiniin resmilesmesini gerektirmektedir.

Dijitallesme ile birlikte diger rittiellerde oldugu gibi evlilik ritiieli de ne sadece gercek uzamda
ne de sadece dijital uzamda gerceklesmektedir. Toplulugun evlilik kararina katiimi hem gercek
uzamda hem de dijital araciligiyla gerceklesmektedir. Ancak dijitalde canli yayin Gzerinden evlilik
torenine katilanlar zamansal olarak ritlielin dogasindan ayrilmaktadir.
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Gorsel 5. Evlilik Térenine Canli Yayin Araciligiyla Katilanlarin Mesajlarindan Kesit iceren Gérsel, Leya Sara Joji
ve Lino K Thomas (2023)

Popller sohbet mesajlarinin tekrar ~
beenakoshy Koshy Happy married life.
Ninu Raju Happy married Life dears ”
annie raju God bless you makkale

annie raju Happy married life

rincy lal Happy married life dears. God bless you
all e @@

Jitty Prince Happy married life dears... ;v” God
bless uboth... ‘-:: .

Nikitha Mariamraju Happy married Life Chchii nd

achacha ’a

BIJOY Happy married life dears
Harish K S Have a Happy Married Life Lino & Leya

Adersh R Nair Happy married life

-~ O © 06G50GC

greeshma murali happie married life my dears

=

JEENU PHILIP Happy married life dears......May
God be with you in each step of your life together
as husband and wife. Prayers & wishes for you

]
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Gorsel 6’da canli yayin tizerinden digiin térenine katilan kisilerin mesajlarindan bir kesit yer
almaktadir. Burada yer alan tebrik mesajlari canli yayin mantigi ile celiskili bir zamansal konumda
bulunmaktadir. Nitekim canli yayin esnasinda gelin ve damadin rittiele dahil olduklari g6z éniinde
bulunduruldugunda canli yayin mesajlarini kontrol etmeleri miimkiin gériinmemektedir. Dolayisiyla
kendilerine gelen iyi dilekleri ve tebrikleri ancak ritiiel sonrasinda, hatta canli yayin videosunu ne
zaman acabilirlerse, o zaman gorebilmektedir. Dolayisiyla evlilik ritlieline katilma ve evliligin
toplumsal onayinda rol oynayan ‘6Gtekinin bulunusu’ dijital uzamda 6telenmektedir. Gelin ve damat
ancak ritiielin gerceklesmesinden sonra bu bulunusun farkina varmaktadir. Béylece es zamanli
olarak gerceklesmesi tizerine kurulu canli yayin mantigi ironik bir stirece déniismektedir. Canli yayin
uygulamasi olmadan da ritiiele gercek uzamda dahil olamayan topluluk tyeleri 6rnegin mektup gibi
basit iletisim araclanyla dahi téreni tebrik edebilecek ve iyi dileklerini iletebilecektir. Dolayisiyla
evlilik téreninin canli yayinlanmasi ve konuklarin canh yayin Gizerinden térene katilmalar birbirinden
bagimsiz iki ayri zamanin olayr gibi konumlanmaktadir. Bu nedenle evlilik ritleli 6zelinde rittelin
dijitallesmesinin zamansal diizen agisindan farkli bir sonuca neden oldugu anlasiimaktadir.

4.3.3. ibadet ve Dini Térenlerin Dijitallesmesi

Her inan¢ kendine ait tekrarlayan bazi davranislarin da ortaya c¢ikmasi sonucunu
yaratmaktadir. Kutsal olduguna inanilan tarihsel olaylarin anilmasi, inancin gereklerinden biri olarak
gorilmektedir. Ge¢miste yasanilan ve kutsalligiyla yaraticlya ulasmaya olanak taniyan dini ritteller,
gec¢mis kutsal olaylarin hatirlanmasi, anilmasi ve bunlarin belirlenen kurallara gére yapilmasi
sonucunu ortaya cikarmaktadir. “Her rittiel baslangicta olan bir olayin yeniden kurulusudur”
(Demirci, 2013, s. 53). Dolayisiyla ibadet ve dini térenlerde yapilan her davranis ve sylenen her s6z,
o inancin hatirlatmak istedigi olay! yeniden ve yeniden ilk kutsallig icinde ortaya cikmasi (izerine
kurulmaktadir. Orneklem dahilinde ibadet ve dini térenlere dair videolar arasinda yer alan Kutsal
Kurban ritleli de inanan kisilerin baslangicta yasanan kutsal bir olayin yeniden gerceklesmesine dair
ritGeli barindirmaktadir. Kilisede gerceklestirilen ayinde ilk olarak toplu sekilde dua edildigi ve ilahi
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soylendigi gorilmektedir. Ardindan rahip térenin yapilacagr kutsal alana gelmekte ve perde
kapanmaktadir. Burada yer alan perde metaforu Kutsal Kitap’in Misir’dan Cikis (2014, v. 26:33)
bélimiinde yer alan ve kutsal alani diger alanlardan ayirmakta kullanilacak olan perdeye atif
yapmaktadir. Boylece kutsama alani insanin giinahindan uzak bir alan olarak olusturulmaktadir.
Perde kapandiktan sonra ilahiler devam etmektedir. Ardindan dua esliginde perde agilmakta ve
rahibin kutsadigi ekmek ve sarabin yaninda gérevli kisilerin buhur yakarak kutsamaya dahil oldugu
gorilmektedir. Kutsal Kitap’in pek ¢ok yerinde gegen buhur, dzellikle Misir’dan Cikis kitabinda yer
almakta ve kurban ile iliskili kutsama araci olarak aktarilmaktadir (2014, v. 30:35). Ayinde de buhurun
amaci kutsal kurbanin ritiielini yerine getirmektir. Rahip dua ve kutsamayi bitirdikten sonra vaaz ile
devam etmektedir. Kurban ve kutsal inancin temel iki semboliini olusturmaktadir. “Arkaik
toplumda 6ne ¢ikan iki ana ritGel tird, kurban téreni ve krallik térenidir. Bir rahip, kurban araciligryla
insanla tanri arasinda gelisen ucurumu kapatmaya calisir” (Peacock, 1979, s. 395). Bu acidan kurban
torenleri ister gercek anlamda bir kurban vermek olsun ister videodaki sekilde sembolik térenle
kurbani hatirlamak tizerine olsun tanri ile iletisim kurbanin bir aracisi olarak kabul edilmektedir.
Videolarda gorildugi Gzere ayine kiliseye gelerek katilan pek ¢ok kisinin bulunmasinin yani sira
online olarak izleyen ve yorum yapan katihmcilar da bulunmaktadir. Videolarda yer alan perde
metaforu araciligryla kutsal alan ve kutsal olmayan alan birbirinden fiziki olarak ayrilmaktadir. Ancak
dijital Gizerinden katilanlarin konumu bu acidan bir belirsizlik olusturmaktadir. Ger¢ek uzam Gzerine
kurulu kutsal olan ve olmayan ayrimi dijital ile birlikte sekteye ugramaktadir. Nitekim kutsal olmayan
alanda kutsanmayi bekleyen katimcilardan farkli olarak evlerinde ya da videoyu her nerede
izliyorlarsa orada olan katilimcilarin kutsamaya dahil olup olmayacagi net olarak anlasilmamaktadir.

Bir baska anlasiimazliga neden olan konu ise Hristiyanlik agisindan 6énemli bir sakrament
olan ekmek ve sarap ayinidir. Efkaristiya sakramenti (veya ‘komiinyonu’) yani ekmek-sarap ayininin
tarihte ortaya ¢ikan bir gériinimu dinsel uygulamanin alimlanisinin déniisimi konusunda oldukga
onemli bir érnek saglamaktadir. Ekmek-sarap ayinine dair ayetlerden biri Kutsal Kitap’in Matta
kitabinda yer almaktadir. Hz. isa’nin emriyle imanlilarin Mesih’in etini temsil eden ekmegi yiyerek ve
kanini temsil eden sarabi icerek bir kurban olan Mesih’e baglliklarini ifade ettikleri bir ibadettir
(2014, v. 26:26-28). Katolik teolojisinde rahip tarafindan kutsanan ekmek ve sarabin simgesel olarak
degil gercekten Hz. isa’nin etine ve kanina déniistiigii ancak sekil bakimindan siradan bir ekmek gibi
gorundigl kabul edilmektedir. Katolik teolojisinde ‘transubstantiation’ olarak adlandirilan bu olgu,
ekmek ve sarabin goériiniistini olusturan arazlarin degismeden 6ziiniin gercekten kan ve ete
donitismesini ifade etmektedir (Rahardja, 2021, s. 72). Bu baglamda ekmegin ve sarabin kokusunun
veya tadinin degismesine gerek olmadan 6zl donlsebilmekte ve Gercek Mevcudiyet (Real
Presence) adi verilen mucizevi olay her komiinyonda gerceklesmektedir. Diger bir deyisle, Hristiyan
inancina gére her komiinyon kutsamasi sirasinda Hz. isa dogrudan sunak masasinda bulunmaktadir.
Bu nedenle kutsanmis ekmek ve saraba siradan insanlarin dokunmasina izin verilmemekte, bedene
alinmasi ciddi kurallarla sinirlandiriimaktadir. Nitekim tarihte kendini ekmek ve sarabi almaya layik
gormemis pek ¢ok insan gibi Ortacagda da ayinde ¢ogunlukla yalnizca rahiplerin ekmek ve sarabi
yiyip icebildikleri dénemler boyunca “ocular communion” yani ‘g6z komiinyonu’ ad verilen bir
uygulama gelismistir. Bu pratigin altinda basta tarihsel ve teolojik egilimin yani sira Hristiyanlkta ilk
gilinah olarak kabul edilen yasak agactan yemeden énce agacin meyvelerinin ‘gériilmis’ olmasina
iliskin kabul bulunmaktadir. Nitekim, Seytan ilk insanlari kandirirken yasak agacin meyvesinden
yediklerinde ‘gézlerinin agilacagini’ ve ‘iyiyle kotiyd bilerek Tanri gibi olacaklarini’ séylemistir. Kutsal
Kitap’in Yaratilis kitabinda bu s6zle beraber meyvenin kadina ‘cekici’ gériindiigiinii ifade etmektedir
(2014, v. 3:6). Dolayisiyla ilk kadin daha meyveyi yemeden 6nce meyvenin imajina bakarak giinaha
dahil olmus sayilabilmektedir. Clinkii heniiz meyveyi yememis olsa da meyvenin gorsel cekiciliginin
olusmasi eylemi baslatarak iyi ile kétiniin ne olduguna kendisinin karar verecegi sonucu ortaya
cikartmistir. Diger bir deyisle, agacin glizel ve meyvesinin ¢ekici oldugunun fark edilmesi, yani gérme
eylemi olmadan ilk giinahin gerceklesmesi miimkiin olmamistir. Biernoff (2002) tarafindan ‘bakisin
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dustsd’ (fall of vision) olarak adlandirilan bu durum (s. 42) sonraki siirecte Gercek Mevcudiyet
yaklasimiyla birleserek ocular komiinyonun temelini olusturmustur. Buradan hareketle ocular
komiinyonun teolojik formiili Biernoff tarafindan su sekilde verilmektedir; “ilk giinah yasak
meyvenin tadina bakmadan 6nce gérsel bir ihlalle basladiysa, kurtulus da benzer sekilde bir bakisla
baslayabilirdi” (s. 141). Boylesi bir teolojik-tarihsel baglamda, Ortacag boyunca imanlilar tam rahip
ekmek ve sarabi havaya kaldirip kutsayarak Hz. isa’nin gercek etine ve kanina déniistiirdiigii sirada
izliyor, ardindan kitleler halinde bu mucizeyi yeniden gérmek icin baska kiliselere akin ediyordu. Hz.
isa’min bedenini ve kanini almaya cesaret edemeyen ve almasina izin verilmeyenler icin bu ani
‘gormek’ basl basina komiinyona dogrudan katilmak kadar faydali kabul edilmeye baslanmisti. Bu
uygulama Katolik Kilisesi tarafindan dislanmamis, hatta Komiinyon kutsamasinin gerceklestigi
kisimlar yiikseltilerek daha fazla insanin gérmesi saglanmistir. Boylece kutsallik ile bakis arasinda
ortaya c¢ikan iliski, kutsanmanin g6z Uzerinden de gerceklesmesine dair bir ritleli ortaya
cikarmaktadir. Ancak burada bahsedilen bakis, bakan kisi ile bakilan nesnenin ayni uzami paylasmasi
ve bakilan nesnenin kutsanmasinin ayni uzam araciliglyla gerceklesmesi sonucunu ortaya
ctkarmaktadir. Dijitallesme ile ortaya ¢ikan ‘orada bulunmaya gerek olmadan gérebilme’ yetisi,
kutsamayla iliskilendirilen bakistan farkl bir anlam tasimaktadir. Nitekim Efkaristiya sakramentinde
rahibin kutsamasiyla birlikte gercek anlamda Hz. isa’nin bedeni ve kanina déniisen ekmek ve sarabi
gormek ile bu olayi dijitallesme araciliglyla gérmek arasinda fenomenolojik bir fark bulunmaktadir.
Ger¢ek uzamda kutsanan ekmek ve sarap, ekmek ve sarap fenomenini dogrudan karsilayan ve
bunun sonucunda inanisa uygun olarak gercekten ete ve kana biriinen bir nesne olarak var
olmaktadir. Ancak dijital ortam araciligiyla kutsamaya dahil olanlarin gérdigi sey yalnizca ekmek
ve sarap fenomenlerinin gortingtleri olmaktadir. Dolayisityla her ne kadar tarihsel siirecte bakis
kutsamaya esit bir konuma yerlesmis olsa da dijitallesmis bakis fenomenlerin gériilmesinden 6teye
gecememektedir.

Gorsel 6. Ekmek Sarap Ayini, Ignatius Maha Edavaka (2023, 4:09:56)
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Gorsel 7°de Ignatius Maha Edavaka (2023) isimli videodan ekmek sarap sakramentine dair
gorsel yer almaktadir. Burada rahip tarafindan kutsanan ekmek ve sarap siraya gegen imanlilara
verilmektedir. Kiliseye fiziksel olarak katilanlarin kutsamaya ortak olmalarinin yani sira canl yayin
Uzerinden katilanlarin da bu ani paylasmalari ve yorum yapmalari binlerce yillik kilise tarihi agisindan
ritGeli farkll bir boyuta tagimakla birlikte kutsalligin dijitallesmesi fenomenolojik olarak miimkiin
olamayacagindan ortaya bazi ironik durumlar ¢ikmaktadir. Gérsel 8’de ayine canli yayin tizerinden
katilanlarin yorumlari yer almaktadir.
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Gorsel 7. Ekmek Sarap Ayinine Canli Yayin Araciligiyla Katilanlarin Mesajlarindan Kesit iceren
Gorsel, Ignatius Maha Edavaka (2023)
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Gorsel 7’de yer alan ekmek ve sarap ayini ile ayni anda canli yayin Gzerinden katilanlarin
yaptiklari yorumlar Gorsel 8’de gosterilmektedir. Gorselden de anlasilacag tizere katilanlar kutsal
ile olan iliskilerini imojiler aracihigiyla ifade etmektedir. Bazi katiimcilarin ise kutsama ve dualara
“Amin” yazdigi gériilmektedir. Béylece Ortacagda kutsamaya tanik olmak icin bir kiliseden digerine
gecen inanlardan kutsamaya imoji ile karsilik veren inanlara dogru bir dénlsim yasandig
anlasiimaktadir.

Benzer bir donlsim 6rneklemdeki Ayak Yikama Servisi videosunda goriilmektedir. Ayak
yikama ritleli veya ayak ylkama tdéreni Hristiyanliktaki en kokli dinsel uygulamalardan biri olarak
kabul edilmektedir. Kutsal Kitap’ta yalnizca Yuhanna incili’nde gegen bu uygulama Hz. isa’nin son
aksam yemeginde havarilerin ayaklarini yikayip onlardan da birbirlerinin ayaklarini yikamalarini
istemeleriyle baslamistir (2014, v. 13:5). Bu uygulama erken dénemden itibaren kilisede uygulanmus,
Ozellikle Kutsal Persembe térenlerinin dnemli bir pargasi haline gelmistir. Gliniimiizde halen Katolik
Kilisesi’nin yani sira Ortodoks Kilisesi ve Dogu Kiliseleri ile 6zellikle Anglikan, Metodist, Baptist ve
Presbiteryen goriisteki Protestan kiliselerde bir ibadet olarak icra edilmektedir. Hristiyanlar bilginler
tarafindan bu téren insanlarin birbirine hizmet etmesi ve alcak gonillilGgin bir gérinimi olarak
kabul edilmistir. Nitekim incil’de yer alan 1. Timoteos (2014, v. 5:9-10) mektubunda Pavlus’un dul
kadinlarla ilgili verdigi hiikkiimden ilk toplulukta imanhlarin ayaklarinin birbiri tarafindan yikandig
anlasiilmaktadir. Fakat kilise tarihinde bu uygulama ile ilgili bircok teolojik tartisma da
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gerceklesmistir. Ayak Yikama Ritiieli Hz. isa tarafindan bizzat mevcut anda ilgili mekanda bulunan
6grencilerine uygulanmis ve birbirlerine de benzer uygulamayi yapmalari emredilmistir. Bob
Brenneman (2009) tarafindan ifade edildigi tizere ayak yikama rittieli kisinin digerleriyle timuyle
bedensel bir temas kurdugu bir uygulama oldugundan “duygusal ve kisiseldir”’; “Ayak yikama
ritGelinin derin fiziksel dogasi, onu diger kutsal uygulamalarin cogundan ayirir” (s. 26). Ayak yikkama
ritGelinin dijitallesmesi konusunda ortaya ¢ikabilecek bir itiraz tam da bu fiziksel doga ile ilgili
olacaktir. Nitekim ayak ylkama t6reni tanri ile kullarinin iliskide bulunduklari bir sakrament degil,
kullarin karsilikh fiziksel iliskide bulunduklari bir ibadettir. Bu baglamda ayak yikama téreninin esas
anlami ancak bir kélenin yapabilecegi bu eylemi goniilli olarak kardeslik bagiyla bagh oldugu baska
bir imanliya gerceklestirmenin saglayacagi alcakgoniilliligiu deneyimlemek oldugundan mekan
faktori dogrudan belirleyicidir.

Gorsel 8. Ayak Yikama Ritieli, Ayak Yikama Servisi (2023, 2:28:38)
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Gorsel 9’da rahip tarafindan gerceklestirilen ayak yikama téreninden bir kesit yer almaktadir.
Videoda goruldigi lzere Hristiyan inancina gore algakgoniilliiliikle hizmet edebilmenin semboli
olan ayak yikama ritieli sessizlik ve gizlilik icinde gerceklestirilen bir eylem olmaktan uzaklasarak bir
gosteri haline donismektedir. Ayaklari yikanan ve ayaklari yikayan arasinda gecen bir ritliel olmasi
agisindan deneyimsel yonii 6ne ¢ikan bu rittielde kisiler arasindaki etkilesim g6z ardi edilerek seyirlik
bir metaya donliismekte ve ayak yikama eylemi fordist Gretim bicimini animsatmaktadir. Ritiielin
deneyimsel boyutuna en ¢ok atifta bulunan eylemler arasinda yer alan ayak yitkamarritiieline uzaktan
bakmak -dijital ile bakmak- ise, mantiksal olarak eylemin etkinligine dahil olma sonucunu
dogurmayacaktir. Nitekim bdylesi bir dinsel érneklemde al¢akgdniilliiliik ancak fiziksel ve ruhsal
olarak uzakta kalarak degil, yakinlasarak gerceklestirilebilecek bir eylemliliktir.

Hristiyan ayinlerinin 6zellikle Covid 19 sireci ile birlikte dijital Gzerinden yapilmasi konusu
Papalik Konseyi’nin de glindemine dahil olmus ve Konsey konuyla ilgili agiklamada bulunmustur.
Giintimiizde komiinyona bakmak Hz. isa’nin varligiyla karsilasmak anlaminda degerli bulunmakta ve
tanriile iletisimin bir yolu olarak kabul gérmektedir. Ancak Vatikan’a bagli Sosyal iletisim icin Papalik
Konseyi (Pontifical Council for Social Communications) medyayr Tanr’nin kurtulusu duyurmak
lzere bir hediyesi olarak gérmekle birlikte “Teknoloji yeni ancak fikir eski” sézliyle 6zetledigi bir
yaklasim gelistirmektedir. Papalik Konseyi, “Sanal gerceklik, Efkaristiya'da Mesih'in Gercek
Mevcudiyetinin, diger sakramentlerin sakramental gercekliginin ve etten kemikten bir insan
toplulugunda paylasilan ibadetin yerini tutamaz. internette kutsal ayin yoktur” seklinde bir aciklama
yapilmistir (The church and internet, 2002). Bu baglamda, kilise sanal ortamlarda dini faaliyet
ylratilmesini degerli bulmakla birlikte eylemin dinsel statliye kavusmasi icin fiziksel varligin mekan
icerisinde etkilesime girmesini sart gérmektedir. Nitekim tim dinsel uygulamalar bedende bulunan
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insanlar icin fiziksel varligin kullanimiyla gerceklesen uygulamalardir. Dolayisiyla kutsallik, beden ve
kurtarici arasindaki iliskinin dijitallesme ile birlikte ayni aurayr devam ettirmesinin mimkin
olmamasi Papalik Konseyi karari ile de desteklenmektedir.

Sonug

Belirli durumlarda belirli bir zaman ve uzam icerisinde gerceklestiriimesi gereken belirli
davranislarin sistematik bir bicimde kiiltiire ickin hale gelisi olan ritiiel, mesruiyetini ylzlerce yillik
bir tekrarlanma pratigine borcludur. Ancak dijitallesme ile birlikte, yeni bir uzamin bir araya gelme
bicimlerini déniistirmesi ile birlikte bir toplumun yizlerce yil ierisinde kadimlestirdigi ritellerin
temel niteliklerinin degistigi, dolayisiyla oradaligin fenomenolojik deneyimselligi olan anin
biricikliginin yitirilmesine yol actig1 anlagilmaktadir. Dijitallesmenin zaman ve uzam kirici avantajli
nitelikleri, ytizyillardir tam da zaman ve uzam icerisinde anlam lretmek Ulzere bicimlenmis olan
ritGeller agisindan deneyimsel biyii-bozucu dinamikler haline gelmektedir. Yeniden-tiretim ile
birlikte artik yapitin ash icin akla gelmeyecek konumlarin mimkiin oldugu, izleyicinin yapita degil,
yapitin izleyiciye dogru gittigini ifade etmek miimkiindiir. Dolayisiyla ele aldigimiz canli yayinlanan
cenaze, evlilik ve ibadet térenlerinde de benzer bir durum gériilmektedir.

Rituelin dijitallesmesi ile birlikte cenaze, evlilik ve ibadet ritlelleri bir dijital icerik haline
getirilerek Benjamin’in (2007) ifade ettigi gibi “ash icin disiinilemeyecek konumlara” (s. 54)
girmekte; baska bir sehirdeki evlere, baska bir saat dilimindeki ekranlara ulagmaktadir. Béylece
insanlar ritiiele degil, ritiiel insanlara dogru gitmektedir. Ornegin bir imge haline getirilen cenaze,
kiiltire yerlesik saygl unsurlarindan uzaklasarak tiketilmekte, diger bir deyisle, aurasini
yitirmektedir. Cenaze tdrenin ayrintilar biricikligini yitirerek sonsuz kez izlenebilen, gerektiginde
geriye sarilabilen basit bir videoya doniismekte ve anlamini kaybetmektedir. Bdylece, ritlel
dijitalleserek niteliksel olarak da doniismektedir. Nesnenin kopyalar halinde ¢ogaltiimasi ile
“Yeniden-tretim yoluyla en yakin goriiniimii icerisinde el altinda bulundurma gereksinimi glinden
giine artmaktadir” (s. 57) climlesinde Benjamin’in ‘el altinda bulundurma’ ifadesi, tam olarak rittielin
anin biricikliginden koparilarak, her daim izlenebilir bir metaya déniismesi ile értismektedir. Bir
kisinin mezara defnedilmesi ani, kayit altina alinarak tekrar tekrar izlenebilen ve her daim el altinda
bulunabilen bir gdsteriye doniismektedir. Béylece, YouTube Uzerinden canl olarak yaymnlanan
cenaze toéreninin sirekli el altinda tutulmaya mahkdm edildigi ve unutulamamasi nedeniyle
hatirlanmasi imkansiz bir imge haline getirildigi anlasilmaktadir. Aslinda varliginin anlamini defin
toreninin biricikligine bor¢lu olan cenaze ritiieli, dijitallesme ile birlikte potansiyel agidan sonsuz kez
tekrarlanabilen bir gésteriye déniiserek meta haline gelmektedir. Bu agidan ritlelin kdltdre ickin
aurasl, dijitallesmenin soguk sayisalliginda yitirilmektedir. Boylece dijital uzamin avantajlarindan
faydalanmak istenirken, ritliele konu olan olgu kiltirel niteliklerini kaybederek kendine
yabancilasmaktadir.

Dijitallesmenin etkilesimcilik, anindalik, uzam askinlik ve zaman askinlik gibi nitelikleri dijital
uzami Ozellikle kriz dénemlerinde oldukca avantajli kilmaktadir. Kiiresellesmenin bir getirisi olarak
kisa siirede pandemiye doniisen koronaviriis salgini ile birlikte dijitallesme, giindelik hayatta
birtakim déntistiimlerin baslangici olmustur. Dijital uzamin yiiz yiize gelmeden etkilesimi mimkiin
kilmasi, bulasici hastaligin yayilma tehlikesi olmadan gilindelik iletisimin surdirdlebilmesini
sagladigindan, dijitallesme pandemi ile kiiresel ¢capta 6nem kazanmistir. Ancak yalnizca bireysel
iletisimin degil, kiiltlrel olgularin da dijital uzama tasinmasiyla birlikte dngérilmesi mimkiin
olmayan kdlttrel anlam erozyonlari ortaya ¢ikmaya baglamistir. Boylece ne kiiltiiriin biricik auraya
sahip bir olgusu olabilen ne de tiimiiyle kurgusal bir gésteri tirlinii halinde ortaya ¢ikabilen 6lim,
icinden tiredigi anlamsal agdan kopmakta ve kavramsal olarak Kkiiltir ile kurgu arasinda
melezlesmektedir.
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Evlilik rittelleri icin de benzer bir durum s6z konusu olmakla birlikte, evlilik téreninin
ontolojik yapisi geregi gosteriye daha uygun olmasi ritiielin dijitallesmesi konusunda cenaze
torenleri ile ayni etkiyi tagimamaktadir. Kutlama temelinde gergeklesen ve iki insanin hayatlarinin
birlikte devam edeceginin toplumsal oluruna dair bir téreniifade eden evlilik ritGelleri, dogasi geregi
seyirlik bir metadir. Clinkii davetlilerin tamami gelin ve damadi ‘seyretmek’ tizerine ritiiele dahil
olmaktadir. Dijitallesme ile birlikte seyir durumu hem gercek uzamda hem de dijital uzamda
gerceklesebilmektedir. Ancak burada ortaya ¢ikan baska bir sorun canli yayinin ‘anindalik’
ozelliginin evlilik ritielleri icin gegersiz olmasidir. Ritlelin gerceklestigi anda olan gelin ve damat ile
dijitalden katilan konuklar arasinda zamansal bir yarik bulunmaktadir. Bu agidan dijital térene katihm
ile gercek andaki téren arasindaki zaman siirekli 6telenmekte ve dijitalden térene katilanlarin
tebrikleri gelecek zamanin tebrikleri olarak ortaya c¢ikmaktadir. Bu agidan katilima dayali
ritGellerden biri olarak evlilik torenlerinin dijitallesmesi aura yitiminin yani sira zamansal bir sorunu
da beraberinde getirmektedir.

Dini torenlerin ve ibadetlerin ritliellesmesi konusunda da binlerce yillik kadim térenlerin
niteliksel bozulmaya ugramasi sz konusudur. Nitekim Vatikan’a bagh Sosyal iletisim icin Papalik
Konseyi tarafindan da dijital térenlerin gercegi ile ayni etkiye sahip olamayacagina dair aciklama
yapmistir. Bedensel bulunusa bagl ve dogrudan beden tlizerinden dolayimlanan yaratici ile kurulan
iletisim, dijital bir uzama aktarildiginda ontolojik bir sorunu da beraberinde getirmektedir. Tanri ile
kurulan iliskinin de dijitallesmesi gibi tGitopik bir sonuca dogru doéniilen bu durum dinsel deneyimin
farkl bir boyuta tasinmasi anlamina gelmektedir. Benzer sekilde Jay’e (2012) gore, dinsel deneyim
yalnizca bes duyuya dayanan bir kategori olmanin 6tesinde irade, inan¢ ya da dini husu gibi i¢
yetilerin de 6nemli oldugu bir deneyimdir (s. 111). Dolayisiyla bir rittiele bes duyu ile katilimi dahi
mimkiin kilmayan dijital uzamda yalnizca gérme ve isitme duyularina hitap eden bir térende
bedensel bulunusa dayali husu ve oradalik niteliklerinin saglanamamasi, dinsel deneyimin
glinimizde ‘donisiime ugramasina’ neden olmakta; gelecekte ise teknolojik gelismelere bagl
olarak ‘dinsel deneyimin baskalasmasi’ sonucunu ortaya ¢ikarabilecegini diisiindiirmektedir.

Sonug olarak belirli bir olay karsisinda verilecek tepkiler ve gerceklestirilecek edimler biitini
olarak ritlieller binlerce yillik bir tekrara dayanmakta ve esas olarak deneyimsel oradalik {izerine
kurulmaktadir. Teknolojinin gelismesi ile birlikte gerceklik algilarinin déniismesi ve dijital bir uzama
bagl fenomenolojinin ortaya ¢cikmasi ile birlikte insanlhigin en kadim sayilabilecek edimleri de dijitale
uyum saglamistir. Bu uyum siirecinde ritlelin temelinde bulunan aura yitirilmekte, ritlelistik stire¢
kadim edimlerin bos bir taklidi haline déntismektedir. Ritlel gercek uzamda gercek haliyle icra
ediliyor olsa bile kameralarin canli yayin icin ritlel aninda bulunusu dahi ritielin aurasinda eksilmeye
neden olmaktadir. Ritiiel icinde bulunan kisilerin canli yayin aracihgiyla ‘Gteki’ tarafindan
izlenecegine dair bilin¢li ya da bilin¢cdisi farkindaliginin ritielin husu i¢inde gecmesini sekteye
ugratmasi muhtemeldir.
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Extended Abstract

Daily life, one of the most fundamental dynamics of culture, carries a reality that offers ready-
made information on how individuals will live. Daily life, which has imposed itself with social
assumptions almost from the very beginning of humanity within the classical culture, within the
classical understanding of space and time, enters a rapid transformation process with new
communication technologies and emerges with new dynamics in cyberspace. Everyday life is the
motion of the reproduction of a stereotyped reality and the individual's wheel of making sense of
life. As a constructed reality space, everyday life presents the individual with certain behaviors
accepted by the society into which they were born. Ritual, positioned within the everyday, derives
its power from experience. At the same time, ritual is a structure in which what is appropriate for
the position is selected and normed, and what is inappropriate is excluded. Ritual is the most
appropriate form of collective behavior for a particular action in accordance with the spirit of the
community and the time. Therefore, ritual creates a sense of belonging and subordination by
providing an integration in the social socialization process.

Walter Benjamin’s “The Work of Art in the Age of Mechanical Reproduction” is very
important as it analyzes the technical possibilities of the age in terms of the work of art and its
reception. Benjamin analyzed the reception of the work of art through the concept of "aura" not
only in the aforementioned article in 1936, but also in his work titled "A Short History of
Photography" (2012) published in 1931. Claiming that mechanical reproduction through artworks
actually causes a transformation in art itself, Benjamin states that during reproduction, the truth
based on uniqueness based on time and space is destroyed both in the production of the work and
during the encounter with the work. In other words, 'technique’ disintegrates the relationship with
the tradition from which the work derives and the ritual in which it is situated, turning the work
into a rootless quasi-reality.

Within the scope of the study, 5 videos for each category were selected by random sampling
method from the videos of death and marriage transition rituals and religious ceremonies and
worship rituals broadcast live on the YouTube channel Zoom Cinemas. The video contents included
in the sample are subjected to text analysis. Since the content to be examined within the sample is
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visual, descriptive analysis method will be used as well as text analysis method. In this way, it is
aimed to clarify the analysis by transforming the data in the videos into meaningful expressions.

First of all, in the videos of death rituals, practices that emphasize the cultural aura of the
ceremony, such as seeing the body for the last time before burial or praying at the funeral, become
dysfunctional with the digitalization of the ritual. Indeed, what makes the last sighting of the corpse
before burial meaningful is that the face of the corpse will never be seen again. This ritual has
developed to create a last memory in the mind before the images are recorded by technical means,
thus placing the funeral in a final, unrepeatable and unique atmosphere of the deceased. However,
just as the atmosphere of the work of art, which contains the distinctive qualities of the conditions
of its production, is lost in the age of mechanical reproduction, the aura of ancient rituals, which is
based on the impossibility of repetition, is dissipated by the side effect of digitalization that turns
the phenomena it deals with into a commodity of spectacle. A phenomenon such as the last
sighting of a funeral, which is unique in its own meaning pattern, is transformed into a YouTube
video with music in the background through digitalization, and moved to the virtual environment
with the potential to be watched infinitely. Thus, even years after the burial of the corpse, the burial
ritual, which is actually culturally very private, can be watched over and over again. This is a clear
example of the impact of digitalization on the reception of cultural rituals.

Although there is a similar situation for marriage rituals, the fact that the marriage ceremony
is more suitable for spectacle due to its ontological structure does not have the same effect on the
digitalization of the ritual as funeral ceremonies. Marriage rituals, which take place on the basis of
celebration and express a ceremony of social consent that two people will continue their lives
together, are inherently a spectacle commodity. Because all of the invited guests are involved in
the ritual to 'watch' the bride and groom. With digitalization, the spectacle can take place both in
real space and in digital space. However, another problem that arises here is that the 'immediacy’
feature of live broadcasting is invalid for marriage rituals. There is a temporal rift between the bride
and groom, who are in the moment when the ritual takes place, and the digital guests. In this
respect, the time between the participation in the digital ceremony and the ceremony in the real
moment is constantly postponed, and the congratulations of those who participate in the digital
ceremony appear as congratulations of the future time. In this respect, the digitalization of
marriage ceremonies as one of the rituals based on participation brings along a temporal problem
as well as a loss of aura.

In terms of the ritualization of religious ceremonies and worship, there is a qualitative
deterioration of thousands of years of ancient ceremonies. As a matter of fact, the Pontifical
Council for Social Communication of the Vatican has stated that digital ceremonies cannot have the
same effect as the real thing. The communication with the creator, which depends on bodily
presence and is mediated directly through the body, brings with it an ontological problem when it
is transferred to a digital space. This situation, which turns towards a utopian outcome such as the
digitalization of the relationship with God, means that religious experience is carried to a different
dimension. Similarly, according to Jay (2012) religious experience is not only a category based on
the five senses, but also an experience in which internal faculties such as will, faith or religious awe
are important (s. 111). Therefore, the inability to provide the qualities of awe and presence based
on bodily presence in a ceremony that appeals only to the senses of sight and hearing in a digital
space that does not even make it possible to participate in a ritual with the five senses causes the
religious experience to be 'transformed' today, and suggests that it may result in the
'metamorphosis of religious experience' in the future due to technological developments.

As a result, rituals as a set of reactions and actions to be performed in the face of a certain
event are based on thousands of years of repetition and are essentially based on experiential
presence. With the transformation of perceptions of reality with the development of technology
and the emergence of phenomenology based on a digital space, the most ancient acts of humanity
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have also adapted to digitalization. In this process of adaptation, the aura underlying ritual is lost
and the ritualistic process turns into an empty imitation of ancient acts. Even if the ritual is
performed in real space in its real form, the presence of cameras at the moment of the ritual for
live broadcasting causes a loss in the aura of the ritual. The conscious or unconscious awareness of
the ritual participants that they will be watched by the 'other' through the live broadcast is likely to
interrupt the awe of the ritual.
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Kitabin Kiinyesi: Haberli, M. (2023). Medyatiklesme ve Din: Kavram-Teori-Tartisma, istanbul: Kitabi Yaynlar, 160 sayfa.

21. ylzyilin bilim diinyasinda “medya calismalan”, dijitallesme ve ag tabanh teknolojilerin
gunlik hayattaki etkinligi sebebiyle toplum ve kiiltirle ilgilenenler icin yadsinamayacak bir hal
almistir. Bu alandaki sosyal ¢alismalarin ve arastirmacilarin sayisi da giin gectikce artmaktadir. iste
tanitimini yapacagimiz Mehmet Haberli’nin Medyatiklesme ve Din adli kitabi (2023) da bu kritik
konuyu ele almakta, yasanan degisimleri medyatiklesme baglaminda meta-analiz yontemi ile
agimlamaktadir. Dog. Dr. Haberli, gelisen medya kiiltiirii konusunda sosyolojik ve iletisimsel
tahayyiile sahip ve Tirk akademisinde medyanin din baglaminda incelenmesine 6nciilik etmis bir
arastirmacidir. Ozellikle Sanal Din isimli kitap calismasi (2014), medyanin din sosyolojisi literatiiriinde
yeni bir kulvar actigr yillarda 6zgiin bir ¢alisma niteligindedir. Yazarin ayrica sanal cemaatler, dijital
¢agda dindarligin déniisimi ve dijital din arastirmalar konularindaki calismalari dikkat cekmektedir.
Bu calismalari ile “teorik anlamda” yeni medyanin dinle iliskisine Tirkiye’de ilk deginen sosyolog
oldugu séylenebilir. inceleyecegimiz kitabr da yazarin bugiine kadarki bilgi birikiminin bir hiilasas
olarak degerlendirmek yerinde olacaktir.

Kitap calismasi, medyanin toplumsal diizeyde etkilerini anlamayi kolaylastiracak ve yeni bir
sosyolojik bakis agisi kazandiracak “medyatiklesme” kavrami (lizerine temellendirilmistir.
Medyatiklesme teorisi cercevesinde medya, din ve toplum U¢genindeki doniisiimleri incelemeyi
hedefleyen s6z konusu calisma, spesifik olarak “dinin medyatiklesmesi”’ni ele almaktadir (s. 7).
Dijital ¢ag olarak adlandirabilecegimiz dénemde medyanin artan énemi ¢alismanin da 6nemini
ortaya koymaktadir. Kitap; giris, sonug ve kaynak¢a da dahil olmak tizere iki béliim, 160 sahifeden
miitesekkildir. ik bélimde medyatiklesme teorisinin genel anlamda ¢ercevesi ¢izilmis, ikinci bélim
ise dinin medyatiklesmesine hasredilmistir. Ayrica kitabin sonunda teoriye yonelik elestiriler de
dikkate alinarak birtakim degerlendirmeler yapilmistir.

Yazar, cercevesini ¢izdigi alanin “iletisim, medya, dijital medya, medya mantigi, dolayimlama,
medyatiklesme, din” olarak siralanabilecek temel kavramlarini yetkin isimler {izerinden
tanimlayarak kitabin teori kismina girmeden okuyucunun zihnini hazir hale getirmistir. GiinlGk dilde
popiilerlesmeye yakin manada kullanilan “medyatiklesme”ye genisce yer ayrilmis, kafa karisiklig
giderilmek istenmistir. Buna goére kavram, “medyanin toplum, kiiltiir ve toplumsal yapilari nasil
etkiledigi ile ve bunlarin medya mantigina bagimli hale geldigi donisiimsel siire¢” seklinde tarif
edilmektedir (ss. 27-27). Kitabin ilk bélimiinde, ingilizce orijinalindeki fonetik benzerlik de dikkat
ceken, dolayimlama-medyatiklesme (mediation-mediatization) Uzerinde &zellikle durularak
aralarindaki farklar maddeler halinde belirtilmistir. Altheide ve Snow’un “medya mantig1” seklinde
kavramlastirdigi zihinsel durum teorinin dnemli sac ayaklarindandir ve kitle iletisim araclarinin
kendilerine has bir mantikla isledigi ileri siriimustir (s. 53). Bitincil bir yaklasimla distintilecek
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olunursa medyatiklesmenin iletisimi astig, iletisimi genislettigi s6ylenebilir. Ayrica kurumlar yeniden
yapilanmakta, bazi medya disi faaliyetler medya ile birlesmekte, kullanicilar ise git gide medya
mantigina maruz kalmaktadir. Bu toplum sathinda kognitif bir degisim meydana getirir.
Gutenberg’den itibaren Thompson’in tabiri ile bir “medya kiiltiiri” olusmaktadir (s. 44). Ustelik
gunimizde kiresel kapitalizmin etkisiyle baskin kiiltiir haline geldigi de séylenebilir. Van Dijk de “ag
ekosistemleri”’ne dikkat ¢ekmis, iletisim aglarinin gelismesiyle dinyanin ¢evrim ici olunabilen
herhangi bir yerinden sosyal ortama baglanabilmenin mimkin oldugunu ifade etmistir (s. 61). Bu
erisim kolayligr medyatiklesmenin de hizini ve etkisini artirmaktadir.

Gelisen teknolojinin son halkasi “sosyal medyaya ¢alismada genisce deginilmistir. Onun bazi
6zellikleri, sosyal kurumlar karsisinda medyanin baskin figlr hale gelmesini anlasilabilir kilar. Buna
gore sosyal medya programlanabilirlik, popilarite, baglanabilirlik ve verilestirme imkanlarina
sahiptir ve boylelikle kendine has mantigini genisletebilmektedir (ss. 56-64). Sosyal medyanin
sadece teknolojiye iliskin programlanabilirlik 6zelligi Gzerinde durulacak olsa dahi ne denli bir
donisimle karsi karsiya oldugumuz anlasilabilir. Ara yizler, algoritmalar, icerik akisinda belirli
ogelerin secimi, bazi 6gelerin yan yana yerlestirilmesi, bazilarinin 6ne ¢ikarilmasi, verinin kolayca
depolanmasi ve ona hizla ulasilmasi gibi programlama iglemlerinin insanlarin diisinme bicimine
derin etkisi olmustur. Dijital alanda gerceklesen bu editoryal islemler; glinimiizde bina, bahge, sehir
estetigi gibi fiziki mekanlarin tasarimini dahi etkilemeye baslamistir.

Kitapta medyatiklesme teorisinin toplumda meydana gelen mikro, mezo ve makro degisim
dalgalarini medya baglaminda kavradigi belirtilmistir. Medya teorileri ile sosyal teorilerin bir
sentezini olusturdugundan Haberli, onu hibrit teori olarak adlandirmistir (s. 16). Buna gore
medyatiklesme, semsiye bir kavram olarak dikkate alinmali ve kullanilmalidir. Dogrudan iletisim
sureglerine génderme yapmayip toplumsal iletisim sonunda ulasilan ¢iktilara yénelik egilim
gosterdiginden teorinin bitiincillik arz ettigi de iddia edilmistir (s. 46). Sosyal bilimciler
medyatiklesmeyi -kullanilan medya tekniklerinden anlasilabilecegi Gizere- uzun soluklu, ardisik ve
kimilatif bir “meta siire¢” olarak gérme egilimindedir. Medyatiklesme her ne kadar dijital
teknolojilerle ivme kazanmis olsa da “homo sapiens”in ilk semiosis (sembollerden anlam lretme)
davraniglarina kadar geriye gétiiriilebilir. Bu yéniyle birikimli bir devinim yasandigi gériilar. Oyle ki
stirecin tipografik, basili, gorsel-isitsel ve dijital medyatiklesme seklinde birtakim asamalardan
gectigi ifade edilmistir (ss. 71-73). Kavram modernite ile bagdastirildiktan sonra denilebilir ki
kiresellesme, bireysellesme ve ticarilesme siireclerinin ardindan gelen dérdiincii meta-siireg
medyatiklesmedir. Haberli de medyatiklesmeyi bu siireclerle ayni seviyede kademeli bir dénisim
stireci olarak nitelemektedir (ss. 75-77).

Medyatiklesme teorisinde iki tirli yaklasim bulunmaktadir. Hjarvard’in temsil ettigi
“kurumsalci yaklagim”da medya dinamiklerinin sosyal kurumlari kendi mantigina uymaya zorladigi
ileri stirtilmistir. Coluldry ve Hepp’in gelistiricisi olduklari “sosyal insaci yaklasim”da ise medyanin
merkez yer edindigi toplumlarda sosyal gercekligin dolayimliinsasinin yasandigi sdylenmektedir (ss.
65-69). Medyatiklesme tarih boyu Meyrowitz’in kavrami ile bir “medya matris”i Gretmistir. Kitapta
bu matris “mekanizasyon, elektrifikasyon, dijitallesme ve derin medyatiklesme” olarak tasvir ve
tasnif edilmistir (ss. 78-86).

Degisen diinya diizleminde dinin yapilanmasini da anlasilir kilacak “dinin medyatiklesmesi”’
kitapta Ozel olarak yer almistir. Kutsalin tecriibesinin aktarimi sadece dolayimlama ile mimkin
oldugundan din ile medya iligkisinin ge¢misini oldukga geriye gotiirmek mimkiin gériinmektedir.
Bu sebeple medyatiklesme teorisi “iletisim bicimi olarak din” fikri tzerine odaklanir (s. 89).
GlUnumizde hayatta kalmak isteyen dini dusiince, kurum veya gelenegin medyayla uyum
gelistirmek mecburiyetinde kaldigi belirtilmistir. Bu da bir nevi teorinin gerekcesini olusturur. Aile,
okul, kilise ve benzerleri dini diisiincenin tasiyicisi durumunda iken bugiin medyatiklesme ile bu
kurumlar islevlerini devretmek kertesine gelmislerdir (s. 96).
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Hepp, Martino ve Hjarvard teoride alt yapiyr kuran sosyal bilimcilerdir (s. 92). Ozellikle
Hjarvard’in “Dinin Medyatiklesmesi” adli eseri (2008) ve ardillari, medya ve din arastirmalarinda
temel referans alinmaktadir. Bu ¢alismada da Hjarvard’in agirlig hissedilmekte, onun ¢ok sayida
kavram ve gorusinin irdelendigi géze ¢arpmaktadir. Ona goére dinin medyatiklesmesi toplumsal
hayatta li¢ sekilde tezahiir etmektedir. Medya kuruluslarina ve uygulamalarina sahip olan dint
cevrelerce kullanilan “dint medya” bunlardan biridir. Televangelizm ise bunun en tipik 6rnegidir.
ikinci tezahir bicimi “dinf konular (izerine yapilan gazetecilik”tir. Din, her daim dikkat ¢eken bir
fenomen oldugundan gazetecilikte de siklikla kullanilmak istenen bir enstriimandir. Dinin
medyatiklesmesi son olarak segicilikten, orijinallikten ve otantiklikten uzak, popiiler bir durum arz
edecek olmasiyla tasvir edilir. Hjarvard, bu durum icin “banal din” tabirini kullanmaktadir. Arslan’in
calismalarinda yer alan (2008, s. 12), halk dini ile iliskilendirilmis “popdler din” de ayni tezahir
bicimini imlemektedir. Postmodern dénemde etkisi gittikce artan dinin kurumsal kimliginin
kaybolarak 6zellesmesi de ayni olgu ile alakalidir ve dini bir nevi gériinmez kilabilmektedir (ss. 97-
110).

Teorinin sekdilerlesme teorisi ile baglantisina 6zel bir baslk acan Haberli, dini otoritede
yasanan irtifa kaybina degindikten sonra medyanin diger kurumlardan farklilasip dinin bazi
islevlerini kontroli altina almasi ile bu durumun agiklanabilir oldugunu belirtmistir. Klasik
sekiilerlesme tezinde iddia edilen “kaybolma” yerine dinin fonksiyonlarinda déniisiim yasanmasinin
medyatiklesme teorisine alan agtigini da vurgulamistir. Nitekim giinimiizde dinin kamusal temsilleri
medya araciligr ile kolaylikla dretilip dolasima sokulabilmektedir. Bu durum dinin toplumsal
varliginin bir anlamda artacagi anlamina da gelebilecektir. Haberli, bu iki teorinin dogrusal olmayan
bir diizlemde (helezonik) gerceklesen uzun siirecli akislar oldugundan, yer ve zaman itibariyle ayni
sekil ve diizeyde gerceklesmediginin altini gizer (2023, s. 119). Burada yazarin lzerinde durdugu
diger bir husus, dinin medyada goriinirligl tzerinedir. Gortinlrligin artmasinin kamusal alanda
olumlu tasvir ve/veya dini otoritenin artmasi anlamina gelmeyecegi 6zellikle vurgulanmistir.

Kitabin tartisma béliimiinde yeni sayilabilecek bir teori olarak dinin medyatiklesmesine gelen
birtakim elestiriler yer almistir. Oncelikle dinle iligkili diger bircok sosyal teoride de rastlanan bir
tartisma durumu s6z konusudur. Bu, din taniminin gesitlili§inden ve kesin olmayisindan kaynaklanan
bir problematiktir. Lévheim’in iddiasina goére medyatiklesme, dini biylk o&l¢liide zihinsel bir
fenomene indirgeyerek dar bir cerceveye sokmustur (s. 121). Kitap yazarinin bu konudaki yorumu
ise Berger’e atifla “tanimin dogru ya da yanlishgindan ziyade yararliligi (izerinde durmak gerektigi”
seklindedir. ikinci elestiri dijitallige iliskindir. Bir tezahiir bicimi olarak dinf medya ile dijital medyanin
ayni sey olmadigl, dijital medyanin da dinin tezahir(i olarak ayrica ele alinmasi gerektigi belirtilmistir.
Ciddi sayilabilecek diger bir iddia ise teorinin ancak Bati, 6zellikle Kuzey-Bati Avrupa llkelerinin
sosyo-kiltirel gercekligine uygun olabilecegi, diinyanin geri kalaninda gecerli olmayacagi
yoniindedir (ss. 122-124). Yazar tim bu elestiri, tartisma ve karsilastirmalarin teoriye katki
saglayacagi iddiasindadir.

“Medyatiklesme ve Din” kitap calismasinin teorik cerceveye dayali genis bir kapsami
bulunmakta ve spesifik bir amaca yaslanmaktadir. Yazar, kitabin 6nséziinde belirttigi
“medyatiklesme cercevesinde medya, din, toplum li¢geninde dénisimleri inceleme” hedefine
ulagmis gériinmektedir. Bu ugurda basta ingilizce literatiir olmak iizere detayl bir tarama yapildigi
anlasiimaktadir. Bu calismayla "medya ve din calismalari”’nda edindigi rolii pekistiren Haberli’nin
alandaki bir ihtiyacr karsilayarak yeni arastirmacilara rehber niteliginde bir eser biraktigi sdylenebilir.
Diger yandan kitabin zihni yormasi muhtemel soyut kavramlara vukufiyet icin entelektiiel manada
bir hazir bulunusluluk gerektirdigi de belirtiimelidir.

Yazar akademik Gislubu koruma konusunda oldukca titiz davranmis; yogun ve 6zli bir anlatimi
benimsemistir. Okuyucunun muhayyilesine hitap edecek drnekler de siralanmistir. Kullanilan belli
bash terimleri tanimlamaya da hatiri sayilir bir yer ayirmistir. Dikkat ¢eken diger bir husus 6znel
degerlendirmelerin az sayida olugudur. Adeta yazar metnin bir¢ok yerinde teorik aciklamalarin
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ardina gizlenmis gibidir. Konunun belli bash unsurlarinin medya alaninda taninmis isimlere
referansla anlatilmasi tercih edilmistir. Diger yandan kanaatimizce eserde dijital teknolojilerin din
Uzerindeki etkisine daha fazla yer ayrilabilirdi. Medyatiklesmenin bir alt unsuru sayilabilecek “dijital
din” bahsinin ise kisa tutuldugu goérilmektedir. Ayrica llkemizde yeni filizlenmis medya ve din
calismalarina yazar isimleriyle deginilse de bu calismalarin iceriklerine daha fazla yer verilebilirdi.
Ancak bu husus, konuyu medyatiklesme baglamindan uzaklastirma riski barindirdigindan bu tutumu
bilingli bir tercih saymak da miimkdiinddr. Yine de kitap iceriginin sosyal bilimlerin fayda prensibine
dayal “aydinlatma” islevini yerine getirdigine kaniiyiz.

Dinin medyatiklesmesi, maneviyat ve eglencenin sinirlarinin bulaniklasmasi anlamina da
gelebileceginden teorinin hep sorgulanan bir durum arz edecegi de 6ngérilmelidir. Teorinin
gelecegi hususunda yazar, kitabin sonunda dikkat cekici bir degerlendirmede bulunur. Ona gére
“yapay zeka, metaverse, transhuman’ benzeri teknolojik gelismelerin teori (izerinde belirleyiciligi
bulunmaktadir. Diger bir deyisle medyatiklesme bahsinin yakin gelecekte yeni gelismelere ve
tartismalara sahne olacagi kuvvetle muhtemeldir.
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In the academic world of the 21st century, the impact of digitisation and networked
technologies on everyday life has made ‘media studies’ an indispensable part of the social and
cultural landscape. The number of social studies and researchers in this field is growing by the day.
Mehmet Haberli’s book Mediatization and Religion (2023), which we will present, deals with this
critical issue and explains the changes that have taken place in the context of mediatization using
the method of meta-analysis. Dr. Haberli is a researcher who has a sociological and communicative
imagination about the developing media culture and has pioneered the study of media in the
context of religion in Turkish academy. In particular, his book Cyber-Religion (2014) is a original work
in the years when the media opened a new track in the sociology of religion literature. The author’s
studies on virtual communities, the transformation of religiosity in the digital age and digital
religion research are also noteworthy. With these studies, it can be said that he is the first
sociologist in Turkey to address the relationship between new media and religion in a “theoretical
sense”. It would be appropriate to consider the book under review as a summary of the author’s
knowledge to date.

The book study is based on the concept of “mediatization”, which facilitates the
understanding of the effects of the media at the social level and offers a new sociological
perspective. This study, which aims to examine the transformations in the triangle of media,
religion and society within the framework of mediatization theory, deals specifically with the
“mediatization of religion” (p. 7). The increasing importance of the media in what we can call the
digital age demonstrates the significance of this study. The book consists of two chapters and 160
pages, including an introduction, conclusion and bibliography. The first part outlines the theory of
mediatization in general, while the second part is devoted to the mediatization of religion. In
addition, at the end of the book, some evaluations are made, taking into account the criticisms of
the theory.

The author has prepared the reader’s mind before entering the theoretical part of the book
by defining the basic concepts of the field, which can be listed by competent names as
“communication, media, digital media, media logic, mediatization, mediatization, religion”.
"Mediatization", which is used in everyday life in a sense close to popularization, is given a wide
space in order to eliminate confusion. Accordingly, the concept is defined as "the transformational
process of how media influence society, culture and social structures and how they become
dependent on media logic” (pp. 27-27. In the first part of the book, the differences between the
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concepts of mediation and mediatization are explained in bullet points, which also draws attention
to the phonetic similarity in the English original.

The mental state conceptualised by Altheide and Snow as ‘media logic’ is an important pillar
of the theory, which argues that mass media operate with a logic of their own (p. 53). In a holistic
approach, it can be said that mediatization transcends and extends communication. Moreover, In
addition, organisations are being restructured, some non-media activities are merging with media,
and media users are increasingly exposed to media logic. This leads to a cognitive change
throughout society. Since Gutenberg, a “media culture” has emerged, as Thompson calls it (p. 44).
Moreover, it can be said that it has become the dominant culture today under the influence of
global capitalism. Van Dijk also drew attention to “network ecosystems”, noting that with the
development of communication networks, it is possible to connect to the social environment from
anywhere in the world that is online (p. 61). This ease of access increases the speed and impact of
mediatization.

“Social media”, the last link of the evolving technology, is discussed extensively in this study.
Some of its characteristics make it understandable that the media have become the dominant
figure in the face of social institutions. Accordingly, social media has the possibilities of
programmability, popularity, connectivity and verification, and thus can extend its own logic (pp.
56-64). Even if we focus only on the technological programmability of social media, we can
understand the extent of the transformation we are facing. Programming processes such as
interfaces, algorithms, selection of certain elements in the flow of content, juxtaposition of some
elements, highlighting of others, easy storage of data and quick access to it have had a profound
impact on the way people think. These digital editorial processes have even begun to influence the
design of physical spaces such as buildings, gardens and urban aesthetics.

The book states that mediatization theory encompasses the micro, meso and macro waves
of change in society in the context of the media. Because it is a synthesis of media and social
theories, Haberli calls it a hybrid theory (p. 16). Accordingly, mediatization should be seen and used
as an umbrella concept. It has also been argued that the theory is holistic because it does not refer
directly to communication processes, but rather focuses on the outcomes of social communication
(p. 46). Social scientists tend to see mediatization as a long-term, sequential and cumulative ‘meta-
process’, as evidenced by the media techniques used. Although mediatization has gained
momentum with digital technologies, it can be traced back to the first semiosis (producing meaning
from symbols) behaviours of “homo sapiens”. In this respect, we can see that there is a cumulative
movement. Indeed, it has been noted that the process has passed through a number of stages in
the form of typographic, print, audiovisual and digital mediatization (pp. 71-73). In relation to
modernity, mediatization is the fourth meta-process that comes after globalisation,
individualisation and commercialisation. Haberli also describes mediatization as a gradual process
of transformation at the same level as these processes (pp. 75-77)

There are two approaches to the theory of mediatization. The ‘institutionalist approach’,
represented by Hjarvard, argues that media dynamics force social institutions to conform to their
logic. The ‘social constructionist approach’ developed by Coluldry and Hepp, on the other hand,
argues that the mediated construction of social reality takes place in societies in which the media
play a central role (pp. 65-69). Mediatization has historically produced what Meyrowitz calls a
“media matrix”. The book describes and classifies this matrix as “mechanisation, electrification,
digitalisation and deep mediatization” (pp. 78-86).

A special place in the book is given to the “mediatization of religion”, which makes it possible
to understand the structuring of religion in the changing world. Since the transmission of the
experience of the sacred is only possible through mediation, it seems possible to trace the history
of the relationship between religion and the media back quite far. For this reason, the theory of
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mediatization focuses on the idea of “religion as a form of communication” (p. 89). It argues that
any religious thought, institution or tradition that wants to survive today has to develop harmony
with the media. This is, in a sense, the theory’s justification. While the family, school, church and
the like were the carriers of religious thought, today, with mediatization, these institutions have
come to the point of handing over their functions (p. 96).

Hepp, Martino and Hjarvard are the social scientists who built the infrastructure of the theory
(p. 92). In particular, Hjarvard’s “The Mediatization of Religion” (2008) and its successors are taken
as the main reference in media and religion studies. Hjarvard's importance is also felt in this study,
and it is noticeable that many of his concepts and views are examined. According to him, the
mediatization of religion manifests itself in social life in three ways. “Religious media”, used by
religious circles with their own media organisations and practices, is one of them. Televangelism is
the most typical example. The second manifestation is “journalism on religious issues”. Since
religion is a phenomenon that always attracts attention, it is a tool that is often used in journalism.
Finally, the mediatization of religion is presented as a popular phenomenon that is far from being
selective, authentic and truthful. Hjarvard uses the term “banal religion” to describe this situation.
The “popular religion” associated with folk religion in Arslan’s work (2008, p. 12) can also be
associated with the same form of manifestation. The loss and privatisation of the institutional
identity of religion, which has become increasingly influential in the postmodern period, is also
related to the same phenomenon and can render religion somewhat invisible (pp. 97-110).

Opening a special chapter on the link with the secularisation theory, Haberli, after mentioning
the loss of altitude of religious authority, stated that this situation can be explained by the fact that
the media have differentiated themselves from other institutions and have taken over some of the
functions of religion. He also emphasised that the transformation of religion’s functions, rather
than its “disappearance” as claimed in the classical secularisation thesis, opens up space for the
theory of mediatization. Indeed, public representations of religion can now be easily produced and
disseminated through the media. This situation may also mean that the social presence of religion
is, in a sense, increasing. Haberli emphasises that these two theories are long-term flows that take
place on a non-linear plane (spiral), so they do not take place in the same way and at the same level
in time and place (p. 119). Another issue that the author emphasises here is the visibility of religion
in the media. It is emphasised that increased visibility does not necessarily mean positive portrayal
and/or increased religious authority in the public sphere.

The discussion section of the book presents some criticisms of the mediatization of religion
as a relatively new theory. First, there is a controversy that can be found in many other social
theories of religion. This is a problem that arises from the diversity and imprecision of the definition
of religion. Lévheim argues that mediatization has largely reduced religion to a mental
phenomenon and placed it within a narrow framework (p. 121). The author’s comment on this is
that, quoting Berger, “the usefulness of the definition should be emphasised rather than its
accuracy or inaccuracy”. The second criticism relates to digitality. It is claimed that religious media
as a form of manifestation is not the same as digital media, and that digital media as a manifestation
of religion should be considered separately. Another serious claim is that the theory can only be
appropriate to the socio-cultural reality of the West, especially North-West Europe, and not to the
rest of the world (pp. 122-124). The author believes that all these criticisms, discussions and
comparisons will contribute to the theory.

The book "Mediatization and Religion" has a broad scope based on the theoretical
framework and relies on a specific purpose. The author seems to have achieved the goal of
"examining the transformations in the triangle of media, religion and society within the framework
of mediatization" stated in the preface of the book. To this end, it is understood that a detailed
review has been conducted, especially in the English literature. It can be said that Haberli, who has
reinforced his role in "media and religion studies" with this work, has fulfilled a need in the field and
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produced a work as a guide for new researchers. On the other hand, it should be noted that the
book requires an intellectual readiness to grasp abstract concepts that are likely to tire the mind.

The author has been very meticulous in preserving the academic style and has adopted a
dense and concise narrative. Examples are also listed to appeal to the reader's imagination. He also
devotes considerable space to defining the main terms used. Another noteworthy point is the low
number of subjective evaluations. It is preferred to explain the main elements of the subject with
references to well-known names in the media field. On the other hand, in our opinion, the book
could have devoted more space to the impact of digital technologies on religion. It is seen that the
mention of "digital religion", which can be considered a sub-element of mediatization, is kept short.
In addition, even though the authors' names are mentioned in the new media and religion studies
that have recently sprouted in Tiirkiye, the contents of these studies could have been given more
space. However, since this issue carries the risk of distancing the subject from the context of
mediatization, it is also possible to consider this attitude as a conscious choice. Nevertheless, we
believe that the content of the book fulfills the "enlightening" function of social sciences based on
the principle of utility.

Since the mediatization of religion can also mean the blurring of the boundaries between
spirituality and entertainment, the theory is bound to be challenged again and again. As for the
future of the theory, the author makes a remarkable assessment at the end of the book. According
to him, technological developments such as “artificial intelligence, metaverse, transhumanism’” will
have a decisive impact on the theory. In other words, it is highly likely that the issue of mediatization
will see new developments and debates in the near future.
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