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Abstract

This study attempts to analyze the “C.H.P. Conferences Series” organized by the leading
academics of the period acrossthe country at a time when the codes of the Republic of
Turkey were being rewritten from the perspective of Social Darwinism, one of the dominant
paradigms of the period. The study focuses primarily on the intellectual currents that
shaped the C.H.P. Conferences. Social Darwinism, which became a dominant paradigm in
the West in the period between the two world wars, left its mark on the relevant period,
although it was applied in different ways in various countries. In Hitler’'s Germany, in
particular, it became state policy and the whole of society was sought to be shaped by this
idea. In Germany and other countries, science was used as a legitimizing basis. Eugenics, the
most popular concept of Social Darwinism, sterilized people, banned interracial marriages
and reduced and defined human biology. In Turkey, the newly established regime and its
elites turned towards the West, saw it as a target and tried to build their society accordingly.
This situation was idealized as “contemporary civilization”. In the three-year period
between 1939 and 1941, a group of leading academics of the period launched a mobilization
under the name “C.H.P. Conferences Series” in order to accustom society to their ideas and
ideals. In these conferences, it can be seen that an attempt was made to explain all aspects
of social life to the participants within the framework of the evolutionary paradigm, the
scientific language of the time, and its main extension, Social Darwinism. In this study, after
first presenting the various reflections of the relevant paradigm in the West, the works that
were later published in twenty-four fascicles were subjected to a qualitative analysis within
the concepts of social Darwinism and the relationship between them was tried to be
revealed. In this way, the direction of social change in the Single Party Period is attempted
to be understood.

Keywords
Political History; Single Party; Evolution; Social Darwinism; C.H.P. Conference Series;
Eugenics
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Highlights

e Social Darwinism, one of the dominant approaches in the West between the two world
wars, C.H.P. Trying to understand its impact on the Lecture Series.

e CHP. The Conference Series is a large organization using Community Centers,
attended by the majority of the leading scientists and thinkers of the period.

e C.H.P.Inorder to understand the approaches of the speakers in the Conference Series,
an attempt was made to understand them within the conceptual world of Social
Darwinism, which was dominant in the West in the same period.

e Many social Darwinist arguments are based on C.H.P. It was openly defended by the
thinkers and scientists in the Conference Series and was described to the society as a
“new life”.
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1939 ile 1941 Yillar1 Arasinda Toplumu Déniigtiirme Cabalar1 Cergevesinde C.H.P.
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Oz

Bu ¢alisma, Tiirkiye Cumhuriyeti'nin kodlarinin yeniden yazildig1 bir dénemde, dénemin
onde gelen akademisyenleri tarafindan iilkenin dért bir yaninda diizenlenen “C.H.P.
Konferanslar Serisi’ni, dénemin hikim paradigmalarindan biri olan sosyal Darwinizm
perspektifinden incelemeye calismaktadir. Calisjma Oncelikle C.H.P. Konferanslarinm
sekillendiren entelektiiel akimlara odaklanmaktadir. iki diinya savasi arasindaki dénemde
Bati'da egemen bir paradigma haline gelen Sosyal Darwinizm, cesitli iilkelerde farkli
sekillerde uygulanmis olsa da ilgili dsneme damgasini vurdugu gériilmektedir. Ozellikle
Hitler d6nemi Almanya’sinda devlet politikasina doniistiiriilmiis ve tiim toplum bu diistince
tizerinden sekillendirilmeye calisilmustir. Almanya ve diger tlke uygulamalarinda
megsrulastirict dayanak olarak bilim kullanilmistir. Sosyal Darwinizm’in en popiiler kavrami
olan gjeni ile insanlar kisirlastirilmus, irklar arasi evlilikler yasaklanmis ve insan, biyolojisine
indirgenerek tammlanmstir. Tirkiye’de yeni kurulan rejim ve onun elitleri Batr'ya
yo6nelmis, onu hedef ve ideal olarak gérmiis ve kendi toplumunu bu dogrultuda insa etmeye
calismistir. Bu durum “muasir medeniyet” olarak idealize edilmistir. Dénemin nde gelen
bir grup akademisyeni, toplumu kendi diisiince ve idealleri dogrultusunda inga etmek
amaciyla 1939-1941 yillar1 arasindaki ii¢ yillik dsnemde “C.H.P. Konferanslar Serisi” adi
altinda bir seferberlik baslatmistir. Bu konferanslarda toplumsal yasamin tiim dallarinin
donemin bilimsel dili olan evrimci paradigma ve onun en énemli uzantisi olan sosyal
Darwinizm ¢ergevesinde katilimcilara anlatilmaya calisildig1 goriilmektedir. Bu ¢alismada
oncelikle ilgili paradigmanmin Batr'daki ¢esitli yansimalari sunulduktan sonra yirmi dért
fasikiil seklinde yaymlanan eserler sosyal Darwinizmin kavramlar1 dihilinde nitel bir
incelemeye tabi tutulmus ve arasindaki iliski ortaya konmaya calisilmistir. Bu sayede Tek
Parti Donemi’ndeki toplumsal degisimin yonii anlasilmaya ¢alisilmak istenmektedir.

Anahtar Kelimeler
Siyasi Tarih; Tek Parti; Evrim; Sosyal Darwinizm; C.H.P. Konferanslar Serisi; Ojenizm
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One Cikanlar

e Batr'da iki diinya savasi aras: donemde hakim yaklasimlardan sosyal Darwinizmin C.H.P.
Konferanslar Serisindeki etkisini anlamaya ¢alismak.

e C.H.P. Konferanslar Serisi dénemin énde gelen bilim ve diisiince insanlarinin biiyiik
cogunlugunun katildig1 Halkevlerinin kullanildig: biiyiik bir organizasyondur.

e C.H.P. Konferanslar Serisi'nde konusmacilarin yaklagimlarini anlamak i¢in ayni1 dénem
Bat'da hakim olan sosyal Darwinizm kavram diinyasi dahilinde anlasiimaya
calisilmustir,

o Pek ¢ok sosyal Darwinist argiimanin C.H.P. Konferanslar Serisindeki diisiince ve bilim
insanlari tarafindan agikga savunuldugu ve topluma “yeni yasam” olarak anlatilmigtir,
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Giris

The Republican People’s Party (C.H.P.) is undoubtedly one of the pioneering institutions
of the radical social, political and intellectual changes in Turkey after the Republic of
Turkey. Perhaps it is the most important one. The Party, which gave its name to the Single
Party Era, is an organization that has been integrated with the state for a long period of
time, staffed by the founding team/elite of the state. For these and many other reasons, it
has much more meaning than a party for the political and intellectual life of Turkey. Thanks
to the power of integration with the state, it has been the pioneer of many transformations
with the ideology of the period. It played an important role in the attempt to eradicate all
that belonged to the previous era and to rebuild the new era with the ideal of the level of
“contemporary civilization” (TBMM Zabit Ceridesi, 1 Kasim 1926) as Atatiirk called it.
Therefore, analyzing the content of the Party’s activities is of great importance in
understanding the thought of the period.

Like the Republican People’s Party, another important institution of the One Party
Period was the People’s Houses or Halkevleri. People’s Houses, whose aim was to bring the
official ideology of the period together with the society and to make it accepted, were the
social extension of the Party and even the state (Timur, 1994, 288-290; Ozdemir and Aktas,
2011, 244). It is also seen that they were directly authorized in many laws enacted during
the Single Party Period. In the mission of shaping society not only intellectually but also
physically, it assumed direct official duties and was authorized (Beden Terbiyesi Kanunu).
It also hosted many activities in order for the state mind of the period to reach the provinces
and to implement/adapt the reforms to practical life there.

Although the Republican People’s Party and the People’s Houses appeared to be
immanent and embedded with the state for a long period, they were involved in different
organizations as institutions in their own right. These organizations were not outside the
ideology of the period, but rather within and for it. The aim was to ensure that the idealized
“scientism” (Hanioglu, 2011, 59) of the period was understood and accepted by the society.
What this ideal and ideology was is discussed in different ways. For a better understanding
of this debate, it would be appropriate to analyze the dominant paradigm of the period and
its reflections on the world of thought.

For the level of “contemporary civilization”, that is, “modern civilization” idealized in
the Single Party Period, the perception of the dominant system of thought in the Western
societies of the period is very important. Because at that time, the symbol and even the gibla
of contemporary civilization was the Western countries and therefore the other name of
this process was “Westernization”. The West, which many Eastern societies, especially
Turkey, are trying to emulate, has emerged at the end of a centuries-long process with its
own unique experience. Western societies overcame the feudal period, which was
dominated by the institutional church for more than a thousand years, through social,
political and intellectual transformations such as the Reformation, the Renaissance, the
French Revolution and the Enlightenment, and the unchanging religious paradigms of
scholastic thought were replaced by methods based on experimentation and observation,
in other words positivist methods. This method is basically a method used by natural
sciences. The method of the natural sciences eventually spread to the social sciences and
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thus everything about life was tried to be explained with certain methods (Yilmaz - Yazici,
2016, 59-60). The theo-centric form of explanation, which centered on God, was replaced by
the nature-centric, which was dominated by natural scientific methods. This method has
permeated every field related to human beings, and human beings have been defined not
as created beings, but as beings reduced to their biology and formed through evolution. As
the perception of the past and present of man, whose beginning has changed, has changed,
so has his perception of the future (Ergiin, 2022a, 25).

Some of the Western thinkers who pushed God out of the ontological center developed
the theory of evolution as an alternative paradigm of existence. Ac-cording to this theory,
the living world was not created, but rather came into be-ing through various biological and
historical developmental stages from the most primitive/primitive to the most complex/
complex. The evolutionist paradigm’s approach to social sciences/fields, in which the whole
living world, including human beings, is defined as a field of war/struggle in which
continuity is ensured by natural selection/selection and life is defined as the survival of the
fittest, is called social Darwinism (Hodgson, 2004, 448). This idea, which reduces the human
being to a warrior and biological being, has turned into the ideal of creating the most perfect
human being with eugenics. With the First World War, the meaning that the natural
selectionist evolutionary paradigm attributed to life caused Enlightenment values to be
questioned. This led to the belief that human beings whose biological codes had been
exposed could be rebuilt (Ergiin, 2022a, 34-35). Thus, it was believed that the “ideal human”
could be recreated biologically and physiologically, and policies and legal regulations
supporting this situation began to be produced, and science was used as a tool to legitimize
this situation. In the process of creating the ideal human being, many inhuman events took
place in the West and this process was also one of the most important causes of the Second
World War. For this reason, Erick Hobswan described this period not as “contemporary
civilization” but as “the age of catastrophe” and even “the dark age” (Hobsbawn, 1995, 19).

In the same period of time, a new state was established in Turkey after the proclamation
of the Republic, the scientific and cultural codes accumulated over centuries were turned
upside down, and a revolution of mentality was experien-ced beyond the political
revolution. In a way, this was an attempt to create a ta-bula rasa (blank slate). After the First
World War, continental Europe entered the age of catastrophe. Young Turkey was searching
for the “new man” of its modernity in such an environment. For the “new Turkey” has
burned its ships and embarked on a path of no return. In the catastrophic ageof the West,
idealized as a contemporary civilization, Turkey tried to reinvent itself. At the same time,
in Turkey of the 30s, Charles Robert Darwin became one of the main reference points in
science (Toprak, 2022, 2-13). Darwinism has been used as an important “scientific” basis for
constructing both history and the future (Toprak, 2012: 358-360). In this period when
biological Darwinism came to the fore, social Darwinism also found its own areas of
discussion and even living spaces.

It is only natural that the ideas of the period were reflected in the Single-Party regime,
which took Western civilizations as an example with the ideal of being contemporary in the
catastrophic age ofthe West. The main problematic of this study is whether the C.H.P.
Conferences Series (1939-1941), which was organized through the People’s Houses
throughout the country in the late 1930s and early 1940s, when the power of the Single
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Party period was at its peak, was influenced by the idea of social Darwinism. The fact that
no study has been conducted on the C.H.P. Conferences Series, which was held between 1939
and 1941 and later printed/published in 24 fascicles, is among the unique values of this
study. The evaluation of this series of conferences within the social Darwinist framework,
which was a dominant paradigm in Western countries of the period, is also very important
in terms of better understanding the thought of the period. In order to explain this situation
in a holistic manner, it is very important to explain how Darwinism and social Darwinism
emerged in the West, what kind of debates they caused in the intellectual field, and what
their social and political responses were. The research method will be to investigate the
influence of social Darwinism, one of the dominant paradigms of the period, in the C.H.P.
Conferences Series, which was held throughout the country with the ideal of changing the
social thought structure of the Single Party period, which experienced a process of
Westernization with the debates in the West in the same period.

1. Purpose and Method

The main purpose of this study is to analyze the impact of social Darwinism, one of the
dominant paradigms of the period, on the C.H.P. Conferences Series, which was held in a
mobilization atmosphere during the Single Party Period, the time period in which the
founding codes of the Republic of Turkey were constructed. Because it is not possible to
think that social Darwinism, which permeated many areas from scientific discussions to
state policies in the Wes-tern world in this period, would not be reflected in the Single Party
Period and its most important project initiatives, the C.H.P. Conferences Series, which
wanted to Westernize in the same period and strived to transform society within this
framework. The seriousness of this situation is better understood when we consider the fact
that the intellectual movements emerging in the West in the same period were taken with
great interest on the basis of scientific legitimacy and applied to Turkish society. In this
context, examining the relevant series of conferences, which included the most important
scientists of the country at the time, which were held all over the country and which carried
the ideal of offering people a new model of life, is also very important in terms of
understanding today.

While carrying out this study, first of all, various definitions of Social Darwinism in the
relevant literature were tried to be given. Then, it was tried to explain what kind of
reflections this approach has in scientific, social and political fields in different Western
countries. Although there are differences between count-ries in the West, it has been tried
to show that social Darwinism found a res-ponse in a wide range of areas, from the world of
thought of the period to state policies. Because this approach has seen different applications
in various Wes-tern countries. Ultimately, C.H.P. was one of the most comprehensive social
transformation initiatives of the Single Party period, which carried the ideal of
Westernization. The Conference Series was subjected to qualitative analysis in this context.
It is understood that it was a large project that spanned between 1939 and 1941 and was
carried out all over the country, aiming to change and transform society in the context of
the world of thought of the period. The re-levant lecture series has been published in
twenty-four fascicles. Examining this historical text within the framework of social
Darwinism, which has been im-portant in the Western world for a long time, has a very
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important place in the context of understanding the “founding values”. While conducting
this analysis, the main arguments of Social Darwinism in the relevant texts are approaches
such as that humans emerged through evolution, eugenicism, that is, raising healthier
generations through racial breeding, that life is a battlefield, that hu-mans are a result of
their biology, and that the concepts of god and religion are the invention of human fears. It
was used to scan relevant texts. Scientific dis-cussions and practices in the West and C.H.P.
an attempt has been made to re-veal the relationship between the Conference Series. Efforts
have been made to explain this situation through concepts such as language, human being,
the meaning of life and religion, which constitute the human world of meaning. Be-cause a
person’s perspective on these concepts will greatly affect the practice of making sense of
life and living, it has been deemed very important to monitor the change in these concepts.

Social Darwinism, which has caused various scientific debates and practices in different
Western countries, is C.H.P. after revealing the impact of the equiva-lents in the Conference
Series in the context of the world of concepts, an at-tempt was made to evaluate how they
paved the way for today’s discussions. The main purpose of this study is to clearly
demonstrate that the C.H.P. Lecture Series seeks to transform society from a social
Darwinist perspective. The main purpose of this study is to clearly demonstrate that the
C.H.P. Conference Se-ries seeks to transform society from a social Darwinist perspective.
Because, an attempt has been made to seek answers to the questions of what the “founding
values” discourse, which is one of the topics of discussion in today’s Turkey, corresponds to
and whether it is a solution or a historical period from which today’s discussions arose.

In this study, a case study, which is one of the qualitative research methods, was used to
analyze the impact on Turkey of the fundamental changes in the modern period and its
aftermath, which were reduced to the biology of human beings in the West with the theory
of evolution, in the context of the C.H.P. Con-ference Series. Case study is a research design
in which the researcher analyzes a situation, event, action, process or one or more
individuals in depth and is used in many fields, especially in evaluation processes. Situations
are limited in time and action, and researchers collect detailed information over a long
period of time using a variety of data collection methods (Creswell, 2014). Case studies are
used in research to describe the details that make up an event, to develop possible details
about an event, and to evaluate an event. For this study, the C.H.P. Conference Series was
evaluated in the context of the basic concepts and approaches of social Darwinism. It should
also be noted that the titles of the academics mentioned in this study and the institutions
in which they work will be given based on the information in the relevant texts.

2. From Darwinism to Social Darwinism in the West

The transition of the authority to produce knowledge from clergy to scientists in the
Western intellectual tradition is one of the biggest breaking points of this tradition. With
this change at the end of a long process, the “grand narrative”, that is, the central position
in making sense of life, was transferred from the divine to the human or natural. In other
words, the method used to recognize nature was also used to make sense of life. This
transformation has meant that the explanation of life has been explained not by
otherworldly but by earthly means. Human beings, too, have had their share of this way of
explaining life; they have been transformed into a biological creature whose purpose is to
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survive at the end of the evolutionary process, rather than a created being who must live in
accordance with the purpose of creation.

The use of natural scientific methods to make sense of the world of existence has led to
the definition of human beings by reducing them to their biology. Be-cause according to
this approach, man is not the servant of the Creator, but the product of nature/nature.
Charles Robert Darwin was the most important person to bring this idea to the masses.
When Darwin published The Origin of Species in 1859, it was not the first time he mentioned
the theory of evolution. Many thinkers before Darwin, including his grandfather, Erasmus
Darwin, and Jean-Baptiste Lamarck, had already thought about evolution. What made
Darwin different was that he presented the previous ideas more systematically and in
accordance with the scientific methods of the time (Dogan, 2012, 46). For this reason, The
Origin of Species had a great resonance and led to debates that continue to this day. In The
Origin of Species, Darwin claimed that all living species, except human beings, came into
existence through natural selection and struggle in an evolutionary process in a system in
which the strongest would continue to live (Darwin, 1976, 86-87). In 1871, he included
human beings in his theory with his work The Descent of Man (Darwin, 1975, 8). With this
work, the dimension of the debate changed and became more heated. Because Darwin
answered the question of how human beings came to be in a world without a creator in a
way and gave a position to the scientistic approach against religion.

Herbert Spencer (1820-1903) was as influential as Darwin in popularizing the natural
selectionist approach to evolution. In his work First Principles, Spencer claimed that there
is an evolutionary “law” in all of life, from sociology to ana-tomy, astronomy to biology,
religion to economics (Spencer, 2009, 17-24). Spen-cer claimed that thanks to natural
selection, the best survive, that society tends to constantly improve, and that societies, like
the structure of the organism, will improve over time with healthier individuals (Crook,
2007, 30-36). According to some thinkers, Spencer’s survival of the fittest and Darwin’s
natural selectionist approach, which Darwin referred to and was influenced by many times,
formed the basis for Nietzsche’s idea of the “superhuman” and even led to the emergence
of racism and Nazism (Dobzhansky, 1959, 112).

The transformation of the ontological reality of human beings into a biological rather
than a theological issue has also changed the answers to questions such as who human
beings are and how they should live. In other words, the theory of biological evolution
expanded its scope and began to permeate social sciences and fields. The adaptation of
Darwin’s theory of evolution to social sciences and fields was called social Darwinism
(Hodgson, 2004, 448). The content of Darwin’s works also played an important role in the
diffusion of this theory into social fields (Ergiin, 2022b, 8-9). As a result of these discussions,
every field related to human beings was affected.

3. Social Darwinism in “Modern Civilization” in the Interwar Period

Eugenics is the most important of the approaches put forward to “better” human beings,
who have been “freed” from God and reduced to their biology, and which has made social
Darwinism visible in the social and political sphere. The main purpose of this idea, which
was put forward by Darwin’s cousin Francis Galton, is to accelerate the process of human
evolution, which is thought to progress slowly through natural selection (Dennis, 1995, 246-
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247). In order to accelerate the development of human beings and society, this approach,
which includes many bio-social interventions, including preventing the birth of fetuses that
may be born “defective”, sterilization of individuals with physical, mental disabilities, even
criminals, and the prohibition of marriage between individuals of different races, has been
implemented in different ways in various countries of the world. This idea was also
implemented as the official state policy of Nazi Germany in the period between the two
world wars. In the eugenics program implemented in Nazi Germany, people with physical
and mental disabilities were first sterilized and then systematically killed between 1939 and
1941. The persecution of European Jews after 1941 was based on similar motives (Heywood,
2013, 218). For the same reasons, the Sterilization Act of July 14, 1933 in Germany permitted
the compulsory sterilization of those who were “hereditarily ill”, i.e. congenitally weak-
minded, schizophrenic, manic depressive, suffering from Huntington’s chorea, hereditary
blindness or deafness. Between January 1934 and September 1939, some 320,000 Germans
were forcibly sterilized under the Sterilization Act. From June 1935 onwards, abortion was
made compulsory for pregnancies of up to six months if, under the relevant law, “health
courts” deemed pregnant individuals to be “hereditarily ill” (Geary, 2000, 60).

In the first half of the 20th century, while Germany was trying to biologically shape the
human being reduced to flesh, blood and bone, the situation in Ameri-ca was not much
different. America was experiencing a social Darwinist expe-rience of its own. Jack London,
one of the powerful writers of American literatu-re, conveyed social Darwinism to his
readers in his novels. With his works such as The Call of the Wild, White Fang, Martin Eden
and Before Adam, London brought the idea of social Darwinism to the masses (Ergiin, 2021,
81-84). London even had an evolution debate with the then American president Theodore
Roosevelt, and London accused Roosevelt of not fully understanding the evolutionary
paradigm based on natural selection (Berliner, 2008, 52). Roosevelt, whom London accused
of not fully understanding evolution, wrote a work titled The Strenuous Life in which social
Darwinist arguments were put forward (Roosevelt, 1902, 20-21). The social Darwinist
approach, which pitted literary figures against politicians, permeated many areas of social
life in America, including the banning of interracial marriages. The Anti-Miscegenation
Laws, which actually date back to 1861, were strictly enforced in the interwar period. It was
spread across 14 states of the USA and tried to prevent the white race from intermarrying
with other races and being subjected to “racial degradation”. Those who married despite
the law were punished with various prison sentences and fines (Barnett, 1964, 95-96).

Henry Rutgers Marshall (1852-1927), an American psychologist who lectured for years
at important universities such as Harvard, Columbia and Yale, analyzed the similar
characteristics of human beings with animals in his 1916 work War and the Ideal of Peace
and described human beings as “a fighting animal” (Marshall, 1916, 95). Like Marshall, James
Rowland Angell (1869-1949), a well-known figure in the field of contemporary psychology
who served as the President of Yale University between 1921 and 1937, described man and
his brain as an “unplanned hereditary type” (Crook, 1994, 133). The claim that man has no
divine purpose and is a biological being who fights to live is also defended as a truth by the
founders of modern psychology. Sigmund Freud, one of the leading thinkers among the
founders of modern psychology, stated that the genealogy of human beings is not a special
and privileged creation, but belongs to the animal kingdom (Freud and Einstain, 2010, 20),
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and that wars are inevitable because humans have the need to hate and destroy (Freud and
Einstain, 2010, 29).

Social Darwinism, the foundations of which were laid in England by Darwin and Spencer,
and which influenced social sciences and shaped the social sphere with the efforts of
thinkers such as Galton, has been responded to in different ways in various parts of the
world, and France has been one of the countries participating in the theoretical debate. In
the literature, in France’s experience of social Darwinism, there are not many policies that
directly affect social life as in the model countries such as the USA and Germany. At least,
examples that can be characterized as state policy are almost non-existent. However, in the
intellectual context, there are discussions in the same period. France became acquainted
with the theory of evolution through Jean-Baptiste Lamarck’s (1744-1829) idea of
“adaptation to conditions”, which he defended in his work Philosophie Zoologique
(Zoological Philosophy) written in 1809 (Lamarck, 1963, 49; Bowler, 2003, 78). This influence
of Lamarck caused Darwinism to be less influential in France than in other Western
countries. However, since it was one of the dominant ideas of the time, it is not out of the
question that it was not influenced. The most important reasons that pushed French
thinkers towards the theory of natural selectionist evolution and social Darwinism were
their defeat against Germany in 1870 and the questioning of their relative backwardness
among Western societies (Dogan, 2012, 113). Edmond Demolins, one of the most important
thinkers of France, who was under the spell of winning, growth and progress, as well as the
fear that he would perish if he lost the battle/struggle for life, wrote a work titled The
Reasons for the Superiority of the Anglo-Saxons (A Quoi La Superiorite Des Anglo-Saxons)
in 1887, and in the Darwinist language of the period, he suggested that young people should
be raised in accordance with the struggle for life (Demolins, 1899, 1). In France, the idea of
social Darwinism spread among young people and in 1878, two young people killed an old
woman for her money. One of these young people gave a lecture on Darwinism before the
murder, and in his speech he emphasized that in a world where resources are limited, it is
normal/natural/natural for the weak to defeat the weak. The youth’s lawyer, referring to
Darwinism, argued that the youth were influenced by this heretical idea and that is why
they were inclined to such behavior (Clark, 1984: 47-50).

French intellectuals who wanted to achieve superiority developed 1Q (Intelli-gence
Quotient) tests to determine the state of mind as well as the physical condition in eugenics,
one of the main arguments of social Darwinism. It is seen that these tests became
widespread with two French thinkers, Alfred Binet (1857-1911) and Theophile Simon (1872-
1961), who conducted the first intelligence test in 1905 (Dennis, 1995, 246). These tests are
still quite common today.

When it comes to French social Darwinism, Gustave Le Bon (1841-1931) is certainly at
the top in this regard. Another important characteristic of Le Bon is that he had a significant
intellectual influence on both the late Ottoman intellec-tuals and the founding elites of the
Turkish Republic (Ulken, 2005: 250). Le Bon, whose intellectual arguments are quite
compatible with both biological and so-cial Darwinism, argues that no institution, especially
the state, should interfere with the natural selection process that is valid in nature, and that
the current le-vel of civilization was achieved through natural selection (Clark, 1984, 134).
Le Bon, who thinks that it would be enough to look at nature to understand this si-tuation,
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thinks that nature is not tolerant towards the weak and that the weak are doomed to perish.
He argues that only physical and intellectual strength should be respected, and that human
intelligence is inherited because of its connection with certain substances in the brain and
that the structure of the brain and skull is important (Le Bon, 2001, 239). Le Bon, who thinks
that the conflict between human beings will continue and even intensify in the future as in
the past, sees the struggle of nations against each other as so absolute that he thinks that
the war will not end even if one of the parties is destroyed (Le Bon, 2001, 242). It can also be
said that Le Bon, like many thinkers mentioned above, laid the foundations of the clash of
civilizations and confrontational society approaches. If fighting is a consequence/
requirement of human nature, the oppressor would be as victimized as the oppressed and
subjected to his own nature. These approaches, which can be explained by the historical
reality of Western societies, later spread to many Eastern societies, especially Turkey. One
of the texts that best describes this circulation is the C.H.P. Conferences Series, which lasted
for three years and featured prominent academics of the period.

4, C.H.P. Conferences Series and Social Darwinism

It is seen that the West has been experiencing and discussing the approaches that reduce
human beings to their biology and try to shape social life accordingly, and their socio-
political reflections, which started in the late 19th century and increased at the beginning
of the 20th century. In the same period, it is almost impossible for the founding elites of the
Republic of Turkey, who took the West as their gibla and guide and saw its modernization
as the absolute truth and compulsory direction, not to be affected by these debates and
events. However, the historical roots of the issue naturally go back to the late Ottoman
period. In this regard, Atila Dogan’s Ottoman Intellectuals and Social Darwinism is very
important and mind-opening. It explains in detail how the ideas that would later spread to
the Republic of Turkey sprouted and grew among the intellectuals of the Ottoman state
(Dogan, 2012).

The theory of natural selectionist evolution, which had its roots in the late Ottoman
intellectuals, and social Darwinism, which was an attempt to adapt it to social life, found a
place in various works of the Single Party period. Among these works, there are many
historical texts ranging from textbooks to academic journals, congress presentations to
parliamentary minutes. One of the most notable works among these is the C.H.P.
Conferences Series. Under the leadership and organization of the C.H.P., prominent
academics and scientists of the period made presentations to the public on various topics
hosted by People’s Houses across Turkey. Between 1939 and 1941, within the scope of this
three-year project, Ankara, Istanbul, Izmir, Konya, Adana, Samsun, Samsun and Gaziantep
were identified as the cities where conferences were held. However, it is also possible that
there were other cities. These conferences were later published in 24 fascicles. These
conferences were intended to explain to the public what life is and how it should be lived.
They covered a wide range of topics from language to international relations, from
biological and social Darwinism (evolution) to family relations, from law to history. Due to
the subject matter of this study, the relevant works will be evaluated within the framework
of social Darwinism.

In a way, this series of conferences is one of the important indicators of the new state’s
efforts to create its new people. Scientists who adopted the current direction of the country
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mobilized for the realization of mental and then social transformation. The important
scientific issues of the period were shared with the society and the reasons for the transition
to a new form of life were tried to be explained. Here, the evolutionist paradigm, which was
the language of science of the period, was one of the important pillars of many explanations.
From language to philosophy of life, from religion to law, many issues were explained with
an evolutionist approach. In this context, for a better understanding of the subject, the
series of conferences will focus on the concepts of language, human, meaning of life and
religion.

4.1. Language: A Prerequisite for Progress and Evolution

When the C.H.P. Conferences Series is analyzed, it is seen that the emphasis on istihale
and tekamiil come to the forefront regardless of the subject on which the scientists speak.
While istihale means change of form or metamorphosis, tekAmiil means evolution. At the
same time, and especially in the scientific lan-guage of the period, istihale is used in the
sense of species distinction in the evo-lutionary process, the separation of higher species
from lower species (Wells, 1962, 11-12; Kansu, 1932, 273; Arsal, 1932, 351). Ragip Ozden,
Professor of Lin-guistics at Istanbul University’s Faculty of Literature, in his presentation
titled “The Present Situation of our Language” in the context of the C.H.P. Conferences
Series, characterizes the process as variation and evolution (istihale and tekdmiil) in the
social sense (Ozden, 1939, 6-7). The biological explanation is such a dominant discourse in
the literature that this is clearly evident even in matters related to language. Therefore
Ozden states: “The science of language - like animal biology, which generally divides
animals into two main groups: ‘with ribs’ and ‘without ribs’ - divides languages into
‘grammatical’ and ‘ungrammatical™ (Ozden, 1939, 14). This can be seen as both an extension
of the social sciences’ emulation of the natural sciences and an indication of the dominance
of evolutionist literature over other scientific fields.

In an environment where language was shaped by the evolutionary literature of the
period, it is understandable that every field that this language came into contact with also
had its share of this change. Since language is also one of the ways in which the mind
appears, it will be sufficient to look at its language to un-derstand the mental world of both
the period and the individuals. Moreover, considering Martin Heidegger’s paradigm/
approach that “language is the house of being” (Heidegger, 2013: 5), it is very important to
trace the changes in language in order to understand how the person, society and the period
are re-created. Language also contains important evidence to understand how periods and
individuals create and construct themselves and their periods. When language, which is the
home of existence, changes, it is certain that the human being, its carrier, and all social areas
related to it will also undergo change.

4,2. Human: A Living Being Reduced to Its Biology

One of the most prominent characteristics and activities of the One Party period and
regime is the effort to create a human being suitable for the new regime. While creating this
new human being, the ontological past of human beings is sought to be reconstructed. In
this context, the most popular and valid narrative of the period, the theory of evolution,
took center stage. This narrative is quite evident in the C.H.P. Conferences Series. Scientists
from many different scientific fields have presented this as an absolute truth in their
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conference presentations, However, it is not enough for human beings to be created as a
result of an evolutionary process and for this idea to be taken for granted. Because the
Single-Party regime has no time to wait for the natural and evolutionary process to
invent/construct its new human being. It wants to accomplish a lot in a little time. The
answer to this desire is social Darwinism and its most popular concept, eugenics. Eugenics
is a concept developed by Darwin’s cousin Francis Galton and defined as eugenics, which
was implemented as a state policy by Adolf Hitler. The Single Party regime coincided with
this period, and it was clear that the new gibla was the West. For the ruling elites of the new
state, Hitler’s Germany and other “modern” civilizations of the period should be taken as
an example, and the state should ensure the continuation of the strong in society and the
end of the weak, as in Germany. This idea is clearly manifested in the C.H.P. Conferences
Series.

Muzaffer Siileyman Senyiirek, Associate Professor of Anthropology at the Faculty of
Language, History and Geography at the time, in his conference presentation titled “The
Evolution of Man”, has no doubt that man was formed in an evolutionary process. He
expresses this clearly. According to him, the science of anthropology has already proven
this. The ancestor of man is definitely the ape and for him this is a non-debatable issue and
“there is no doubt”. The human generation gradually evolved, first the legs grew longer,
man gained the ability to stand on two legs, then his hands grew longer and he learned to
make tools with them. This is the result of hundreds of thousands of years of evolution
(Senyiirek, 1940, 23-29).

Another noteworthy point in Senyiirek and other conference presenters is that they
often use the concept of evolution instead of evolution. In the related texts, it is clearly
seen that many issues related to evolution are explained using the concept of evolution.
The evolutionary process or, in the words of the conference presenters of the time,
evolution is a slow process that can take hundreds of thousands of years for some serious
changes. However, according to some thinkers of the period, there is no time to wait for
this process. Fahrettin Kerim Gokay, Professor of Mental Diseases at Istanbul University
Faculty of Medicine, draws attention to this situation in his presentation titled “will and
Nerve Soundness”. In fact, according to him, this is what the “new scientific truth”
proves. This new truth is eugenics. People already use eugenic methods on plants and
animals and get positive results. The same methods should be applied on humans by the
state. According to Gokay, Germany (Hitler) uses this method and gets very good results.
This practice is not a choice but a national duty to protect the Turkish generation and
society. According to him, this duty primarily belongs to the People’s Houses (Gokay,
1940a, 11-15). In another lecture, Gékay explains the importance of physical fitness with
the phrase “A sound body has a sound mind” (Gékay, 1940b, 3). Therefore, Gokay says:
“The essence of soundness of mind begins with the seed. It is necessary to ensure that
one’s parents are strong so that Turkish children are prepared for the struggle of life with
strength” (Gdkay, 1940b, 8). For Gokay, the basic principle of social Darwinism, the idea
that life is a field of struggle and the strong will survive, is a truth, and generations should
be formed and raised in accordance with this “truth”. In another presentation, this
“truth” was explained by different people as “discovered by Darwin and made available
to people by Galton” (Sar3, 1940, 30).
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B. Sadi Irmak, Associate Professor of General Physiology at the Faculty of Medicine,
Istanbul University, argues that the “truth” attributed to biology but manifested in eugenics
was applied in the “contemporary civilizations” of the period. He argues that these
countries have used eugenic methods in different ways and have become strong societies
as a result. Irmak openly advocates for the state to take over selection for social progress in
Turkey as in other “civilized” states (Irmak, 1940a, 32). For Irmak, eugenics should be used
not only for racial breeding but also to solve different problems of society. Because in
another presentation, Irmak argues that “criminality is a bio-social phenomenon”.
According to him, it is sufficient to “observe the biological, anthropological and social status
of each neighborhood in the same way in order to reach a nationwide judgment about
criminality” (Irmak, 1940b, 49-50). In this way, physically and mentally weak people who
are likely to commit crimes in the society will be identified, and it will be easier to prevent
them from committing crimes (Irmak, 1940b, 58-59).

Vasfi Rasit Sevig, Professor of Roman Law at Ankara Law Faculty, thinks like Gokay and
Irmak, and in his conference presentation titled “The Republican People’s Party and the
Family”, he argues that the eugenic methods used by Germany at the time, which had
previously been used to breed animals, were “scientific” and that these methods should be
applied on humans by the state. For him, this was not a preference, but “a scientific
necessity to keep the Aryan race pure and preserve it” (Sevig, 1939, 10).

Another person who thinks that eugenics is a necessity is Mazhar Osman Uzman,
Ordinary Professor of Mental Diseases at Istanbul University Faculty of Medicine. In his
presentation titled “Eugenics”, Uzman takes this approach one step further. For him,
eugenics is not only a biological issue, but also a “modern truth that plays important roles
in sociology, economics and politics”. Because, according to Uzman, “sick arms and crooked
heads are dry crowds, useless beings” and a loss to the state budget (Uzman, 1939, 3). With
eugenics, which he took in hand and considered as a modern truth, Uzman explained the
“weak” individuals in society, both physically and mentally, in a pejorative language:

The roles that these cripples play in free life: begging, swindling, stealing, prostitution,
assault and murder, are more common among men with weak minds, weak wills and
distorted thoughts... Each of them will raise a few more cripples like himself... The
fools, because they are easily carried away by their sensual feelings and the excesses
of lust, do not pay attention to calculations and books, marry and multiply like rats
(Uzman, 1939, 4).

For these and similar reasons, the Expert advocates that the state should encourage the
reproduction of the physically fit members of society, and prevent those who are not. For
Uzman, it is impossible for those who are “degenerate” to become extinct through natural
death, and Turkey, like Germany, should take matters into its own hands. According to him,
Germany (during the Hitler era) has benefited greatly from these policies and society has
been satisfied. According to Uzman, it is not enough to stop the reproduction of the
unhealthy ones; the healthy ones should be encouraged to do so, and a “bachelor tax”
should be levied on those who are healthy but do not marry (Uzman, 1939, 7-11).

The practices of Hitler-era Germany influenced the thought constructs participating in
the C.H.P. Conferences Series to such an extent that many practices of social Darwinism,
which manifested itself as eugenics, were presented as scientific truths and various
academic figures constantly called the state to duty in this direction. Hiiseyin Cahit
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0guzoglu, Professor of Civil Law at the Ankara Faculty of Law, argued in his presentation
titled “Ehemmiyeti Nesebin Ehemmiyeti in Civil Law” that the state should take urgent
action to ensure the survival of the strong and the elimination of the weak (Oguzoglu, 1939,
64). Prof. Dr. Omer Celal Sarag, who thought like Oguzoglu and served as a member of the
Ministry of National Education’s Education and Training Department and as a dean,
suggested taking Germany and Italy as an example and considered it necessary to replace
“God is kind” with “rationalism” in the matter of childbirth. By rationalism, he means
Malthus’ population theorem. For Sarag, this theorem, which is a sine qua non of liberalism,
should be applied to society by the state (Sarag, 1939, 51-60).

When the C.H.P. Conferences series is analyzed, the idea of social Darwinism is so
widespread among the presenters/speakers that there is no sign of doubt in their
presentations. The biological being called man has emerged through evolution, the forces
of nature are his main creator and the rules that apply in nature should be adapted to social
life. With one difference, however, and that is the acceleration of the principle of survival
of the fittest by the state in order to raise a good generation (Yalim, 1940, 68-76). Just as the
thinkers of the period cited Germany as an example in their desire to raise a strong
generation, they also directly referred to the competition of the liberal economy as the
economic equivalent. Thus, a strong society would emerge not only physically but also
economically. In fact, according to the thinkers of the period, liberalism, which is scientific
and derived from the laws of nature, gives the right to “domination of the economically
strong over the weak” (Abadan, 1939, 7-14).

4.3. The Meaning of Life: The Biological “Grand Narrative”

In the C.H.P. Conferences Series, which spanned the years 1938-1940, in which the
leading academics of the period were mobilized, Halkevleri provided venues and
conferences were held all over the country, it is clearly evident that the evolutionist
paradigm was put at the center and creation was excluded. Since natural laws are slow to
work, the state is explicitly given the authority to create “new human beings” through the
social Darwinist methods of the period. In the related conferences, it is seen that the state
tries to produce answers to the ontological problematic of the human being that the state
has the authority to recreate. In this regard, Sabri Esat Siyavusgil, Associate Professor of
General Psychiatry at Istanbul University, stated in his presentation titled “Folklore and
Psychology” that the authority to give meaning to life was clearly in the hands of
anthropologists and ethnographers. Because, according to him, these new scientific
disciplines prove that “the stages of evolution between the primitive state of every society
and its present state are all links in the same chain of being” (Siyavusgil, 1939, 39).

Taking Siyavusgil’s approach one step further, Mazhar Sevket ipsir, Associate Professor
of Philosophy at Istanbul University’s Faculty of Literature, in his presentation titled
“Philosophy of Life”, argues that religion itself is clearly sophistry and that life has found its
true meaning thanks to the evolutionary paradigm. ipsir argues that thanks to modern
science, these myths have disappeared, philosophical ideas mixed with superstitions have
been replaced by evolution, the first traces of life began with the vegetable world, and thus
the meaning of life can be understood correctly. He argues that many of the meanings of
life that prevail in society today are the legacy of “the first man’s fear of a vague conception
of the universe” (Ipsir, 1939, 51-52). This approach is almost identical to the explanation
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used by both Darwin and Sigmund Freud, one of the pioneers of evolutionary psychology,
to describe the behavior of today’s humans (Freud, 2011a, 78; Darwin, 1897, 336). According
to this approach, primitive people came up with the idea of religion and creator out of fear
of not knowing the world, but as science developed, people became sure of their fears and
no longer needed religion and creator to make sense of life. Because, according to ipsir,
man’s relationship with life consists of an effort to dominate it and this is the meaning of
life (ipsir, 1939, 56). In this endeavor, man found the new “true” meaning of life through the
newly developed natural sciences and abandoned the old one:

...by returning to our initial question, we can also give a scientific answer to the

question of the meaning and purpose of life. The various stages of organic life have

shown us that life rises in a continuous evolution, always creating more and more

perfect forms... For the same reason, we cannot accept religious conceptions of life

mixed with the myths of original sin and expulsion from paradise. Those who think

like this are those who have not recognized the highest form of life manifested in man

(Ipsir, 1939, 57-58).

Hilmi Ziya Ulken, Associate Professor of Philosophy at the Faculty of Letters of Istanbul
University, argued in his presentation titled “The Idea of Natural Law” that in order to make
sense of life correctly, one should focus “not on the nature of things, but on the signs and
symbols that show the development and evolution of things”. Pierre-Simon de Laplace
(Unat, 2020, 10), who argued that the creator should no longer be involved in explaining his
theories, was an exemplary figure for Ulken. Ulken, who thinks that the meaning of life lies
in the laws of nature, argues that these laws lead one to monism. According to Ulken, “it is
impossible to separate the essence and existence of things” (Ulken, 1939, 62). Ulken’s
approach that the laws of nature lead to monism essentially belongs to Ernst Haeckel, the
leading representative of German materialism and social Darwinist. For Haeckel, the soul is
also a material phenomenon. At the same time, Haeckel explains all spiritual phenomena
related to religion with matter and calls this new religion monism (Haeckel, 2014, 99-110).

In the process in which life was reinterpreted by putting matter and natural laws at the
center, the answer to the question of what this new interpretation would do is attempted
to be given in the presentation titled “An Objective View of Human Vital Manifestations”
by Hayri Kaleli, Associate Professor of the Faculty of Medicine at Istanbul University at the
time. According to Kaleli, the inconceivable wonders of the laws of nature enlighten human
beings and thus “make the whole of life available to man by giving him the power required
by the struggles in the fight for life” (Kaleli, 1940, 35). In the struggle for life, thanks to the
natural sciences, man will both have the power he needs and be able to dominate nature. In
other words, the right to give a new meaning to life will have passed to social Darwinist
paradigms.

4.4. Religion: Biological Narcissus Syndrome

In the C.H.P. Conferences Series, all branches of the human being are clearly attempted
to be redefined and given meaning. They want to impose a new language, a new perception
of the world and a new vision of life on the new human being. However, the most ancient
characteristic of man is that he has a religion, and religion is as old as man. This issue has
not been left out in the Conferences and a new religion has been invented for the new
human being in accordance with the natural selectionist theory of evolution, also known as
social Darwinism, which is spoken of as the laws of nature. As in other social and ontological
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phenomena, this religion is the same as that of the “contemporary civilizations” of the
period, which is the new gibla of the regime.

In his presentation titled “Some Sociological Studies on Law and the State”, Nail Hiiseyin
Kubal, Associate Professor of Public Law at Istanbul University, argued that in the new
world, reason was “deified” and the individual was over-valued, which led to significant
progress. For him, the field of reason is “only the field of natural sciences” and thanks to
reason, “the divine origin of political power and force is not accepted” and the superiority
of natural sciences is accepted. The new system is, in Kubal’s terms, the system of the
supernatural, that is, of the superhuman. Theology should be left behind and the laws of
nature based on hierarchy should be the cornerstone of the new system (Kubal, 1940, 55-
61). For Irmak, who thinks like Kubal, “there is only one religion, and that is to believe in
the supernatural”. According to him, “people with weak will to live created the idea of God”.
Thanks to new knowledge, there is no need for imaginary Gods, there is only one creator on
earth and that is the supernatural (Irmak, 1939a, 85). According to Irmak, it is the laws of
evolution, which operate in line with the laws of nature, that bring human beings to this
stage. For Irmak, power is more precious than anything else and according to him, “the only
function of the mass is to give birth to and obey the supernatural... The supernatural is the
goal of life” (Irmak, 1939a, 82). Irmak argues that those who are powerless continue their
existence by inventing religion and creators, and argues that with the destruction of this
idea, they will no longer have the right to live. In addition, according to him, all the ideas
and traditions that stifle the human need to search for truth should be exposed and
discredited, and especially religious fanaticism should be fought. In his view, the so-called
humanitarian institutions are organizations that shelter the weak, harbor the captives and
thus prevent the growth of the strong man. Therefore, there is no place in the new world
for these ideas or for the weak who create a living space through them for the man who
takes the authority of godhood in his hands (Irmak, 1939a, 81-82).

As Irmak rejects the old gods and proclaims his new religion in which the human being,
called fevkalbeser, is god, he also thinks about his worship. For Irmak, the new worship of
god-human is sports. Here again, the country he takes as an example is Hitler-era Germany.
If Irmak wants to create a new nation in Turkey, he must be able to fill people into stadiums
like in Germany and make them do sports, even if it is compulsory. Because for Irmak, the
new world has a new worship and that is sports, and stadiums are the place to fulfill it.
Sports is very important for eugenics, but even more important for Irmak is to bring it to
the stage of faith and to succeed in instilling it in the whole society (Irmak, 1939b, 69-73).

Irmak made his presentation on sports as a matter of religion and faith in 1939. What is
interesting is that in 1938 a legal regulation called the Physical Education Law was enacted.
With this law, sports were made compulsory from provinces to villages, local administrative
authorities from governors to mukhtars were given the authority to supervise, and the
People’s Houses were authorized by the law to organize sports for the public (Beden
Terbiyesi Kanunu, 1938, art. 1-14). While the Physical Education Law was being discussed in
the parliament during the proposal stage, the then Minister of Interior (Deputy Interior
Minister) Stikrii Kaya, while explaining why the law was necessary, emphasized that the
new regime, whose mind they were trying to recreate, also wanted to create the body of the
new people. Because according to him, “every regime has found a citizen type worthy of
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itself”. The Single Party regime also wants to find and create its own type of citizen.
According to him, the citizen type of “Atatiirk’s regime, the regime of the Kemalist
revolution” would be created with this law (TBMM Zabit Ceridesi, 1938, 487).

Conclusion

The elites and intellectuals of the young Republic wanted to enlighten their society in
the light of “science” and to advance their state under the guidance of contemporary
civilizations. In order to achieve this, in order to make this ideal popular, they used all the
means and institutions that determine social life. Many studies such as the C.H.P.
Conferences Series were carried out and national education curricula were redesigned.
However, the West, which was idealized at the time, is living in what Eric Hobsbawn calls
the age of catastrophe. Science was a tool of social engineering, racism, imperialism and
eugenics projects. The elites and intellectuals of the young Republic accepted what was
happening in the West at that time instead of evaluating, criticizing and critically revising
it. For these reasons, it has turned into the source of many of today’s problems, rather than
producing solutions for today. It is possible to see from the C.H.P. Conferences Series the
origins of many debates that are still ongoing today. What is meant by returning to the
founding codes in Turkey today, what is meant by the ideal of governing the state and
society with the “supreme truths of science”, and whether evolution should be included in
the curriculum of national education textbooks clearly show that there are debates that
have been handed down from those times to today.

Between 1938 and 1940, the C.H.P. Conferences Series, which spanned a period of three
years, was a kind of mobilization launched by the new regime to spread its ideas to the
grassroots, to the masses. It is clear from their words that the scientists of the period were
the volunteer soldiers of this mobilization. The new regime is primarily trying to develop a
new language of thinking, understanding and explanation. By language here, we mean both
the material domination of language through the alphabet revolution and the construction
of a new narrative language and the secular and evolutionary language of science that was
dominant in the West. Thanks to the dominance of language, everything about human
beings and the world of existence could be redefined. The theory of natural selectionist
evolution, the dominant paradigm of the period, clearly manifests itself and the general
public is tried to be persuaded with a “scientific/scientific” language about social
Darwinism and its spillover into the social sphere.

In the C.H.P. Conferences Series, where the influence of evolutionary theory and social
Darwinist approaches is clearly seen, it is clear that the first goal is to create a new human
being based on this paradigm. The meaning of life for this new human being is also
explained, and it is understood that the issues of religion, faith and worship are also
redefined through related theories and approaches.

Social Darwinism, which emerged in the West and has been applied in different ways by
various states, has also found important counterparts in Turkey. The C.H.P. Conference
Series, one of the most important indicators of this, is not an ordinary academic activity. It
was organized with a sense of mobilization under the leadership of a party integrated with
the state. While the state was trying to detach its society from the “old”, which it
characterized as evil, it wanted to build a “new” thought in its place. To this end, it first
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wanted to change the mental paradigm and the “grand narrative” of the society, and then
to shape social life accordingly in an average period of three years. This is clearly evident in
the presentations made. The C.H.P. Lecture Series is the most concrete example of an
attempt to recreate a society. In this regard, one witnesses the use of social Darwinism,
which was the dominant paradigm in the West during the same period, as a yardstick. In
this Lecture Series, human biology is clearly defined, life is presented as a field of
struggle/war, natural selection is sought to be adapted to social life, and eugenics is
proposed for the advancement of social life.

When viewed from today’s perspective, it is seen that ideas that involve the violation of
many human rights, especially fundamental rights and freedoms, are openly defended in
the C.H.P. Conferences Series with the ideal of “scientific truth” and being “modern”.
Because this is also the situation in the “modern” states that the new regime takes as an
example and considers as a new qibla. It is even much worse. Because the issues that the
Turkish intelligentsia usually discussed at the intellectual level and tried to convince the
society about were put into practice by the state in the West at that time. People were taken
to concentration camps, interracial marriages were banned, sterilized and even killed. In
addition, social Darwinism was used as a source of “scientific” legitimacy for Western
countries, especially Britain, to exploit different countries, especially Africa.

The new regime established in Turkey and its new elites openly emulated, envied and
wanted to imitate the West in this process, but due to lack of knowledge and inexperience,
they generally found the field of application at the level of ideas. Perhaps the lack of
knowledge was for the good of society. It reduced the spread of basic human rights
violations and massacres practiced in the West at the time. However, the intellectual
transformation that took place in that period is still the reason for the existence of many
chronic debates within Turkish society today. Therefore, when thinking about the
“founding codes of the Republic” approach that is defended today through certain symbols
and slogans, it is important to keep in mind that we are talking about a period of time with
practices that even in the West today are characterized as the dark (catastrophic) age.

Finally, it should be mentioned that the social Darwinism approach was intellectually quite
widespread among the intellectuals of the young republic. In fact, it would not be wrong to
say that it was so widespread that they wanted to transform their society in the context of this
approach. Nevertheless, when we look at the literature, it is seen that this approach is not
mentioned much in the context of the approaches on which the foundation of the republic
was based. It is interesting that an approach that was used by the leading scientists of the
period as a measure to transform society by spreading to all four corners of the society has
very little place in the literature. However, the answer may be just as simple. Because social
Darwinism was characterized as evil after the Second World War, no one wanted to be
associated with this approach after the war. Therefore, the literature in this context has not
developed much in Turkey. However, it should be noted that the number of studies trying to
understand the Single Party Period with this approach has increased recently.
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Oz

Hepimiz “Tarih Stimer’le baslar” diye bilirizama herhangi bir siyasal diisiince tarihi kitabina
bakildiginda siyasi diisiincenin ¢ogunlukla Platon’dan basladigini/baslatildigini, bazen de
ondan biraz daha 6ncesi olan Doga filozoflari, Sofistler ve Sokrates’ten bahsedildigini
goriiriiz. Hemen her seyin 6zellikle de siyasi diisiince tarihinin Eski Yunan’la baslamasimin
ya da baslatilmasinin sebebi nedir? Tarihsel kayitlar mi1 8yledir, yoksa bu bilingli bir tercih
midir? Bu konu, belki gézden kacan ama tizerinde durulmas: gereken 6nemli bir konu gibi
goriindiigii icin muhtemel cevaplari ele almakta yarar var gibi goriiniiyor. Siyasi diisiince
tarihinin Eski Yunan'la baslamasinin/baslatilmasimin iki muhtemel cevabi var gibi
goriinmektedir. 1-  Subjektif Gerekge: Avrupamerkezcilik (Eurocentrism) olarak
niteleyebilecegimiz gerekcedir. Pierre Beaudet'nin de vurguladig iizere, her seyin tarihinin
Eski Yunan’'la baslatilmasi, tarihsel bir zorunluluk degil bilingli bir tercihtir. Her seyin
Avrupa'yla basladigi, Avrupa medeniyetinin her seyin kékeninde olduguna dair inancinin
bir sonucu olarak her seyin tarihinde Eski Yunan’a kadar gidilir ve oradan geriye bilingli
olarak gidilmez. Ciinkii ondan sonra artik Dogu baslar. Bu durumda da Batinin kékeninde
“Dogu” yer almis olacak ve Avrupamerkezcilik diistincesi sulandirilmis olacaktir. 2- Objektif
Gerekge: Siyasi diisiince tarihinin Eski Yunan'la baslamasi, Avrupamerkezciligin tercih
edilmesinden degil, objektif tarihsel verilerin incelenmesinin bir sonucudur. Zira, diinya
bilim tarihinde bilime ¢esitli topumlar ¢esitli katkilarda bulunmuslardir. Yunanlilarin bilim
tarihine en bilyiik katkis: ise, soyutlama ve teorilestirmedir. Nasil ki sadece somut bir
sorunu ¢dzmek igin -Nil nehrinin yilda bir kere tasmasi sonrasinda tarlalarin sinirlarim
bulmak icin- yer 6lglimii yapan Misirhlar geometriyi buldugu halde Yunanllar onu
soyutlastirarak ve teorilestirerek bilim tarihine katkida bulunmuslardir, aym sekilde
siyasetin pratigi de diinya tarihi kadar eski bir olgu oldugu halde siyasetin teorisine dair
Yunanlilardan daha 6nce yazilmis ve giiniimiize ulasmis bir eser mevcut degildir.
Geometride oldugu gibi siyasette de Yunanlilarin bilime katkisi, soyutlama ve teorilestirme
olmustur. O halde siyaset teorisini Eski Yunan'la baslatmak, Avrupamerkezci bir bakis
agisina sahip olmanin degil, objektif bilimsel verilerin bir sonucudur.

Anahtar Sézciikler
Siyasi Disiince Tarihi; Eski Yunan; Geometri; Eski Misir; Avrupamerkezcilik; Soyutlama;
Teorilestirme
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One Cikanlar

e Bucaligma, siyasi diisiince tarihinin neredeyse her zaman Eski Yunan’la baslatilmasinin
iki gerekgesini incelemeyi amaglar.

e Bu iki gerekceden biri Avrupamerkezcilik, digeri ise, Yunanhlarin geometride oldugu
gibi siyaseti soyutlamalari ve teorilestirmeleridir.

e Avrupamerkezcilik, Avrupanin 15. ylizyildan itibaren kendisini merkeze koyarak tarihi
yeniden yazmasina dayanan etnik merkezci bir bakis agisidir.

e Antik Yunanlilar, geometriyi soyutlastirdiklar1 gibi siyaseti de soyutlastirnuslar ve
siyaset teorisine dair bilinen ilk eserleri Yunanhlar yazmustr.

e Siyasi diislince tarihinin Antik Yunan’la baslatilmasi, Avrupamerkezciligin degil objektif
bilimsel verilerin ve bilimsel diiriistliigiin bir sonucudur.
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Abstract

We all know that “History begins with Sumer”, but when we look at any history of political
thought book, we see that political thought mostly started with Plato, and sometimes the
Natural philosophers, Sophists and Socrates, who were a little before him, are mentioned.
What is the reason why almost everything, especially the history of political thought,
started or was initiated with Ancient Greece? Does it depend on the historical records or is
it a conscious choice? Since this issue seems like an important issue that may be overlooked
but needs to be emphasized, it seems useful to consider possible answers. There seem to be
two possible reasons to why the history of political thought begins with Ancient Greece. 1-
Subjective Reason: This is the reason that we can describe as Eurocentrism. As Pierre
Beaudet emphasizes, starting the history of everything with Ancient Greece is not a
historical necessity but a conscious choice. As a result of the belief that everything started
with Europe and that European civilization is at the origin of everything, the history of
everything goes back to Ancient Greece and does not consciously go back from there,
Because after that, the East begins. In this case, the “East” will be at the origin of the West
and the idea of Eurocentrism will be diluted. 2- Objective Reason: The fact that the history
of political thought begins with Ancient Greece is a result of examining objective historical
data, not because of the preference for Eurocentrism. Because, in the history of world
science, various societies have made various contributions to science. The greatest
contribution of the Greeks to the history of science is abstraction and theorization. Just as
the Egyptians, who measured the ground just to solve a concrete problem - to find the
boundaries of the fields after the Nile River flooded once a year - discovered geometry, the
Greeks contributed to the history of science by abstracting and theorizing it, in the same
way, the practice of politics is a phenomenon as old as world history. However, there is no
work on the theory of politics written before the Greeks that has survived to the present
day. In politics, as in geometry, the Greeks’ contribution to science was abstraction and
theorization. Therefore, starting political theory with Ancient Greece is not a result of
having a Eurocentric perspective, but a result of objective scientific data.

Keywords
History of Political Thought; Ancient Greece; Geometry; Ancient Egypt; Eurocentrism;
Abstraction; Theorization
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Highlights

e This study aims to examine two reasons why the history of political thought almost
always begins with Ancient Greece.

e One of these two reasons is Eurocentrism, the other is that the Greeks abstracted and
theorized politics, as in geometry.

e Eurocentrism is an ethnocentric perspective based on Europe’s rewriting of history by
putting itself at the center since the 15th century.

e The Ancient Greeks abstracted politics just as they abstracted geometry, and the first
known works on political theory were written by the Greeks.

e Starting the history of political thought with Ancient Greece is a result of objective
scientific data and scientific honesty, not a result of Eurocentrism.,
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Giris

Tarih, neyle ya da kimle baslar sorusu, tarih yaziciliginin ele aldig1 énemli sorulardan
biridir. Tarih bazen yaziyla baslatilir, bazen Siimerlerle bazen de baska bir kavimle. Tarihin
neyle basladigina dair yaygin kabuller olsa da neyle baslamadig1 kesin gibidir: Eski Yunan’la.
Oysa objektif olarak yazilan bir diinya tarihi kitab1 yakindan incelendiginde, yazih tarihin
baslangici olarak kabul edilen Siimerler MO 3000’lere kadar gittigine gére (Kramer, 2002,
13), tarihin Yunanlilarla baslamadig hatta Eski Yunan'in, tarihin baslangicina degil belki
ancak ortalarina denk geldigi goriilecektir.

Tirkiye’deki lise ders kitaplarini Avrupamerkezcilik agisindan inceleyen bir makalede,
Lise 9. Siruf tarih ders kitabinda, “hikayeci”, “6gretici” ve “arastirmaci” olmak tizere {i¢ tarz
tarihgcilik oldugu bahsedilirken, bu tiir tarihgiliklere 6rnek olarak da ilk ikisinin Antik
Yunan'dan (Herodot, Thukydides) birisinin ise ¢agdas Tiirk tarihgilerinden isimlerin
secilmis olmasinin, bilingaltinda sanki “Tarih Siimer’de degil de Antik Yunan’da baslar” gibi
bir duruma yol actig1 igin (Simsek, 2013, 201) elestirildigi goriilmektedir. Oysa bu durum
sadece lise tarih ders kitaplariyla sinirli bir durum degildir, genel anlamda tarih, 6zelde de
siyasi diisiince tarihi i¢in de gegerli bir durumdur.

Ayrica herhangi bir seyin tarihi incelendiginde onun genellikle Eski Yunan’la
baslatildigini gérme ihtimalimiz olduke¢a yliksektir. Siyasi distince tarihi s6z konusu
oldugunda bu durum daha da belirginlesir. Herhangi bir siyasi diisiince tarihi kitabina
bakildiginda, neredeyse hepsinin Eski Yunan'la basladig1 goriiliir. Ornegin;

1) Leo Strauss ve Joseph Cropsey’in birlikte derledigi History of Political Philosophy, Yunan
tarihg¢i Thucyidies’le,

2) Alan Ryan’in Siyasal Diisiince Tarihi olarak ¢evrilen kitabi Herodot’la,

3) George Sabine’nin A History of Political Theory kitabi Atina kent devletiyle,

4) Jean Touchard'in Tiirk¢e'ye Siyasal Diisiinceler Tarihi olarak gevrilen kitabi Yunan ve
Helen Diinyast’yla,

5) Donald Tannenbaum’un Siyasi Diisiince Tarihi olarak gevrilen kitabi Platon’la baslar.

6) Ayferi Goze'nin Siyasal Diisiinceler ve Yonetimler kitabi Eski Yunan'da polis diizeniyle
baslar. Bazi kitaplar ise Siyasi Diisiince Tarihini degil Bat1 Siyasi Diistince Tarihini anlattigin
ifade eden basliklarla yayinlanmustir ve onlarin da Eski Yunan'la bagladig1 gériiliir. Ornegin;

7) Mehmet Ali Agaogullari’nin kitabi Batida Siyasi Diistinceler adin tasir ve Yunan polisiyle
baslar.

8) Jeffrey Abramson’un Tiirkge’ye Minerva’min Baykusu, Bat1 Siyasi Diisiince Tarihi olarak
cevrilen kitabi Platon’la baslar.

9)].S. McClelland’'in A History of Western Political Thought adli kitabi da Yunanlilar
béliimiiyle baslar.

Bu konuda dikkat ¢eken birkag istisna drnegi ise;

1) Alaeddin Senel’in Siyasal Diisiinceler Tarihi kitabu,

2) Ates Uslu'nun Siyasal Diisiincelerin Toplumsal Tarihi 1, iktidart Tanrilastirmak (Eskicag’dan
Feodalizmin Krizine),

3) Jacob Ben-Amittay’in Siyasal Diisiinceler Tarihi kitabidir,
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Senel, Eski Yunan’'dan 6nce Mezopotamya, Misir ve Anadolu’yu anlatmasinin yaninda,
Eski Yunan'in ¢agdasi olan uygarliklar olarak iran, Hindistan ve Cin’i inceledikten sonra
Yunan diistincesini ele alir.

Ben-Amittay, Asya ve Afrika’y, Hindistan ve Misir'1 inceledikten sonra Antik Yunan'i ele
almaya baslar.

Uslu ise, Tung ¢agindaki tarimsal kralliklar1 ve Gogebe kabileleri, Misir, Mezopotamya,
Anadolu ve Ege havzasini inceledikten sonra Antik Yunan polisini incelemeye baslar.

Sonugta, on iki siyasi diisiince tarihi kitabindan dokuzunun Antik Yunan’la basladig
goriiliir ki, bu durum, siyasi diisiince tarihini Antik Yunan’la baglatan kitaplarin oranimn
%75 civarmnda oldugunu ve bu alandaki tiim kitaplarn % tine tekabill -ettigini
gostermektedir.

Samuel Noah Kramer’in Tarih Siimer’de Baslar kitabinda belirttigi gibi, yaziy: bulduklari
icin tarihin Stimerlilerle basladigi (Kramer, 2002, 53) genel kabul gérmiis iken ve Stimerlerin
yaninda Misirhilarin, Hititlerin, Babillerin, Akadlarin, Asurlularin, Fenikelilerin
Yunanlilardan énce yasadigi ve kendilerince medeniyete katkilar saglamis olduklari, yine
Antik Misir'in, Mezopotamya'mn, dzellikle Babil'in matematik, tip ve astronomi konusunda
Antik Yunan’dan ¢ok daha eski bir kiiltiirel birikime sahip olduklari (Simsek, 2012, 202)
biliniyorken, genel olarak tarih ve 6zel olarak da siyasi diisiince tarihi neden Eski Yunan’la
baslamaktadir?

ilk yaziy1 -hatta Kramer'in kitabina bakilirsa aralarinda ilk okulun, ilk meclisin, ilk
mahkeme kararinin da oldugu 39 ilki- Siimerler, ilk paray: Lidyalilar, ilk yerlesik tarim
Mezopotamyalilar bulduguna gore, Yunanlilar her konuda da ilk degildir. O halde, “Tarihin
Yunanhlarla baslatilmasinin sebebi nedir?” sorusu, cevaplanmasi gereken ciddi bir sorudur.

Bu sorunun muhtemel iki cevabi oldugu goriilmektedir. Bunlardan biri, subjektif gerekce
olarak Avrupamerkezcilik, digeri de objektif bir gerekge olarak Yunanlilarin soyutlama ve
teorilestirme becerisidir. Bu cevaplari sirasiyla ele alalim,

1. Subjektif Gerekge: Avrupamerkezcilik

Avrupamerkezcilik (Eurocentrism), genel anlamiyla, diinyay1 Avrupali bir bakis agisiyla
gormek anlamina gelir (Doorslaer, 2023). Bir ‘izm’ (eurocentrim) olmakla birlikte, belirli bir
diistince akimi olmamasi ve biitiinliiklii bir bilgi kiimesi olmadigi i¢in tanimlanmasi zor bir
kavram (Kurt, 2012, 9) olmasina ragmen Avrupamerkezcilik (eurocentrizm), en basit olarak,
“bilim, felsefe, sanat basta olmak {izere yasamin her alaminda Avrupa disiincesi ve
uygarhiginin Avrupa disinda kalan digerlerinin tamamindan tstiinltigii tezini agiktan ya da
gizli olarak savunan yaklasim” (Simsek, 2013, 194) olarak tanimlanabilir.

Modern diinyanin egemen ideolojisi ve diisliniis bicimi olan Avrupamerkezcilik
(Canatan, 2008, 12), etnosantrik (etnik merkezci) bir kavram olarak Avrupa’nin 16. yiizyilda
diinyanin biiytik bir boliimiine egemen olmasiyla ortaya ¢ikmaya baslamistir (Goody,
2012,5-7). Avrupamerkezcilik, bu yoniiyle sosyolojide etnosantrizm (etnikmerkezcilik)
olarak bilinen bir olgunun Avrupa’ya 6zgii bir tiiriidiir. Etnosantrizm ise, “kendi ulusunun
ya da grubunun &zelliklerini, aliskanliklarini ve goriislerini kriter olarak kullanmak ve bu
kritere uygun olmayan baska halklar1 ve gruplari yabanci, garip, barbar, kisacasi asagi
degerde gdrme egilimi” (Canatan, 2008, 11) olarak tanimlanabilir.
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Bu baglamda Avrupamerkezcilik 6z olarak su anlayisi icinde barindirir; Avrupali Bati
diinyast, sadece askeri giicli de iceren maddi gii¢ ve zenginlige sahip degildir ayni zamanda
bilimsel diisiince, rasyonalizm, pratik becerinin yanmnda hogsgorii, fikir cesitliligi, insan
haklar1 ve demokrasiye saygi, hak ve firsat esitliginde oldugu gibi belli konularda esitlik ve
sosyal adalet amacinin da egemen oldugu bir diinyadir. Bu anlayisin dogal bir uzantist
olarak da Bat1 dig1 Diinya’nin, Batinin iistiin oldugu zenginlik, demokrasi ve toplumsal adalet
gibi konularda daha iyi bir sey sunabilecek durumda olmadigidir (Amin, 2007, 124).

Samir Amin’e gére Avrupamerkezcilik toplumsal bir kuram degil bir paradigmadir. Daha
acik ifadesiyle, evrensel gercekligi bir biitlin olarak kavrama kaygisiyla toplum kuramimin
aydinlatmaya calistigi sorunlar biitiiniinii yorumlamak icin gerekli anahtar1 saglama
iddiasini tastyan toplumsal bir kuram degil, egemen ideolojilerin ve toplumsal kuramlarin
cogunda gbze carpan bir carpitma ama sistemli ve Gnemli bir carpitmayi iceren bir
paradigmadir ve biitiin paradigmalar gibi sézde kesinlikler ve sagduyunun bulanik
ortaminda isler (Amin, 2007, 15).

Bu paradigmanin en Onemli dayandiklarindan biri Avrupa kimligidir ve
Avrupamerkezcilik paradigmasini herhangi bir etnosantrizmden ayiran sey, bir etno ile
belirlenmis olmasindan ¢ok bir ethosa sahip olmasidir ki o ethos da Avrupa kimligidir (Kurt,
2012, 10).

1.1. Avrupa Kimligi

“Kendi” ve “Oteki” kavramlarmin Avrupa kimliginin olusumunda olduk¢a &nemli
oldugunu vurgulayan Delanty, kimliklerin baskin bir ideolojinin karakterine
biiriindiiklerinde veya &tekilik kategorisine karsi olusturulmalar: halinde patolojik bir hal
aldiklarini ve baskin ideolojilerin yeniden fiiretimi icin kullanilan araglar haline
gelebilecekleri uyarisini yapar. Bu niteligi kazanan bir kimlik, paylasilan yasam diinyas:
sonucu ortaya cikan bir aidiyet ve dayanisma duygusuyla tammlanmak yerine Otekine
karsithikla tanimlanmaya baslar, Kimlik, “Biz” ve “Onlar” seklindeki ikili bir tipoloji ile
otekiligin dayatilmasiyla kazamlir. Delanty’ye gore kimlik meselesinde sorun olan sey,
farkhilik ya da béliinme degil, tekinin taninmasi ya da inkirina dayali negatif bir kendi
kimligidir. Delanty, “Biz” ve “Onlar” ayrimi lizerine kurulu olan ve ideolojik bir karaktere
sahip olan Avrupa kimliginin 19. yiizyilda asagidan degil yukaridan tiiretildigini de ekler
(Delanty, 1995, 5-6). Yine Delanty’nin ifadesiyle;

“Avrupa diistincesi [ya da kimligi], en saglam ifadesini emperyalist dsnemde Dogu ile
yiizlesmesinde buldu. Avrupa kimliginin sekillenmesi diger medeniyetlerle karsi karsiya
gelmek yoluyla oldu. Avrupa kimligini kendi iginden degil, diinyadaki karsitliklardan
olusturdugu bir formiilden ¢ikardi. Kendi ve Steki, Avrupa ve Dogu ikilemleri, Avrupa
tarafindan belirlenen bir medenilesme degerler sisteminin karsi kutuplari oldu.” (Delanty,
1995, 84 / akt. Hobson, 2008, 222).

iste bu nitelikteki kollektif Avrupa kimligi, Delanty’ye gére 16. yiizyildan beri vardir ama
Avrupa kimliginin kisisel bir kimligin bir parcas1 haline gelmesi ise 19. yiizyilin baslarindan
itibaren gériilmeye baslanmistir (Delanty, 1995, 6).

Wallerstein da Avrupa kimliginin sekillenmesine yol agan seyin, Batiun diinyanin biiyiik
bir kismu {izerinde hakimiyet kurmasiyla, diinyanin geri kalaniyla kendi arasindaki bu
iktidar ve yasam standardi farkliligim agiklamak i¢in bagvurulan “Avrupa mucizesi” anlayist
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oldugunu séyler (Wallerstein, 2000, 185).Nitekim Hobson’a gére de Dogu ve Bati arasindaki
keskin ayrima dayali Avrupamerkezcilik diisiincesi ilk kez 15. yiizyillda 1453’ten sonra
baslamis ve 18. ve 19. yiizyilda Avrupa’nin Afrika ve Amerika yerlilerine karsi kendini kabul
ettirmesiyle devam eden somiirgecilik siirecinde sahip olduklari istiinlitk duygusunun bir
sonucu olarak insa ettikleri Avrupa kimligini sekillendiren en 6nemli unsurlardan biri
olmustur (Hobson, 2008, 298-299). Ciinkii Avrupalilarin, diinyanin geri kalanindan farkli
olarak sanayi devimini, stirekli biiytimeyi, modernligi, kapitalizmi, biirokratiklesmeyi ya da
bireysel 6zgiirliigii baslatmis olmasi dvgiiye deger bir seydi. Ustelik, bu anlatiya gére
Avrupalilarin bu mucizevi basarilari, tarihsel bir siireklilige sahipti ve Avrupalilarin
basarilari, onlarin atalarinin daha 6nce yapmis olduklari mucizevi basarilarinin devami
niteligindeydi (Wallerstein, 2000, 185-186). Avrupa’nin belli oranda kiiltiirel bir biitiinliik ve
tutarliliga sahip olmasinin nedenini, uzun yillar diinyanin geri kalanina karsi hareket etmis
olmasinda goren Braudel de bir anlamda iiretilen bu Avrupa kimliginin trajik basarisin
isaret etmektedir. Bu biitiinliik, bir dislama anlayisiyla yakindan iliskilidir ve Avrupa fikri
ve bilincinin bu diglama siireci ile iliskili olarak ciddi bir gegmisi vardir. Bu diglama bir
dénem “irk” kavramini benimsemis olmakla birlikte, giiniimiizde irkin yerini “kiiltiir”
almistir. Bu yeni irkgilik, “kan ve irk” tizerinden degil “kiltlir” tlizerinde yliriimektedir
(Karaosmanoglu - Karaosmanoglu, 2013, 52; Goody, 2012, 7).

1.2. Tarihin Yeniden Yazilmasi

Avrupamerkezci gorils cercevesinde Batinin emsalsizligi iddiasini (Goody, 2012, 284)
gosterecek sekilde, kentli, sanayilesmis, modern ekonomi ve devletle tanimlanan Bati
medeniyetinin 6nceki uygarlik tecriibelerini kat kat asan bir basariya sahip olarak
uygarhigin son evresi oldugu, Avrupa cizgisinde tek yonlii cizgisel bir tarih anlayist
gelistirildi (Coskun, tarihsiz, 99-100). Avrupa’nin estetik, ahlaki ve hukuki alanda bir
“referans medeniyet” konumuna yerlestirildigi bir anlatimla, tarih, diiz ve evrimsel bir
seyirle yeniden yazildi (Karaosmanoglu - Karaosmanoglu, 2013, 51). Avrupamerkezci goriis,
Antik Yunan’la baslayan, Roma ile devam eden Hiristiyan feodalitesiyle siiren ve oradan da
kapitalist Avrupa'ya gecis yapan bir tarih anlatisi benimsenir. Bu anlatida, Avrupa’nin
merkeze konarak tarihin dénemlere ayrilmasi da bu anlatimin bir parcasi haline gelmistir
(Simsek, 2013, 199).

Yine bu anlatimin bir sonucu olarak Avrupa kimligin olusumunda Antik Yunan'in 6zel bir
yeri olmustur. Avrupa kimligi “Biz” ve “Onlar” ayrimina dayandig: icin, bu ayrimdaki
“Biz”in tanimlanmasi ve “Onlar”dan ayrildigi noktalarin altinin ¢izilmesi ihtiyaci ortaya
cikmugtir. Yani Avrupallar “Biz Kimiz?” diye sorduklarinda bu soruya net bir cevap
bulmaliydilar. Bu cevabin en dnemli bir unsuru, Antik Yunan kékeniyle iliski kurulmasi,
hatta bu kokenin olusturulmasiydi. Avrupa kimliginin temelinde yer alan “Biz”, Antik
Yunan'dan beri akilc diisiinen, dzgiirliige diiskiin, yeni seyler kesfeden ve bu yonleriyle
diinyanin geri kalanindan ve 6zellikle Dogu’dan ayrilan insanlardi. Bu tanimlama, biitiin
kimliklerde goriilebilecek kendini tanimlamadan ibaret bir tamimlama degildi, daha ¢ok,
Dogu iizerinde tahakkiim kurmus, onlarin ekonomik kaynaklarina el koymus Batinin bu
durumunu “medeniyet gétiirme” misyonuna déniistiirecek bir mesrulastirma islevi de
gorecek bir kimliklendirmeden ibaretti.
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S6yle ki, Avrupamerkezci diistiniirler tarafindan gelistirilen, 17. ve 18. yiizyillarda
¢ikmaya baglayip 19. yiizyilda tiim Avrupa toplumuna yayilan goriise gore, despotizmin ve
ekonomik geri kalmighigin kurbani olan Asya’ya karsilik Avrupa’nin demokrasinin besigi ve
buna bagli olarak ekonomik ve siyasi gelismenin tasiyicisi oldugu inanci, Avrupa kimliginin
olusumunda hayati 6neme sahipti. Geri kalmis ve despotik Dogu’ya karsilik ilerlemeci ve
gelismis bir Avrupa kimligi yaratmak icin, Hobson’un deyisiyle diisiinsel biri cambazliga
basvurulmus, Yunanistan yeniden yaratilarak Antik Yunanistan “Avrupa medeniyetinin
besigi” konumuna yiikseltilmisti. Ancak bunu yaparken Avrupali aydinlar ve diisiiniirler,
esasen Doguda yer alan Yunanistan'in Dogu’ya ait 6zelliklerini tamamen ortadan kaldirip
bilimsel ve demokratik kurumlar gibi 6zelliklerini de abartmiglardi. (Hobson, 2008, 229).
Ornegin, pek cok iyi sey gibi demokrasi de Antik Yunanistan'da icat edilmis ve Avrupa'min
diinyanin geri kalanmina Avrupa tarafindan armagan edilmisti (Goody, 2012, 341). Bu
diisiincenin temelinde, Bati'nin hem ge¢miste hem de bugiin ilerlemeci diinya tarihinin
merkezini iggal etmeyi hak ettigi diisiincesi yatiyordu ve bu goriis, Batinin yiikselisiyle ilgili
biitiin goriislere bir sekilde sirayet etmisti (Hobson, 2008, 18-20).

Antik Yunan Yeni bir Yunanistan olarak yeniden inga edilirken, Yunan demokrasisinin
eksiklikleri yok sayildig1 gibi Yunanhlarin bilim anlayislarim gelistirirken ¢ok sey borglu
olduklar1 Eski Misir katkis1 da yok sayilmisti. Zira boyle yapilmadigi takdirde, Antik
Yunanistan Dogunun bir parcasi haline gelecek (Hobson, 2008, 228-229) ve Pierre
Beaudet’nin deyisiyle Bati uygarliginin degerleri ve nirengi noktalarinin temel unsurlarin,
Batili Yunan’a degil Dogulu Misir’a borglu olduklari sonucu ortaya ¢ikacakti. Bu durum,
Avrupamerkezci goriis acisindan ise ice sindirilebilecek bir sey degildi (Beaudet, 2001, 312).
Bu nedenle, Dogu’yla baglar1 kopartilan Antik Yunan'dan daha geriye bilingli olarak
gidilmedi. Ciinkii Antik Yunan'dan geriye gidilirse artik Dogu baslayacak ve Batimin
kokeninde Dogu yer almig olacakti. Hobson’un deyisiyle Avrupamerkezci goriis, Dogu’yla
duygusal ve kiiltiirel baglar1 oldugu halde Antik Yunanistan'in bu baglarinin ortadan
kaldirilmasi gerekli gorityordu. Clinkii diger tiirlii bu durum, Antik Yunanistan’in, Dogu’nun
bir parcasi oldugunu kabul etmek anlamina gelecekti (Hobson, 2008, 228).

Bu yaklasim bize Antik Yunan'in iki temel 6zellik temelinde yeniden insa edildigini
gostermektedir.

1) Antik Yunanistan’in Dogu’yla baglarini koparip onu saf Bati medeniyetinin kékeni
haline getirmek. Dolayisiyla tarihsel veriler ve bilgiler mevcut olsa bile bilingli olarak Antik
Yunan’dan geriye gitmemek.

2) Avrupa medeniyetinin besigi olarak kesintisiz bir siirekliligin baslangi¢ unsuru kabul
edildigi icin, ilkel ve olumsuz &zelliklerinden arndirilmis bir Antik Yunan resmi ortaya
cikarmak,

Bu sayede Dogulu niteliginden arindirilan Yunanistan, Avrupa’nin stiinliigiini
aciklamamn gerekgesi haline getirilmistir. Metafizigi hicbir zaman asamamis Dogu’'nun
aksine Yunan mirasinin akilciiga yatkin yapisimin dayanaklari olarak da; okullarimin
cesitliligi ve cekismesi, dinsel baskilardan uzak ve 6zgiir olusu, hiimanizm, aklin zaferi gibi
temel 6zelliklere sahip olmasi (Amin, 2007, 106) gosterilmekteydi.

En bagindan bir 6teki olarak olusturulan Dogu kurmacasinin karsisinda olusturulan bu
“Ezeli Bat1” imgesi, Batmn biricikligini ve tekilligini korudugunu gostermek icin
“yaratilmisti ki, bu imge, elbette ki, keyfi olarak ve efsaneye dayanarak yaratilan, degisime
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ragmen siireklilik etmenlerinin agir bastig1 keyfi bir imgeydi. Avrupamerkezci gériis, bu
baglamda Antik Yunan'la baslayan Batili bir soyagact da iiretti. Bu kurgunun bir geregi
olarak, Helenizm'i keyfi bir sekilde Avrupaliliga baglamak icin Antik Yunan, asil gelistigi
ortam olan Dogudan da koparilmisti (Amin, 2007, 104-105). Hodgson’un deyisiyle tarihin ana
damari1 veya ana akis istikameti Batinun en yakin atalar sayilan Antik Yunan'dan ibaret
olarak yeniden belirlendigi icin, tarihin ana akis istikametinin biitiin bslgeleri zaman zaman
Bati ile zdeslestirildi. Oyle ki, cogu zaman Dogu iginde gériilen Yunanistan, Batili olarak
kabul edilir ve bunun karsisina da biitiin Dogu medeniyetleri konur hale geldi. Dahasi, buna
dayanarak Dogu-Bati ikilisinden baslayarak ikili karsitliklar {iretildi. Tanimi geregi Batiy1
kapsayan tarihin ana akis istikameti, ayni1 tanimin geregi Dogu’yu tecrit edilmis ve statik
olarak goriir (Hodgson, 2001, 36-37).

Batu tarihiyle ilgili iiretilen kesintisiz stireklilik anlayisinin saglanmasi igin (Simsek, 2013,
205) tiretilen Dogu ile Bati arasinda keskin bir ayrim, en bariz sekilde tarihyaziciliginda
kendini gsterir. Bu durumun en 6nemli kamtlarindan biri, “tarihin ana akisimin” Bati
merkezli olarak kurgulanmasiyla, Avrupamerkezci disiincenin Asyalilar1 “tarihi olmayan
insanlar” olarak gormesidir. Dogulu insanlar kendi baslarina gelisme gostermeyi
basaramadiklarina gore, Batinin emperyalizm ile Doguya medeniyet gotiirebilmesinin 6nii
acilmis oluyordu (Hobson, 2008, 224). Hobson bu durumun bir tiir irk¢iliga yol agtigim da
soyler. Ona gore 18. ylizyilda ortaya ¢ikan “aleni irkgilik”, fizyolojik ve genetik ozelliklere
dayaliyken, 18. ve 19. ylizyilda ortaya ¢ikan “gizli irk¢ilik”, kiiltiirel, kurumsal ve gevresel
ozelliklere dayal olarak ortaya ¢ikmustir. Gizli irk¢iligin sinsi islediginin altim gizen Hobson,
bu anlayis yiiziinden pek ¢ok Avrupalinin emperyalizm araciligiyla, emperyalist
“medenilestirme misyonu” aracilifiyla samimi olarak Doguya yardim ettigini diistindigiini
(Hobson, 2012, 222) belirtmektedir.

1.3. Avrupa’nin Egsizligi iddiasi

Avrupamerkezci tarih anlatisinda, Avrupa'min Ustiinliigiinii géstermek icin, Avrupali
diinyanin baslangici olan antik cagda (Goody, 2012, 31) Avrupali olmayan her sey, antik tarih
parantezinin disina konur, baz1 degisiklikler icerse de Avrupa tarihi siirekli bir ilerleme
cizgisinde anlatilir ve moderniteyle birlikte Ustinliigiini gostermis olan Avrupa’nin
modernite éncesinde de iistiin oldugu gosterilir (Goody, 2012, 7). Bu yaklasimi benimseyen
Finley, Avrupa’nin Ortacagin sonlarindan itibaren teknolojide, ekonomide ve diger
alanlarda gosterdigi gelisimin insanlik tarihinde benzersiz oldugunu vurgular ve Avrupa
antikgaginin benzersizligiyle iliskilendirirken (Goody, 2012, 43), Avrupamerkezci bir bakis
acisina sahip olan Norbert Elias da uygarlik kavraminin, Batinin 6teki toplumlara gére tistiin
oldugun inandig1 her seyi icinde 6zetleyen bir kavram oldugu kanaatindedir (Goody, 2012,
183). Osborne, Antik Yunan'in Batili mirasin temeli oldugu goriisiiniin bir efsane olmadig
kanaatindedir:

“Klasik Grek diinyasinda bizim Batili mirasimizin temeli olan bircok dzelligin kdkenini
buldugumuz, tiimiiyle bir Avrupa efsanesi degildir. Biitiin diisiince ve ifade tarzlarinn, 6z
bilingli soyut siyasal diisiince ve ahlak felsefesinin; bash basina bir alan olarak retorigin,
trajedi, komedi, parodi ve tarihin; Batih natiiralist sanat ve disi nii’ niin; kuram ve uygulama
olarak demokrasinin pinarlari ve kékeni M.O. 500 ile 300 arasinin Yunanistan'indadir.”
(Goody, 2012, 44).
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Wallerstein biiyiik 6lciide Avrupa’da dogmus olan sosyal bilimin, Avrupa’nin biitiin
diinya sistemine hiikmettigi tarihsel bir noktada Avrupa’nin sorunlarina cevap olarak
ortaya ciktigini ve kurumsal tarihi boyunca hep Avrupamerkezci oldugunu vurgular
(Wallerstein, 2000, 184-185).Nitekim, kuraminda 6nemli bir yer tutan amagli ve ¢izgisel tarih
anlayisimin Bati'ya has oldugunu, Dogu’da ise dongtisel tarih anlayisinin gegerli oldugunu
sdyleyen Hegel’den (Arnhart, 2013, 244) Avrupa’'da sosyal bilimlerin ayr1 bir disiplin olarak
yer edinmesinde énemli pay1 olan Montesquieu’ya (Beris, 2017, 504) Machiavelli, Marks ve
Weber’e kadar nerdeyse bilinen 6nemli sosyal bilimcilerin ¢ogunun bu Dogu-Bat1 ayrim
cercevesinde diisiince gelistirdigi goriiliir (Vergin, 2007, 190-192).

Kurulus yillarinda Avrupamerkezciligin damgasim vurdugu (San, 2007, 66) sosyal
bilimlerin ortaya ¢iktigi doneme bakildiginda, Batinin 1492 yilinda Amerika kitasina
ulagmast ile baslayan siirecte diinya tizerinde mutlak egemenlik kurdugu 19. Yiizyilda diinya
sisteminin bazi sorunlarla karsilasmasinin 6nemli rolii oldugu gériiliir (San, 2007, 62). 19.
yiizyilda sosyal bilimlerin ortaya ¢iktig1, Bat1 kimliginin yeniden yapilandirilma déneminin
doruk noktasina ulastigi bu dénemde &zellikle 1700-1850 yillar1 arasindaki dénemde
Avrupalilar diinyay1 diisiinsel olarak iki tezat bsliime ayiriyorlardi: Bat1 ve Dogu veya Bati
ve geri kalanlar. Bu ayrima gore Bat1 Dogu’dan tstiindii (Hobson, 2008, 23-25). Avrupa tarih
yazimina egemen olan bu Dogu-Bat1 karsithgina gére bir Avrupa mucizesi olarak Bati’'nin
yiikselisi, Avrupa tarihinin baska tarihlerde goriilmeyen, 6zel miilkiyetin ¢cok erken bir
asamada yerlesmesi, imparatorluk yapisi yerine birbirleriyle rekabet icinde olan ¢ok
kutuplu bir devlet yapisina sahip olmasi, tarimu tiretken kilan unsurlarin benimsenmesi gibi
ozelliklere sahip olmasi ile agiklanir. Bir yokluklar alani olarak tasavvur edilen ve biricik ve
6zel olarak goriilen Avrupa tarihinin bir arka planini olusturan Dogu tarihine ise, Avrupa
tarihinin Gstiinliigiinii kanmtlamak icin sahnelenmis bir oyunda bir figiiranlik gérevi
verilmis gibidir (islamoglu, 1997, 13).

“Bilim, felsefe, sanat basta olmak {izere yasamin her alaninda Avrupa diisiincesi ve
uygarliginin, Avrupa disinda kalan digerlerinin tamamindan tistiinliigii tezini aciktan ya da
gizli olarak savunan yaklasim” (Simsek, 2013, 194) olarak tanimlanan Avrupamerkezcilik,
Hobson’a gére Batinin yiikselisiyle ilgili tiim temel gériislere sirayet etmistir (Hobson, 2008,
20). Sosyal bilimlerin Batida yiikselise gectigi bu dénemde Bati, diinya tizerinde kurdugu
mutlak egemenlik karsisinda kendi varhigimi da tarihten ve zamandan bagimsiz bir
mutlaklastirma igine sokma ugrast igine girmistir. Bati, bu sekilde kendi disindaki diinya ile
iktidar iliskisi kurmus ve Bat1 dis1 toplumlar: Stekilestirme siirecine tabi tutmus (San, 2007,
62) ve en basindan beri biricikligini ve tekilligini korumus bir “Ezeli Bati” kurmacasim da
yaratmustir. Keyfl ve efsaneye dayanan bu kurgu, degisime ragmen siireklilik etmenlerinin
agir bastigini vurgulamak icin gerek duydugu aym 6lgiide keyfi bir “Stekiler” yaratmakla
kalmamis, Antik Yunan’la baslayan Batili bir soyagaci da ileri stirmiistiir (Amin, 2007, 104-
105).

Sosyal bilimin tecellilerinin, a) tarih yaziminda, b) evrenselciliginin dar gérisliiliigiinde,
c) Bati medeniyeti hakkindaki varsayimlarinda, d) Sarkiyatciliginda ve e) ilerleme teorisini
dayatma girisimlerinde, olmak iizere bes bicimde Avrupamerkezci oldugunun ileri
stiriilebilecegini (Wallerstein, 2000, 184-185) belirten Wallerstein’in yaklagimi géz éniine
alindiginda ilk dikkat ¢eken alanin tarih yazimi oldugu goriiliir. Zira Bati Avrupa, 19.
yiizyihn basindan itibaren, somiirgeci fetihler ve Sanayi Devrimi'nin bir sonucu olarak
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diinyanin geri kalanindaki faaliyetleriyle, diinya tarihinin kurgulanmasinda da egemen
olmustur (Goody, 2012, 15). Bu kurguda Bati, Antik Yunan’dan bu yana Dogunun higbir
yardimi olmaksizin gelismesini siirdiiren bir medeniyet olarak resmedilir. Bu noktadan
itibaren diinya tarihinin yalnizca muzaffer ve dncii Bat'min hikayesi olarak anlatilabilecegi
yolunda bir adim atilmustir. BSylece, eski (pristine) Bati miti dogmustur: Dogu'nun
yardimini almaksizin kendi kisisel gelisimlerini yénlendiren ve béylece modern kapitalizme
dogru basarili hamle yapan Avrupalilar, bu duruma kendi tistiin yaraticiliklari, akilciliklart
ve demokrat yapilari sayesinde ulasmistir (Hobson, 2008, 24-25).

Burada dikkat edilmesi gereken nokta, Batimin Dogu karsisinda ciddi bir istiinlik
saglamis olmas1 degil ama gelisimini kendinden baglatmasi ve Dogu medeniyetleri dahil
olmak {izere yararlandiklari tiim medeniyetleri kendine ait gdstermeye calismasidir. Goody
buna “tarih hirsizlig1” adini vermektedir (Goody, 2012, 32). Goody’ye gore tarih hirsizligs,
tarihin Bati tarafindan ele gegirilisi demektir. Bu da gegmisin Avrupa 6lgeginde olan
bitenlere gére kavramsallastirilip sunulmasini, ardindan da diinyamin geri kalanina
dayatilmasini ifade etmektedir (Goody, 2012, 1).

Hobson, Dogunun Batinin yiikselisine iki ana yontemle katkida bulundugunu, bunlardan
birinin yayilma/asimilasyon, digerinin ise kendine mal etme oldugunu belirtir ve kendine
mal etmeyi, 1492’den sonra Bati emperyalizminin Batinin yiikselmesi i¢in dogunun
ekonomik kaynaklarinin tiimiinii kendine mal etmesi olarak agiklar (Hobson, 2008, 18).
Diinya lizerinde farkli zaman dilimlerinde farkh diinya egemenliklerine sahit olunmus ama
daha 6nce hicbir medeniyet diinyay: bu kadar yayilmaci bicimde etkilememis veya kendi
suretinde sekillendirmemistir (San, 2007, 63). Avrupa’nin Dogu’nun kaynaklarini basarili bir
sekilde asimile ettigini s6yleyen Hobson’un aktardigi tizere: “Batr’y1 siradisi yapan, diistik
bulus yapma kapasitesine karsilik baskalarindan 6grenmeye hazir olmasi, taklit etme istegi,
diinyanin bagka yerlerinde bulunmus arag¢ gere¢ ya da teknolojilere el koyma becerisi,
bunlar1 en elverisli hallerine getirmek, sonuna kadar ve yogun bir sekilde sémiirmektir”
(Hobson, 2008, 294) s6zii, Avrupamerkezcilik baglaminda dogrulanmis gériinmektedir.
Stam ve Shohat’in, Avrupamerkezciligin, Avrupali olmayanlarin kazanimlarini kendine mal
edip kendi 6ziinde birlestirerek kendi kiiltiirel antropolojisini yiikseltmek suretiyle Bat1
kaynakli diinyanin merkezi ve diinyanin diger yerlerine ontolojik gerceklik saglayan tek
paradigmatik cercevesi (Stam - Shohat,2002) oldugu goriisii de bu baglamda haklilik
kazanmaktadir.

Avrupamerkezciligin gostergelerinden bir baskasi da dil ve adlandirmalardir. Clinkii
Avrupamerkezcilik en basta adlandirmalarda kendini gésterir. Ornegin, “cografi kesifler”
adinin kendisi ve “Yakindogu”, “Uzakdogu” ve “Ortadogu” gibi adlandirmalar
Avrupamerkezci adlandirilmalardir. Yiizbinlerce insanin zaten kesfetmis oldugu bir
cografyayr Avrupalilarin kesfetmesi “cografi kesifler” olarak adlandirilirken, diinyanin
farkl bolgeleri de Avrupa’ya uzakligina gére adlandirilmaktadir. Bu durum, Avrupalilarin
medeniyet anlayislariin farkli bir yoniinii gostermektedir. Batinin belki de kendinden
dnceki giiclenen ve yiikselen medeniyetlerden farki, bu “kendine mal etme” konusunda
ortaya ¢ikmus gibi goriinmektedir. Ciinkii Bati sadece ekonomik kaynaklari kendine mal
etmekle kalmamus, Bat1 dist toplumlarin drettikleri tiim olumlu medeniyet unsurlarini
kendine mal etmeyi amag edinmistir. Goody’nin, Avrupalilarin yaptig1 ve uygarlik hirsizligs
(Goody, 2012, 182) dedigi seyin bir sonucu olarak tarih yeniden yazilirken Bati dist
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uygarliklar ya gérmezden gelinmis ya da bunlar batiya mal edilmistir. Bu baglamda ibn
Sina’nin “Avicenna”, Tbn Riisd’iin “Averroes” olarak adlandirilmasi ve aslen dogu diinyasina
ait pek cok Onemli kisinin isimlerinin Batihi isimlere benzer telaffuz edilmesinin,
Avrupamerkezcilik realitesi sebebiyle sadece telaffuz kolayhgiyla aciklanamayacagi
izlenimini olusturmaktadir.

Pierre Beaudet, tarihin Antik Yunan’la baslatilmasini bilingli bir tercih ve bilingli bir
insa ve kurgu oldugunun altini gizer. Martin Bernal’in asil ad1 Black Athena-The A froasiatic
Roots of Classical Civilization (Kara Atena, Klasik Uygarligin Afrika Asyasal Kokleri) olan ama
Tiirkge’ye, Kara Atena, Eski Yunanistan Uydurmacast Nasil imal Edildi? 1785-1985 adl1 kitabiyla
bu kurguyu koékten yikacak unsurlari ele aldigini belirtir. Yunanistan'in uzun siire,
Atina’nin yUkselisinden neredeyse iki bin y1l 6nce biitiin Akdeniz diinyasmin entelektiiel
ve siyasi merkezi durumunda olan Misir'in kolonisi oldugunu ileri siiren Bernal, bu Misir
etkisinin ve hatta Misir’la birlikte Fenikeliler ve Stimerlerle birlikte diger Dogulu halklarin
etkisinin bilingli bir sekilde iistii kapatilip biiytik 6lglide gérmezden gelindigini ve
gelinmeye devam ettigini hatirlatir (Beaudet, 2001, 309-310).Basta Misirlilar olmak {izere
Afroasiatik irklarla basta Fenikeliler olmak tizere Sami irklarin Yunan kiiltiiriine yaptigi
belirleyici katkiy1 gbz ardi eden veya iyi ihtimalle kiiglimseyen on sekizinci ve on
dokuzuncu yiizyil antik tarihgilerinin kasitli bir sessizlik icinde oldugu sonucuna varan
Bernal, daha sonra etimoloji ve mitolojiye bagvurarak bu kiiltiirlerin Yunan kiiltiir
lizerindeki etkisini gdstermeye calisti. flgingtir ki, Bernal’in bu tezine karsi Mary
Lefkowitz, 1996’da Bernal’e cevap olarak yaymlanan Not Out of Africa: How Afrocentrism
Be came an Excuse to Teach Myth as History (Afrika Disinda Degil: Afromerkezcilik
Efsaneyi Tarih Olarak Ogretmek icin Nasil Bir Bahane Haline Geldi?) baslikli calismasiyla
Bernal’in goriisiinii Afromerkezci olarak nitelemistir. Garland’e gére yine de Bernal’in
calismasi, baska hicbir sey basaramadiysa bile, Yunan kiiltiirliniin Bati’daki devam eden
statiistinii, bu kiiltiirel kkenin neredeyse kiiltiirel kimligin 6nkosulu olarak gériilmeye
baslandigini bize hatirlatarak en azindan klasik antik ¢cagin devam eden énemini ortaya
koydugu i¢in 6nemlidir (Garland, 2009, 312-313).

Coskun’un ifadesiyle kendi kimligini insa ederken Avrupa’nin bagvurdugu geleneksel
otekilerden biri de Misir’di (Coskun, tarihsiz, 96) ve Yunanistan'in Misir’dan etkilendigi
gergegi kabul edilirse, kurgulanan Antik Yunan efsanesi zarar gérecek belki de yikilacakti.
Zira bu durumda Bati medeniyetinin kékeninde Dogu (Misir) yer almis olacak (Baudet, 2001,
312) ve Bati-Dogu kesikliligi tezi gecersiz olacaktu.

Burada temel sorun, diinya tarihgileri arasinda gizlenmeye calisilan “Avrupalinin kendi
kendini &ne ¢ikarmasi” egilimindedir (Hobson, 2008, 292). Hobson’un deyisiyle. MO 500’den
beri Dogu ile Batinin ayri olusumlar olmadigi ama gelisigiizel bir sekilde birbirlerine
dolandiklar1 (Hobson, 2008, 295) sabit olmasina ragmen, keskin bir Dogu-Bat1 ikilemi
yaratildi. Dogunun geri kalmishigina karsiik Avrupa’nin ilerlemeci bir dogru {izerinde yol
aldig1 inancina dayah ikili kargithklar yaratildi. Buna gére Bat, yaratici, hareketli, bilimsel,
disiplinli, kontrolli, insancil, duyarl pratik akil odakli, bagimsiz ve hepsinden 6te koruyucu
olarak hayal edilirken Dogu, Batinin ikinci sinif bir karsit1 olarak resmedilmis ve taklitci,
pasif, batil, tembel, gaddar, duygusal, egzotik, beden odakli, bagimli ve hepsinden &te
cocuksuydu (Hobson, 2008, 230-231).
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2. Objektif Gerekge: Yunanhlarin Soyutlama ve Teorilestirme Becerisi

Bir yandan “Avrupa’yt gayrimesru bir itibardan yoksun birakacagimiz yanlgisiyla,
ozgiilliigiinden de yoksun birakmaya ¢alismaktan vazgegmeliyiz” (Wallerstein, 2000, 201) uyarisi
yapan, bir yandan da Avrupamerkezciligi elestirirken dikkatli olmayip Avrupamerkezci
onciillerle onu elestirirsek Avrupamerkezciligin akademisyenler {izerindeki etkisini
azaltacagimiza daha da arttirabilecegimize (Wallerstein, 2000, 185) dikkat ceken
Wallerstein'in uyarilari, belki de hem diisiince hem de siyasi diisiince tarihinde Eski
Yunanlilarin 6zgiin konumunun vurgulanmasinda énem kazanir. Zira Yunanlilarin bilim
tarihine 6zglin katkida bulunduklarmm altim ¢izmenin, bir realite olan subjektif
Avrupamerkezcilik olgusunun degil, objektif tarihsel verilerin, nesnel tarihsel
arastirmalarin bir sonucu olarak gériinmektedir.

Tarihin Yunanlilarla baglamadig1 dogru olmakla beraber, bu, Yunanlilarin bilim tarihine
hicbir katkisi oldugu anlamina gelmez. Yunanlilarin katkisimn doga felsefesi (Amin, 2007,
116) oldugunu sdyleyen Samir Amin, doga felsefesinde kendini gésteren Yunan mucizesinin
kiigiik goriilemeyecegini (Amin, 2007, 109) sdylese de, Bonnard, “Yunan mucizesi” diye bir
seyin olmadigini, Yunanlilarin bilim alaninda yaptiklarina mucize demek yerine; iklim,
toprak gibi dogal kosullar, dnceki uygarliklarin katkisi ve zengin yoksul ¢atismas iceren
toplumsal kosullar gibi sebeplerin bir bileskesi olarak Yunanllarin “bilimi kesfettiklerini”
kabul etmenin Yunan bilim mantifina daha uygun olacagini (Bonnard, 2011, 35)belirtir.

MO 7. yiizyilda evrenin ilk hali olan khaostan kosmosa gegisi tanrilarin yaptiklari islerle
yani mitolojiyle aciklamay1 benimsemis olan Yunanlilar arasindan MO 6. yiizyilda evreni,
mitolojiye ve tanrilara bagvurmadan sadece maddi siireclere dayali olarak akilla agiklamaya
calisan fyonyali rasyonalistler (doga filozoflar1) ortaya ¢ikmist1 (Pomeroy, 2018, 210-211).
Bilim tarihg¢isi Ronan’a gére Batidaki biitiin antik ¢ag toplumlar: iginde olgular: toplayip
karsilastiran, onlar1 bir biitiinlik icinde birlestiren, evreni biiyliye ve hurafeye
basvurmadan ilk agiklayan Yunanhlar olmustur.

Doga yasalarinin arastirilmasini, insan ile tanrilar arasindaki iliskileri iceren mitolojiden
ayirmak konusunda ciddi bir basar1 géstererek “Yunan bilimi” denen hayret verici bir
olgunun baslamasini saglayan Yunanhlar, bdylece Thales’le birlikte, ilki, evrene dogaiistii
degil dogaya dayali agiklamalar getirme, ikincisi de gozlem ve tecriibelere dayanarak
bunlarin temelinde yer alan teoriler iiretmeye calisma olan Yunan biliminin ayirt edici
dzelliklerini otaya koymustu (Ronan, 2005, 69). Biitiin bunlar birdenbire olmamig, Dogu
Akdeniz'in mirasgisit olan Yunanllar, Minos ve Miken kiiltiiriinden yararlandiklar: gibi
Misirlilar, Fenikeliler ve daha sonra da Mezopotamyalilardan ¢ok sey alarak (Ronan, 2005,
65) bu gelismeyi saglamislardi. Yine de felsefenin MO 585’teki giines tutulmasim énceden
bilen Thales’le basladigiu belirten ve tarihte Yunan uygarliginin birdenbire dogusunu
aciklamak kadar giic ve sasirtic bir is olmadigim s6yleyen Russel (Russell, 2004, 123) ile,
bilimin neden Akdeniz’in dogusunda aniden tomurcuklanmaya basladig1 sorusunun kesin
bir cevabinin olmadigini séyleyen Ronan (Ronan, 2005, 69) Yunanlilarda bilimin aniden
ortaya ¢iktig1 konusunda aym goriistedir.

Diger toplumlarin bilgi birikiminden yararlanmakla beraber Yunanlilarin bilimin
baslaticis1 olarak goriilmesinin nedeni, anlagildig1 kadariyla Yunanhlarin bilim tarihine
katkis1 olan soyutlama ve teorilestirmeyle iliskilidir. Bilindigi gibi ilk filozof sayilan Thales’le
birlikte baslayan ve gézleme dayali olarak evreni inceleyen Yunan biliminin ayirici 6zelligi,

www.dergipark.org.tr/tr/pub/eskiyeni


file:///Users/ademic-mac23/Desktop/55.%20Say%C4%B1%20Edito%CC%88r%20yaz%C4%B1s%C4%B1z/../../../ESK%E2%80%BAYEN%E2%80%BA/Desktop/dergi/49.%20say%CB%9D/www.dergipark.org.tr/tr/pub/eskiyeni

Siyasi Diisiince Tarihi Neden Eski Yunan'la Baslar? iki Farkh Yaklagimin incelenmesi « 1561

bu gézlemlerden yola gikarak evrenin 6ziine dair teoriler {iretmesidir. Bilimin kiimtilatif
oldugu ve her toplumun kendi ¢apinda bu kiimiilatif bilgiye bir ekleme yaparak katkida
bulundugu géz 6niine alinirsa, teorilestirme ve soyutlama, Yunanhlarin bilim tarihine
yaptiklari en 6nemli katki olarak goriilmektedir. Bunun en iyi 8rnegi, geometrinin bir bilim
olarak ortaya ¢ikis hikdyesinde goriilebilir.

Geometriyi Misirlilarin buldugu ve geometri ile ilk gelismelerin Mezopotamya ve Misir’
da gerceklestigi (Hobson, 2008, 82; Bernal, 1998, 177) hemen herkes tarafindan kabul edilen
bir gercektir. Misir’da her yil Nil nehri tasip 6nceki yilin sinir isaretlerini sildigi ve bereketli
topraklari sular altinda biraktig1 icin, her yil Misirhlar tarlalarin ana siirlarini yeniden
cizerek belirlemek zorunda kaliyordu. Hayati 6nemdeki bu isi -arazilerin sinur ¢izgilerinin
belirlemek i¢in Sl¢tim yapma isini- her yil yapmak durumunda olduklar: i¢in Misirhilar bu
iste oldukca ustalasmislardi (Barker, 2003, 33).Bu baglamda “geometrinin Misirlilar
tarafindan, Nil'in tagmasiyla sinir isaretlerinin kaybolmasindan sonra tarlalar1 6lgmek icin
icat edildigi gérilmektedir.* Bernal'in aktardigina gére Herodotos da Misirhlarin temel bir
bilim olan geometriyi pratik nedenlerle -yani, Nil'in tasmasi ile isaretlerin ortadan
kalkmasindan sonra topragin &lgiilmesi igin- gelistirdiklerini (Bernal, 1998, 177)
anlatmaktadir.

Yunanistan'in bir dénem Misir’in kolonisi oldugu (Bernal, 1998, 580, Beaudet, 2001, 309),
bir veri olmasinin yaninda, Bernal’in, Oklid'in biitiin yasamini Misir'da gecirdigi (Bernal,
1998, 26) ve iskenderiye okulunda 6gretmenlik yaptigi (Bernal, 1998, 390) Tales, Pythagoras,
Platon gibi pek ¢ok Yunan diisiiniiriin de yolunun Misir’dan gectigi iddialari (Bernal, 1998,
390) bir veri olarak kabul edilirse, Yunanlilarin, Misirlilarin ne yaptiklarim gézleyip
yaptiklart ise de “geometri” yani “yeryiiziiniin 6l¢timii” adin1 vermis olmalari (Barker, 2003,
34) daha iyi anlagilir.

Herodotos, Aristoteles ve onun &grencisi Odemos'un (Eudemos) aktardifina gore
Yunanlilar, matematikle ilgili bilgilerini ve geometriyi Tales yoluyla Misir'dan 6grenmis
olsa da Misirhlarin geometrisi tamamen pratige ve tecriibeye dayall bir geometri
niteligindeydi (Ronan, 2005: 71-72). Misirhlardan farkli olarak Yunanlilar, geometriye
sadece pratik faydasindan dolayr degil teorik konumu sebebiyle de 6nem verdiler,
geometriyi geometrinin kendisi i¢in anlamayi istediler. Tim geometri uygulamalarinin
altinda yatan genel yasalarin tiimdengelimsel ispatlarini bulmaya calistilar (Barker, 2003,
34-35). Dolayisiyla sadece giindelik hayattaki sorunlarini ¢zmek i¢in degil geometriyi soyut
diizeyde ve teorik olarak incelediler. Yunan biliminin ayirdedici 6zelligi ve onlarin bilim
tarihine 6zgiin katkisi tam da buydu aslinda: Soyutlama ve teorilestirme.

Yunanlilar sadece somut sorunlarla kars: karsiya kaldiklarinda degil, boyle bir sorun
yokken bile soyut diizeyde bilimle ilgilendiler (Russell, 2004, 123). Bilimi soyutlayarak,
maddi diinyanin sinirliliklarini asma imkani elde ettiler. Cocuk gelisiminde soyutlama nasil

Herodot da geometrinin kdkeninin toprak ve tarla 6l¢iimii olduguna dair benzer bir hikaye anlatir:

“Misir' da bu kadar ¢ok kanal bulunmasinin nedeni budur. - Gene rahipler bana dediler ki, bu kral biitiin
topraklar1 Misirlilar arasinda béliistiirmiis, herkesin payina ayni 8lciide toprak diismiistiir; her toprak sahibi
yilda bir ve belli zamanda kira gibi bir sey 6diiyor, kral da kendisine bu yoldan bir gelir saglamis oluyordu.
Irmak bunlardan birinin topragini yerse, o adam gidip krala durumu anlatiyor, bunun tizerine Sesostris
adamlarim génderip toprag slgtiiriiyor, ne kadarimn eksildigi saptaniyor ve kéylii vergisini o 6lgiide eksik
3diiyordu; bana dyle gelir ki, sonradan Yunanistan'a da gegmis olan geometrinin kékeni budur” (Herodotos,
2012: 167).
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dnemli bir evre, Snemli bir asama ise, insanoglunun bilimsel gelisiminde de soyutlama aym
Oneme sahiptir. Piaget, cocuk gelisiminde ¢ocugun soyut disiinmesinin Gnemini
vurgularken “somut islem diistincesi evresinde olan kiigiik bir cocuk simdiki zaman i¢indeki
“gercek” sorunlarla ugrasmak zorunda oldugu halde, soyut islem diisiincesine sahip olan
bir ergen, yakin cevreyi varsayimsal bir gecmise ya da gelecege baglayan olasi sorunlarla
ugrasabilir” diyerek (Gander - Gardiner, 2004, 461) cocugun gelisiminde soyut diisiinmenin
Onemini vurguladigi gibi, insanlk tarihinde de soyut disiincenin 6nemli bir asama
olduguna dair ipuglar: vermektedir bize.

2.1. Siyasetin Pratigi ve Teorisi

Sokrates dncesi filozoflardan Demokritos’un “Pers kralligina hitkmetmektense tek bir olguya
aciklik getirebilmeyi tercih ederim” (Pomeroy, 2018, 283) s3zii, sadece ona ait olmayan ve biitiin
doga filozoflarin da var olan soru sorma ve sorularina bir biitiinliik icinde cevap verme
arzusunun bariz bir géstergesidir.

Anaksimandros’tan Demokritos’a kadar tiim temel ugrasi dogaya entelektiiel bir temel
kazandirmak olan Doga filozoflarindan (Versenyi, 2007, 11) hemen sonra gelen Sofistler ve
Sokrates, doga filozoflarimin dogaya yonelik bu merakin bir benzerini ayni coskuyla ama
farkh bir alana, beseri diinyaya, insana ve insanin iginde bulundugu ortama, insanin sosyal
hayatina, insanlarin iginde yasadigi topluma ve devlete yoneltmisler, bir anlamda sosyal
bilimlerin temelini atmuslardir. Doga filozoflar1 evrenin 6ziinii biiyikk bir merakla
sorgularken Sokrates de “sorgulanmamus hayatin yasamaya degmeyecegi” sonucuna
varmistir (Anil, 2006, 154-156). ilk olarak, yalnizca doga gergekleriyle ilgilenen doga
filozoflarindan sonra Yunan felsefesinin bakisim topluma ve insana ydneltmeyi
basarmalar, ikinci olarak, diisiinceyi de diistincenin konusu haline getirerek diisiincenin
sinirlarim, kosullarini ve imk4nlarini arastirmalari, {iglincti olarak da ahlak felsefesini de
akilct olarak ele almalariyla bu konuyu da felsefenin konusu haline getirmeleriyle Sofistler,
felsefe tarihinde 6nemli bir yer edinirken (Stohring, 2015, 203) devletin ne oldugunu
sorgulayan ve bu baglamda toplum sézlesmesini andiran bir yaklagimla toplum ve devleti
insan yapisi gérmeleriyle de (Agaoullari, 1994, 82) siyasal diisiincenin temellerinin
atilmasinda da 6nemli bir yer edinmislerdir.

Sofistler beser hayata dair her seyi sorgularken Sokrates de yine ayni cesaretle her seyin
tanmini sorgulamaktaydi. “Nedir?” sorusu Sokrates’in en ¢ok sordugu soruydu. Strauss ve
Cropsey’e gore Sokrates, insanlarla sohbet ederken her seyi tanimlamaya calisma ¢abasi
icinde olan Sokrates her seyle ilgili “Nedir?” sorusunu sorarak, adalet, adaletsizlik nedir,
olgiiliiliik nedir cesaret nedir ve korkaklik gibi toplumda yaygin kullanilan ve genel olarak
benimsenen goriislerle ilgili soru sormanin yaninda devletin, devlet adaminin, insanlara
hitkmetmenin ve insanlara hitkmedebilen insanin ne olduguna yonelik sorulart ve
sorgulamalariyla siyaset felsefesinin de kurucusu olmustur (Strauss ve Cropsey, 1987, 4-5).
Bat1 siyasal diisiincesinin merkezinde yer alan bir klasik sayilan ve siyaset teorisine dair
bilinen en eski yazili eser olan Platon’un (Politeia, Republic) adli eseri, kritik bir soru olarak
“adalet nedir?” sorusu baglaminda iyi devletin ne oldugunu ele alarak (Tannenbaum, 2017,
45) giliniimiize kadar da canliligini siirdiiren énemli bir tartismayi, adaletle iyi devlet
arasindaki baglantiy1 inceler. Bir {itopya olarak hayalinde tasavvur ettigi iyi ve adil devleti
anlatti1 Devlet adli eseriyle Platon, ayni zamanda gilindelik hayatta da kullandigimz
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“Platonik” (Platonca) kelimesinin ima ettigi {izere (Etymonline; Online Etymology
Dictionary) iitopya tiiriiniin de bilinen ilk 8rnegini vermistir.

Bdylece Yunanlilarin soyutlama ve teorilestirmeyi sadece geometriye uygulamadiklari,
ayni yontemi siyasete de uyguladiklari goriiliir. Siyaset, bilindigi gibi Heywood'un
vurguladig1 iizere en az iki insan tarafindan yapilabilecek bir eylemdir. Heywood'un
deyisiyle “Robinson Crusoe gibi yalniz bireyler basit bir ekonomi gelistirebilirler, bir sanat ortaya
¢ikarabilirler, vesaire; ama siyaset yapamazlar. Siyaset ancak bir baska insanin, Cuma’nin gelisiyle
ortaya ¢ikar” (Heywood, 2013, 21).

Ortak sorunlarin ¢oziilmesi amaciyla kararlarin alinmasi ve bu amagla gesitli
hiyerarsilerin olusturulmasi, siyasetin olusum siirecinde karsimiza ¢ikan unsurlardir. Bu
anlamda siyaset elbette ki Yunanlilarla baglamamuistir. Yunanlilar insanlik tarihinin bilinen
ilk toplulugu, ilk kabilesi ya da ilk krallig1 veya devleti olmadiklaria gore, siyasetin
baslangici Yunanlilardan binlerce yil 6ncesine gitmek durumundadir.

Siyasetin pratigi ¢ok eski olmakla birlikte, siyasetin teorisine dair Yunanlilardan 6nce
beyan edilmis ve giiniimiize ulasmus bir goriis tarihsel olarak mevcut degildir. Siyasetin nasil
olmas1 gerektigi, devletin nasil ortaya ciktig, devleti ortaya cikaran temel unsurun ne
oldugu, iyi devlet ile kétii devletin farklari, en iyi devletin nasil olmasi gerektigi gibi
konularda, en azindan elimize ulasan tarihsel kayitlarda, Yunanlilardan daha énce goriis
gelistiren mevcut degilmis gibi gériinmektedir.

Siyasetin teorisine dair sdzlii olarak Sofistler ve Sokrates’ten, yazili olarak da Platon’dan
daha eski kaynak elimizde mevcut olmadigi igin, siyasi diisiince tarihi -en azindan yeni bir
kaynak bulununcaya kadar- Eski Yunan’la baslamak durumundadir.

Sonug ve Degerlendirme

Hemen her seyin tarihinin Eski Yunan’la baslatilmasimin sebeplerinden birinin artik
“Avrupamerkezcilik” oldugu (Canatan, 2008, 11) ve bunun bilingli bir tercih oldugu ortaya
¢tkmis durumdadir. Olusumunda sémtirgelestirme siirecinin yarattigi 6zglivenin payinin
biiyiik oldugu Avrupa kimliginin, modern toplum ve uygarligi, kendi tarihsel deneyimi
karsisinda tanimlama gabasi icine girmesinin (Coskun, tarihsiz, 97-98) bu yaklasimda etkili
oldugu da artik belirgindir. Ancak, begensek de begenmesek de “Avrupamerkezli bir
diinyada yasiyor” oldugumuz ve modern diinyaya damgasini vurmus olan
Avrupamerkezciligin egemen bir ideoloji ya da diisliniis bi¢imi haline geldigi de bir
gergektir (Canatan, 2008, 12). Bu nedenle, Avrupamerkezcilige karsi Bati digt toplumlarin
sosyal bilimcilerinin yapmasi gereken seyin, Bati kaliplariyla degerlendirme yapmak yerine,
kendi tecriibelerinden yararlanmalarina izin verecek tarzda sorunlari ele almak (San, 2007,
79) oldugu seklindeki iyi niyetli 6neriler 6nemli ve farkindaligi artirmaya hizmet edici olsa
da bu konudaki en biiyiik sorunun, Avrupamerkezci diisiincenin fark edilmeye imkan
vermeyecek Olciide yaygin olmasi oldugu gercegini gbzardi ettigi icin naif olma
potansiyelini icinde barindirmaktadir.

Avrupamerkezciligin, tarihi 6zellikle Antik Yunan’la baslatmas, bilimsel hakkaniyet ve
diiriistliik agisindan elbette ki elestirilmesi gereken bir olgu olmakla berber, Wallerstein'in
isabetle vurguladigi lizere, Avrupamerkezci yontemlerle Avrupamerkezciligi alt etmege
calismanin hem bilimsel hakkaniyet ve diiriistliik agisindan yanlis oldugu hem de tam tersi
sonuglar meydana getirme potansiyelini icinde tasidig1 i¢in, bu calismamizda bu durum goz
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Oniine alinarak Eski Yunanllarm bilime 6zgiin katkilar1 gesitli yonleriyle vurgulanmaya
caligtlmistir,  Bu  baglamda  siyasi  disiince  tarihinin  Eski ~ Yunan'la
baslamasinin/baslatilmasinin, subjektif nitelikteki Avrupamerkezciligin degil objektif
tarihgiligin ve bilimsel hakkaniyetin bir sonucu oldugu sonucuna varilmis ve Yunanlilarin
bilim alanindaki 6zgiinliigiiniin siyaset teorisine yansimasi agiklanmaya cahigilmistir. Bu
Ozglinligl saglayan unsurlar arasinda, yurttaslara halk meclisinde yasalar hakkinda esit
konusma hakki (isegoria) vermekle sinirli olmayan, yurttas olmayanlara da agoradaki
herkesin diistincelerini dzgiirce ifade etme hakkini (parrhesia) iceren konusma ve ifade
dzgiirligiiniin (Yalginkaya, 2011, 48), biitiin Yunan kentleri icinde en fazla Atina’da
bulunmasi (Burckhardt, 2019, 327-328), iizerinde yeterince durulmayan belki de en 6nemli
unsurlardan biridir. Yine de Strano’nun vurguladigi {izere, Misir ve Mezopotamya
uygarliklarinin aksine béliik pérgiik de olsa Yunan kaynaklarinin giintimiize kadar ulagmis
olmasi (Strano, 2018, 1016), biitiin bu unsurlar icinde en énemlisidir.

Ozetle dile getirmek gerekirse, siyasi diisiince tarihinin Eski Yunan'la
baslamasi/baslatilmasi, Yunanhlarin siyaset teorisinde ilk eserler vermis olmasi sebebiyle,
Avrupamerkezciligin degil hakkaniyetin ve bilimsel objektifligin bir sonucudur denebilir.

Yine de bu yazida bizim ileri siirdiiglimiiz bu goriis, acik uglu ve Popper'in deyisiyle
“yanlislanmaya” acik bir goriistiir. Sonugcta, Avrupamerkezciligin ¢ok bash bir canavar
oldugu ve bu canavar dldiirmenin de o kadar kolay olmadigini (Wallerstein, 2000, 185)
soyleyen Wallerstein'in gdriisiiniin haklilik pay1 géz 6ntine bulundurulursa, bizim bu
yazidaki goriisiimiiz de objektif bilimsel veri ve ¢alismalarla yanlislanmaya acik olmak ve
yanlislanincaya kadar dogru kabul edilmek durumundadir.
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Abstract

According to Georg Wilhelm Friedrich Hegel, the fundamental tool for understanding the
development of thought is logic, and Hegel’s philosophy of logic is approached in three
stages: abstract logic, concrete logic, and the logic of spirit. Abstract logic examines the most
basic conceptual framework of thought, while concrete logic explains how these concepts
transformed into more complex thought processes. The logic of spirit analyzes how thought
processes evolve in a societal and historical context. Comprehensive research on Hegel’s
principles of reality and intercultural communication has not been found in the literature.
Therefore, religious beliefs and cultural communication phenomena have been examined
based on Hegel’s philosophy of logic. The research findings are as follows: The principles of
reality are based on three basic principles: materialism, causality, and reciprocity.
Understanding the interactions between religions and cultures, which represent different
conceptual structures is significant in the light of these principles. The research results
show that Hegel’s dialectical process explains how conflicts between different systems of
thought give rise to more complex levels of thinking. This principle plays a crucial role in
resolving conflicts arising from religious beliefs and cultural diversity. The principle of
transforming reality emphasizes that thought is not merely a theoretical activity but also a
process that impacts social reality. In this context, religious and cultural communication is
not merely a mental activity but also a process that shapes reality. The principle of the unity
of opposites stresses the need to see the diversity between different religions and cultures
as complementary elements with the potential for mutual understanding and enrichment.
I addition, the principle of the historical process and social evolution highlights the
importance of considering historical and social contexts in understanding the interactions
between religious and cultural beliefs and practices. This study demonstrates that Hegel’s
principles of dialectical progress, transforming reality, the unity of opposites, and the
historical process can be used as a functional methodology in the behavioral sciences.

Keywords
Interdisciplinary Studies; Religion and Culture; Intercultural Communication; Hegel’s
Philosophy of Logic; Principle of Performativity
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Highlights

What are the implications of Hegel’s Concept of Actuality in his Philosophy of Logic for
interreligious and intercultural communication, and are these implications functional?
What are the relationships between the principles of Actuality and interaction
processes?

The fundamental function in shaping conceptual processes relies on religious beliefs
and cultural differences.

The development of conceptual processes is depends on conflicts rather than
compromise.

The principles of transforming reality, the unity of opposites (dialectic) principle, and
historical transformation principles are foundational for shaping religious beliefs and
intercultural communication.
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Oz

Georg Wilhelm Friedrich Hegel’e gore diisiincenin gelisimini anlamanin temel aract
mantiktir ve Hegel’in mantik felsefesi {ic asamada ele alinir: soyut mantik, somut mantik ve
tin mantig1. Soyut mantik, diisiincenin en temel kavramsal ¢ercevesini incelerken, somut
mantik bu kavramlarin daha karmagik diistince siireclerine nasil doéniistiigiinii agiklar. Tin
mantig1 ise diisiince siireglerinin toplumsal ve tarihsel baglamda nasil evrildigini analiz
eder. Literatiirde Hegel'in gerceklik ilkeleri ve kiiltiirlerarasi iletisim iizerine kapsamli bir
arastirma bulunmamaktadir. Bu nedenle dini inanglar ve kiiltiirel iletisim olgulari, Hegel'in
mantik felsefesi temelinde incelenmistir. Arastirma bulgulari su sekildedir: Gergeklik
ilkeleri, ti¢ temel ilkeye dayanmaktadir: maddecilik, nedensellik ve karsiliklilik. Farkl
kavramsal yapilari temsil eden dinler ve kiltiirler arasindaki etkilesimleri anlamak, bu
ilkeler 15131nda 6nemlidir. Arastirma sonuglari, Hegel'in diyalektik siirecinin farkh diisiince
sistemleri arasindaki catismalarin daha karmasik diisiince seviyelerine nasil yol agtigim
acikladigini gostermektedir. Bu ilke, dini inanglardan ve kiiltiirel gesitlilikten kaynaklanan
catismalarin ¢oziimiinde Snemli bir rol oynamaktadir. Gergekligin doniisiimii ilkesi,
diislincenin sadece teorik bir faaliyet olmadigini, aymi zamanda toplumsal gercekligi
etkileyen bir siire¢ oldugunu vurgular. Bu baglamda, dini ve kiiltiirel iletisim yalnizca
zihinsel bir faaliyet degil, ayn1 zamanda gercekligi sekillendiren bir siiregtir. Zithklarin
birligi ilkesi, farkli dinler ve kiiltiirler arasindaki cesitliligin, karsilikli anlayis ve
zenginlesme potansiyeli olan tamamlayici unsurlar olarak goriilmesi gerektigini vurgular.
Ayrica, tarihsel siire¢ ve toplumsal evrim ilkesi, dini ve kiiltiirel inanglar ve pratikler
arasindaki etkilesimleri anlamada tarihsel ve toplumsal baglamlarin gbz Oniinde
bulundurulmasinin 6nemini vurgular. Bu ¢alisma, Hegel'in diyalektik ilerleme, gercekligin
déntistimii, zitliklarin birligi ve tarihsel siireg ilkelerinin, davranis bilimlerinde islevsel bir
metodoloji olarak kullamilabilecegini gostermektedir.

Anahtar Kelimeler
Disiplinleraras1 Calismalar; Din ve Kiiltiir; Kiiltiirleraras iletisim; Hegel'in Mantik Felsefesi;
Edimsellilk ilkesi
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One Cikanlar

Hegel'in Mantik Felsefesinde yer alan Edimsellik Yaklasiminin din ve kiiltlirlerarasi
iletisim agisindan etkileri nelerdir ve bu etkiler islevsel midir?

o Edimsellik ilkeleri ile etkilesim siirecleri arasindaki iligkiler nelerdir?

e Diisiinsel siireclerin sekillenmesinde temel islev dini inang ve kdiltiirel farkliliklara
dayanir.

e Dislinsel siireglerin gelisimi, uzlasidan ziyade, catigmalara baghdir.

o Gergekligi doniistiirme ilkesi, Karsithiklarin birligi (diyalektik) ilkesi ve tarihsel déniistim
ilkeleri, dinf inanclarin sekillenmesi ve kiiltiirlerarasi iletisim icin temel ilkelerdir .
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Introduction

According to Hegel, the concept of the Absolute being thought is not in the sense of
formal thought. Logic takes on the task of structuring the life of the Absolute and, by
overcoming the contradictions between the finite and the infinite, the Absolute and the
limited, accomplishes this task. According to Hegel, the contradictions and conflicts in the
world of experience can also be overcome through a synthesis of the contradiction between
the finite and the infinite'. However, this synthesis aims to overcome the fundamental
contradiction by integrating the finite with the infinite. This process is a dialectical one and
aims to provide a rational explanation of the Absolute. Being thought by the Absolute means
it is not a formal thought. According to Hegel, the Absolute is an inherently necessary self-
development process.” The task of philosophy is to present this necessary process based on
its own logic. Logic is a part of philosophy that examines this process. Hegel’s philosophy of
logic consists of three stages: Being-in-itself (Idea), Being-for-itself (Nature), Being-in-and-
for-itself (Spirit/Geist).® Philosophy also has three main sections: logic, philosophy of
nature, and philosophy of spirit. Logic aims to reveal the inner essence of the Absolute and
is also a metaphysical discipline. Hegel’s logic aims to explain the definitions and categories
of the Absolute. These categories are the definitions of the Absolute and state that only the
Absolute exists as reality. Logic includes abstract, dialectical, and imaginative aspects and
aims to provide a logical explanation of the world. In conclusion, Hegel’s philosophy of logic
aims to explain the thought of the Absolute and its evolution. Logic is used as a tool to
understand the fundamental principle of reality and the internal structure of the Absolute.
Understanding, dialectics, synthesis (imagination) form the foundations of this
philosophy.* This philosophy has two sub-sections: the doctrine of being and essence. The
doctrine of being includes three categories: quality, quantity, and measure. The second sub-
section, the doctrine of essence, is based on distinctions of relation and relativity. According
to Hegel, the thought reflection consists of eight categories. These categories are Identity,
Difference, Ground, Existence, Thing, Phenomenon, Cause, and Actuality. Substantiality,
causality, and interaction are the three fundamental principles of actuality. According to
these principles, the process of understanding thought is explained through categories such
as Identity, Difference, Ground, Existence, Thing, Phenomenon, Cause, and Actuality. These
categories represent various stages in the development of thought.® Particularly, the
conceptual and social ground of the thought of religion, namely God, is highly related to the
stage of actuality (interaction). However, no research has been found in the literature
regarding the relationships of these principles with religious and cultural contexts. In this
study, the first part presents the relevant theoretical framework; the second part provides
a detailed explanation of the causal relationships of these principles in the context of
intercultural communication, and the third and final part offers a general evaluation. The
research results indicate that the category of Identity is at the forefront of these

Georg Wilhelm Friedrich Hegel, Felsefi Bilimler Ansiklopedisi I: Mantik Bilimi, gev. Aziz Yardimli (Istanbul: idea
Yayinlari, 1991).

Walter Terence Stace, The Philosophy Of Hegel: A Systematic Exposition (New York: Dover Publications, 1955).
Stern Robert. Hegel And The Phenomenology of Spirit (London: Routledge, 2002).

Hegel, Felsefi Bilimler Ansiklopedisi I: Mantik Bilimi, 68-98.

Frederick Copleston, Hegel, cev. Aziz Yardim (istanbul: idea Yayincilik, 2010).
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relationships. The category of Identity can represent common features or fundamental
similarities between different religions and cultures. Difference, on the other hand,
expresses the specific characteristics or differences between these diverse religions and
cultures. The category of Ground can represent the common values, historical connections,
or social conditions underlying the interaction between religions and cultures. Existence
can represent how religions and cultures manifest concretely and are experienced. The
categories of Thing and Phenomenon can represent the observable aspects of religions and
cultures and how these observed forms are perceived. The categories of Cause and Actuality
can represent how the interaction between religions and cultures mutually influences and
changes each other. Hegel’s dialectical approach emphasizes continuous interaction and
development between opposites, indicating that change and evolution are inevitable in
intercultural interaction. Hegel’s philosophy adopts a universal understanding of history
and attempts to understand intercultural interaction as a historical process. In this context,
intercultural interaction may involve not only differences and diversity but also processes
of evolution and synthesis. All these relationships provide a unique perspective on the
processes of interaction, change, synthesis, and development in intercultural relations.

1. Hegel’s Reality Principles and Intercultural Communication

Hegel’s principle of reality is based on three interrelated concepts: Identity, Causality,
and Interaction. These principles offer a nuanced understanding of how different cultures
interact, transform, and integrate through dynamic processes in the context of
intercultural communication. In his Science of Logic® presents identity not as a static relation
but as a dynamic process examined under the category of ‘Essence.’ Essence encompasses
both appearance and reality, revealing the tension between what things are and how they
manifest. This duality of essence and appearance shows that identity inherently includes
both separation and unity. The unity of identity culminates in the concept of ‘Life, where
being (objectivity) and thought (subjectivity) find their highest expression. In intercultural
communication, the identity of thought and being can be observed in the evolving relations
between cultures, which, like Hegel’s concept of identity, involve both the preservation of
distinct cultural features and transformative encounters with the “other.”

Cultural interaction, in this sense, reflects the identity of subject and object in Hegel’s
logic, where the subject (a culture) recognizes itself in relation to the object (another
culture). This process of self-recognition and differentiation parallels how cultures
maintain their unique identities while engaging with others, leading to a redefinition and
deepening of their cultural self-consciousness. In this context, identity is not fixed but is
formed through an ongoing dialogue, which Hegel describes as the internal movement
within being.

The principle of causality, on the other hand, states that every event or situation arises
from a prior cause, forming a chain of interconnected events ’. In the realm of intercultural
communication, this principle sheds light on the causes of interactions between cultures.
According to this principle, every cultural change or adaptation is the result of previous
encounters. No culture exists in isolation; each is shaped by its historical interactions,

¢ Georg Wilhelm Friedrich Hegel, The Science of Logic, cev. Aziz Yardiml (istanbul: idea Yayinlari, 2010).

7 Hegel, The Science of Logic.
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whether through trade, migration, conflict, or diplomacy. This principle emphasizes the
cumulative effect of intercultural experiences, demonstrating that each interaction serves
as a cause for subsequent transformations. The evolution of a culture is thus a continuous
cause-and-effect process shaped by its interactions with other cultures.

Hegel’s principle of interaction posits that reality is made up of a dynamic structure of
interconnected forces, constantly affecting one another. In intercultural communication,
this notion translates into a process of mutual shaping. When cultures come into contact,
they do not simply coexist passively; rather, they actively engage and influence each other,
leading to mutual transformation. Hegel’s understanding of interaction aligns with
concepts such as cultural hybridity and reciprocity, where cultures affect and evolve
through this exchange. This reciprocal interaction reflects Hegel’s dialectical process,
where each culture represents a thesis (existing values, norms, and beliefs) that encounters
an antithesis (different values, norms, and beliefs) in the other culture ® The interaction
between these cultural forces leads to the emergence of a new understanding or practice
(synthesis), which incorporates elements of both.

This synthesis does not erase cultural differences but rather signifies the dynamic
blending and reshaping of identities, giving rise to new cultural forms. Through Hegel’s
dialectical model, intercultural communication can be understood as a developmental
process in which cultures both preserve certain aspects of their identities and adopt new
elements from others. The thesis-antithesis-synthesis framework offers a way to
conceptualize cultural encounters not as oppositional but as transformative processes. The
cultures involved in such communication are not static; they evolve through the interaction
of their values and beliefs.

Hegel’s logic enables us to understand intercultural communication as a necessary and
positive process of cultural transformation. Through dialogue and interaction, cultures
enrich each other. This is in line with contemporary discussions on multiculturalism,
cultural hybridity, and global citizenship, where the focus shifts beyond rigid cultural
boundaries toward the interaction of more fluid and dynamic global identities®,

In conclusion, Hegel’s principles of Identity, Causality, and Interaction provide a solid
philosophical foundation for understanding intercultural communication. As cultures
encounter one another, they engage in a dialectical process that transforms them, resulting
in new, hybrid identities that reflect a unity of diversity. This dynamic process highlights
how intercultural communication is a force that shapes and reshapes the cultural fabric of
the world. This process is closely tied to Hegel’s principles of identity, causality, and
interaction. For example, the interactions between immigrant communities and local
societies can be seen as a process of maintaining identity while also adopting new elements.
Similarly, studies on cultural hybridity emphasize that cultural identities are not fixed but
are constantly evolving through a process of change and interaction'®. The formation of
new hybrid identities through mutual interaction and the cumulative effects of previous
influences can be explained through Hegel’s dialectical process (Hegel, 1812/2010). For

8

Hegel, The Science of Logic.
°  Homi K. Bhabha, The Location of Culture (New York: Routledge, 1994).
10 Bhabha, The Location of Culture.
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instance, historically, trade routes have facilitated cultural exchanges between societies,
leading to the creation of new cultural forms"'.

1.1. The Principle of Identity

Hegel’s concept of identity, as examined in the Science of Logic, expresses a dynamic
movement within the relationship of the subject to itself. Hegel addresses identity in the
section on “Essence,” as essence is the determination of appearance, and this reveals the
essence-appearance dichotomy. This dialectic between essence and appearance implies
that identity must contain both division and unity. Essence is absolute unity, and therefore
addressing identity means addressing the essential movement within being. This
movement expresses what Hegel considers the most fundamental ontological problem: the
identity between thought and being, that is, the identity between subject and object.
According to Hegel, this identity is possible through the “Concept,” and the highest unity
of this concept is reached in “Life.” In Hegel’s terminology, life represents the highest unity
of thought and being, as the immediate “Idea.”

This philosophical framework provides an important understanding of how identity can
be addressed in the context of intercultural communication. Intercultural communication
occurs through the interaction of different cultural identities. Each cultural identity, similar
to Hegel’s essence-appearance distinction, possesses both an internal (subjective) meaning
world and external (objective) determinations. In the process of intercultural
communication, these identities must maintain both an internal coherence and establish a
relationship with their opposites. Just as in Hegel’s concept of identity, this process is not
merely an interaction of external appearances but involves the essential reflection of
identities onto each other, resulting in a movement towards unity through their
differences*.

As discussed in Hegel’s section on the “Concept,” identity is not merely an external
determination; it is the result of the reciprocal movement between subject and object. In
intercultural communication, this thought indicates that identity is not limited to external
factors such as language, traditions, or values but requires understanding the deep
structural relationships underlying these elements. When a cultural subject interacts with
another cultural object, both parties experience the dialectical movement Hegel describes:
identity is both negated and reaches unity".

In this context, the understanding of identity derived from the relationship between
essence and appearance in Hegel’s thought emphasizes that identities in intercultural
communication are in a constant state of change and transformation. Even though the
identities of different cultures may emerge as opposites, these oppositions are, in fact, part
of the path towards unity. As in Hegel’s dialectic, the identities within intercultural
communication engage in a process of interaction with their opposites, and through this
process, both sides achieve a broader unity of meaning™.

' Jack Goody, The East in the West (Cambridge: Cambridge University Press, 1996).

Hegel, The Science of Logic.

Stephen Houlgate, The Opening of Hegel's Logic: From Being to Infinity (West Lafayette: Purdue University Press,
2006).

Robert B. Pippin, Hegel's Idealism: The Satisfactions of Self-Consciousness (Cambridge: Cambridge University
Press, 1989).
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The highest identity emphasized by Hegel through the concept of “Life” can be
explained in the context of intercultural communication as the process where cultural
identities reach mutual understanding through dialectical interaction. Intercultural
communication, similar to the unity of subject and object in Hegel’s dialectic, reveals that
cultural differences are not merely points of division but indicate the possibility of a higher
unity.

Hegel’s philosophical system emphasizes the importance of the dialectical relationship
between identity and opposition while offering a theoretical framework for understanding
intercultural communication. Applying Hegel’s understanding of identity to the process of
interaction between cultural differences and similarities provides a rich foundation for
understanding the dynamic nature of intercultural communication. In this context, identity
is not a fixed feature in intercultural interactions but enters a continuous process of
transformation®, This process illustrates how Hegel’s dialectical method can be applied to
intercultural communication: each cultural identity contains its contradictions, and the
interaction between these oppositions allows for the reconstruction of identity

1.2. The Principle of Causality

Hegel’s principle of causality is not limited to a simple cause-and-effect relationship;
rather, it is understood as a totality within the dialectical process. In this context, causality
is not seen as one event causing another, but as the mutual relationship and determination
of events. A similar understanding of causality can be found in intercultural
communication. Intercultural interactions are not merely a process of one party
influencing the other, but a process in which both parties mutually shape and complete one
another. When relating Hegel’s concept of causality to intercultural communication, four
key components come to the forefront:

1.2.1. The Dialectical Method

In Hegel’s system of thought, every concept is related to its opposite concept (thesis-
antithesis), and these oppositions are synthesized to form a new concept or state. This is a
process of constant movement and change. In intercultural communication, this dialectical
process is clearly observable. The coming together of different cultures reveals their
oppositions, and these oppositions create new meanings, values, and practices through
communication', Communication brings cultural differences to a point of synthesis, and
this synthesis leads to the creation of new cultural identities and relationships. Thus,
intercultural communication, like Hegel’s dialectical method, is not a fixed and static
process but a process of continuous change and reconstruction.

1.2.2. Intrinsic Connection

Hegel asserts that causality is not merely an external link but an intrinsic connection
between events. Cause and effect are not independent of each other; rather, they define and
complement one another. A similar situation exists in intercultural communication. When
cultural identities interact with other cultural identities, they are not only externally

5 Charles Taylor, Hegel (Cambridge: Cambridge University Press, 1975).
¢ william B. Gudykunst, Cross-Cultural and Intercultural Communication (Thousand Oaks: Sage Publications,
2003).

Eskiyeni eISSN: 2636-8536



1576 + Intercultural Communication According to the Principles of Hegel’s Philosophy of Logic

influenced; this interaction also shapes the internal structure of their identities. For
example, when one culture interacts with another, this is not merely an exchange of
surface-level information but a mutual process of understanding each other. Like Hegel’s
causality, intercultural communication should not be understood as one side influencing
the other but as a mutual determination of both parties".

1.2.3. Historical and Social Dimension

Hegel’s understanding of causality is not limited to physical events; historical and social
events are also evaluated within this dialectical causality process. For Hegel, history is not
a mere chain of events but a process in which each event is dialectically related to the
previous one. In intercultural communication, the historical and social dimensions are also
important. Each cultural interaction emerges as a result of previous interactions, and these
interactions contribute to the formation of new social structures. For instance, post-
colonial intercultural relations cannot be understood independently of the colonial past;
this historical context helps us better understand the dialectical nature of intercultural
communication'®.

1.2.4. Freedom and Necessity

Hegel relates the principle of causality to the concepts of freedom and necessity.
According to him, human freedom is possible through the understanding of oneself and
one’s surroundings within a dialectical process. In this process, necessities (cause-effect
relationships) are seen as part of freedom. A similar understanding is valid in intercultural
communication. The interaction between different cultures allows each party to redefine
their cultural identity within the framework of these necessities. A cultural subject gains a
deeper understanding of their identity by interacting with another cultural object. In this
process, what may seem like inevitable cultural conflicts become tools for creating a
broader space for freedom and understanding™.

The dynamic, dialectical, and mutually determinative nature of Hegel’s principle of
causality offers a rich theoretical framework for understanding intercultural
communication. In intercultural communication, causality is not just about one culture
affecting another but about cultures mutually shaping and completing each other. This
process, parallel to Hegel’s understanding of causality, is not fixed and unidirectional but
rather multidirectional and constantly interacting. Cultural interactions, in a dialectical
process where they are mutually related and complete each other, create new meanings
and identities™.

1.3. The Principle of Interaction

The principle of interaction emphasizes how mutual interactions between objects or
concepts shape reality. Hegel proposes that reality is a continuous network of interactions
and relationships. According to this principle, everything is interconnected and cannot be

Young Yun Kim, Becoming Intercultural: An Integrative Theory of Communication and Cross-Cultural Adaptation
(Thousand Oaks: Sage Publications, 2001).

8 Edward W. Said, Culture and Imperialism (New York: Vintage Books, 1993).

Kim, Becoming Intercultural: An Integrative Theory of Communication and Cross-Cultural Adaptation.

Milton J. Bennett, Basic Concepts of Intercultural Communication: Paradigms, Principles, and Practices (Boston:
Intercultural Press, 1998).
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considered in isolation or as independent entities. Objects or concepts interact within an
ever-changing network of relationships, thereby constituting reality. Based on these
principles, Hegel views reality as a dynamic process and underscores that everything is
interconnected and in interaction®!,

In Hegel’s philosophy of logic, the principle of interaction lies at the heart of the
dialectical method, expressing the mutual determinacy between events and processes.
According to Hegel, interaction is not merely a relationship where events and processes
affect each other but also one where they complement and transform one another.

In this process, interaction does not mean that each stage necessarily gives rise to
another but that they mutually determine each other. Thesis and antithesis cannot exist
independently; synthesis emerges from the interaction of these opposites?2.

Intrinsic and Mutual Determinacy:

The principle of interaction asserts that events and processes are determined not
externally but intrinsically. This means that an event or process does not merely influence
another but also changes and transforms itself as a result of this interaction. This mutual
determinacy necessitates understanding events and processes within a totality. According
to Hegel’s philosophy of logic, the principle of interaction expresses the mutual
determinacy and intrinsic connections between events and processes. This principle aligns
with the complex systems and interrelationships found in nature and the physical world.
Events and processes should be understood not within a unidirectional causality chain but
in mutual interaction and transformation.

Hegel’s principles of actuality play a crucial role in understanding his intellectual system
and philosophical approach. According to Hegel, interaction represents the full
development of the causality relationship. This category represents the foundations of
cause and effect and heralds the concept. Interaction, in one respect, is cause and in another
respect, effect. This is based on an understanding where opposites are in continuous
interaction, influencing and depending on each other. Interaction is a fundamental concept
that shapes Hegel’s dialectical thinking. These three categories demonstrate, according to
Hegel’s intellectual system and dialectical method, that opposites are continuously in unity,
influencing each other, and achieving full development through this interaction. The
relationships constituting interaction are as follows:?*

1.Real and Ideal Relationship: According to Hegel, reality is not a mere form of existence;
it is a concept where necessity and possibility are equally opposite. The relationship
between the ideal and the real is primarily expressed as the realization of something that
belongs to the ideal type. By nature, the idea carries a universal quality.

2. Teleological Approach: The concept of actuality is fundamentally shaped
teleologically. In this context, it is crucial to see actuality as both a goal and a focus as an
idea. Actuality expresses the realization of something belonging to the ideal type.

21 Fritzman, J.M., Hegel (Cambridge: Polity Press, 2014).

Berto Francesco, “Hegel’s Dialectics as a Semantic Theory: An Analytic Reading”, European Journal of
Philosophy 15/1 (2007), 19-39.

Burbidge John, On Hegel’s Logic: Fragments of a Commentary, Atlantic Highlands (NJ: Humanities Press, 1981).
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3. Relationship between Concept and Reality: Hegel views actuality as a synthesis
between concept and reality. Reality occurs within the concept and represents a continuous
evolution. This process has an internal structure that is not identical over time.

4. Dialectical Process: In Hegel'’s philosophy, actuality is closely related to the dialectical
operation. This process, which appears to eliminate contradictions through various
identifications, is, in fact, a product of continuous conflict and synthesis.

5. Universality and Individuality: While universality is prominent in Hegel’s concept of
actuality, the principle of individuation is lacking. This means that in Hegel, the principle
of individuation that does not conform to the universal context of the idea is absent.

6. Relationship between Essence and Concept: Hegel establishes a relationship between
essence and concept in actuality. The concept is a formation that contains the truth of
essence. However, this identity is not tautological; it is a content-based synthesis.

Conclusion: Intrinsic and Mutual Determinacy

In intercultural communication, interaction is not just a superficial exchange but a
profound process of mutual determinacy. This means that while one culture influences
another, it is also affected and changed by this interaction. Cultures are understood as
dynamic systems that shape and redefine each other.

Cultural Reciprocity: Cultural reciprocity refers to the process where different cultures
influence and change each other. For example, in the globalization process, while Western
culture influences Eastern culture, Eastern culture also influences Western culture. This
mutual interaction leads to changes in both cultures?*.

Hybridization: Cultural hybridization is the process where different cultural elements
come together to create new and unique cultural forms. For example, in Latin America, the
interaction of European, Indigenous, and African cultures has led to the emergence of a
unique cultural identity in this region.

Multiculturalism: Multiculturalism is the coexistence of different cultures within a
society, where these cultures interact and create new cultural forms. This situation ensures
the preservation and enrichment of cultural diversity.

2. Hegel’s Principle of Actuality, the Relationship Between Religion and Culture

Religion and culture are fundamental elements that influence the existence of human
communities. The interaction between these two domains has been examined by many
philosophical thinkers throughout history. Hegel, a prominent figure in German idealist
philosophy, is known for his philosophy of logic. Hegel’s philosophy of logic holds a
significant place in his intellectual development. Logic, for him, is a fundamental tool to
understand the development of thought processes and concepts. Hegel divides logic into
three main sections: Abstract Logic, Concrete Logic, and the Logic of Spirit?. These sections
encompass fundamental concepts to understand the evolution of thought and societal
institutions. Intercultural communication involves the interaction between communities
with different belief systems, where elements such as language, rituals, values, and norms
play crucial roles. According to Hegel, logic is in constant development, and this

#  Redding Paul, “Findlay’s Hegel: Idealism as Modal Actualism”, Critical Horizons 18/2 (2017), 359-377.
»  Georg Wilhelm Friedrich Hegel, Hegel Phenomenology of Spirit, ¢ev. Arthur V. Miller (New York: Oxford
University Press, 1977).
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development occurs through the process of thesis-antithesis-synthesis. This process
signifies the emergence of a new level of thinking as a result of the convergence of different
thought systems. The thesis-antithesis-synthesis process facilitates the emergence of a new
synthesis after the conflicts between different religions and cultures. This process is crucial
for understanding the evolution of societies and the complexity of religion-culture
relationships®. Based on these principles, the foundation of intercultural communication lies
in intellectual development and actuality. Hegel argues that thought is in constant
development, and this development is an actualization process. Actuality emphasizes that
thought is not merely an abstract theoretical activity but also an action that affects reality. In
this context, intellectual development and actuality shape the interactions between different
belief systems and cultures in intercultural communication. Hegel’s principle of actuality is a
fundamental principle that underlies his intellectual development and dialectical approach.
This principle highlights the relationship between thought and reality, considering thought
not only as a theoretical activity but also as an action that influences and transforms reality.
According to Hegel, thought is not only a mental activity but also manifests itself as an action
that transforms reality. This notion suggests that thought, when engaging with the world,
serves as a tool to understand and transform reality. The principle of actuality emphasizes the
potential of thought to create a concrete impact.

From the perspective of intellectual development, Hegel’s principle of actuality includes
the following elements?.

2.1. Dialectical Progress

Hegel believes that intellectual development occurs through the process of thesis-
antithesis-synthesis. This process progresses as a thought or concept emerges as a thesis,
followed by the appearance of an opposing thought or antithesis, and the conflict between
them concludes in a synthesis. This dialectical process demonstrates that intellectual
development is dynamic and continuous. Hegel considers the dialectical process a
philosophical method and thought process, representing the dynamic nature of intellectual
development, conflict, and change®, Hegel views dialectics as a way of understanding the
evolution between thought and reality. The general steps of the dialectical process include:

Thesis: At the beginning of the dialectical process, a thesis is put forward. This thesis
represents a specific thought, concept, or situation. This stage expresses the current state
or thought.

Antithesis: The antithesis, opposing the thesis, emerges. It represents a thought or
situation contrary to that of the thesis. The conflict between thesis and antithesis signifies
a contradiction.

Conflict and Development: The conflict between thesis and antithesis leads to the
emergence of a new situation or thought. This conflict serves as the driving force behind
intellectual development and change, as per®.

% Frederick Copleston, Hegel (Istanbul: idea Yayinlari, 1996), 96-232.

77 Robert, “Hegel Phenomenology of Spirit”, 102-210.
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Terry Pinkard, Hegel"s Phenomenology: Sociality of Reason (New York: Cambridge University Press, 1994).
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Synthesis: As a result of the conflict between thesis and antithesis, a synthesis appears.
The synthesis represents a new situation that transcends the conflict between thesis and
antithesis, indicating a higher level of intellectual integrity. Hegel’s dialectical process
underscores that intellectual development is a dynamic progression arising from conflict
and contradiction. This process explains not only the development of thought but also has
been applied to elucidate social and historical change.

2.2. Transformation of Reality

According to Hegel®, thought, far from merely understanding reality, also influences
and transforms it. Intellectual development is employed to understand and shape the real
world. This implies that thought is not solely a theoretical activity but also a practical
action, Hegel’s concept of the transformation of reality is grounded in his dialectical method
and idealist philosophical system. He argues that intellectual development affects and
transforms reality. Hegel’s views on the transformation of reality include:

Development from past to future: Hegel contends that reality is in constant evolution.
Past events, thoughts, and situations influence the current state and determine future
developments. Therefore, the transformation of reality is tied to progress and development
within a historical process.

Ole of ideas: Hegel believes that ideas shape reality beyond material existence.
According to him, the world of thought and philosophical concepts creates reality guided
by ideals and meanings that exist beyond matter. This idealistic understanding explains
how thought transforms reality.

Consciousness and historical development: Hegel emphasizes the evolution of
individuals’ and societies’ consciousness within the historical process. Social structures,
institutions, and values change as a product of intellectual development. This change
signifies an ongoing process of transformation in the consciousness of individuals and
societies. Ideal of Absolute Morality and Freedom: Hegel sees the highest point of reality’s
transformation in Absolute Morality. At this point, the individual realizes their freedom and
human ideals. Moral development occurs as individuals overcome internal conflicts and
societal rules evolve. Hegel’s idealistic and dialectical approach highlights that reality is in
constant change and transformation. This article explores Hegel’s perspective, emphasizing
the dynamic relationship between thought and reality, intellectual development, and the
transformative power of thought on reality.

2.3. Unity of Oppositions

According to Hegel, it should be considered that oppositions exist in a continuous unity.
The diversity among different religions, the contrasts arising in intercultural
communication should be seen as complementary elements. This unity emphasizes how
differences can be transformed into mutual understanding and enrichment. Hegel’s
understanding of the unity of oppositions represents his dialectical method and forms the
basis of intellectual development. This concept is used to understand processes of
intellectual conflict and contradiction. Key points according to the principle of the unity of
oppositions:

% Georg Wilhelm Friedrich Hegel, Lectures on The History of Philosophy, Volume In”, gev. E.S. Haldane, F.H.
Simson (New York: The Humanities Press, 1974).
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Thesis-antithesis-synthesis principle: Hegel’s understanding of the unity of oppositions
is shaped by the thesis-antithesis-synthesis principle. According to this principle, each
thought or situation first appears as a thesis. An antithesis emerges in response to this
thesis, and these two opposing thoughts or situations enter into conflict. This conflict leads
to the emergence of a new synthesis. This process demonstrates the dynamic and
evolutionary character of intellectual development.

Conflict and development: Hegel argues that conflict is the driving force of intellectual
development. The conflict between two opposing thoughts or situations enables the
transformation of thought and reality. This conflict brings about a new synthesis that
realizes the unity of oppositions.

Negative thought and overcoming: According to Hegel, the process of unity of
oppositions involves negative thought. This signifies an awareness of conflict and
contradictions. However, these negative situations can be overcome and utilized to reach a
higher level of thought. From Hegel's perspective, negative situations are part of
development and progress.

Relationship between absolute idea and finite idea: Hegel sees the process of the unity
of oppositions connected to the development of the Absolute Idea. Finite ideas represent
stages of the process where conflicts and unions of these finite ideas ultimately lead to the
emergence of the absolute idea. The absolute idea represents the highest and most
comprehensive form of thought.

Holistic and developmental perspective: Hegel’s understanding of the unity of
oppositions is based on a holistic perspective. The process of unity of oppositions considers
intellectual development as a whole and emphasizes that conflicts are temporary and
developmental. This perspective demonstrates that reality is constantly undergoing
transformation, and the unity of oppositions represents an evolutionary process. Hegel’s
scientific style is essential for understanding the evolutionary nature of intellectual
development and reality.

2.4. Historical Process and Social Evolution

According to Hegel®, intellectual development is evaluated within the historical
process. Interaction in interreligious and intercultural communication occurring within
the historical process explains how different beliefs and cultures interact with each other.
Hegel’s philosophy of historical process and social evolution is based on his idealist thought
system, viewing history as the evolution of a historical spirit. According to Hegel, history is
a reflection of the process of humanity’s liberation, and this process emerges through
historical events and social changes. Hegel’s fundamental views on the historical process
and social evolution:

Intellectual development and history: According to Hegel, history is a thought process
and a reflection of humanity’s intellectual development. Historical events emerge as part of
intellectual development, and the historical process reflects the evolution of consciousness
and liberation of humanity.

Concrete manifestation of thought: Hegel believes that the historical process is the
concrete manifestation of thought. History is the process where intellectual categories

' Hegel, “Lectures on The History of Philosophy”, 77-124.
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become a concrete reality. This process signifies the progress of intellectual development
of individuals and societies throughout history.

Guidance by reason: Hegel argues that progress in the historical process is connected to
the development of human reason. History is the process of humanity understanding the
world better and shaping the world according to this understanding. Historical events are
part of an evolution guided by reason.

Intellectual and social progress: Hegel believes that intellectual and social progress are
interconnected. The intellectual development of society is related to the intellectual
evolution of individuals. Social change is a reflection of the intellectual transformation of
individuals.

Historical spirit and world history: Hegel asserts that history has a spirit guiding world
history. This historical spirit directs the development of consciousness and morality of
individuals and shapes history as a whole. World history is the expression of the historical
spirit. Historical conflict and finite idea: According to Hegel, conflict and contradiction are
inevitable in the historical process. However, this conflict enables the continuous evolution
of finite ideas. Historical conflict leads to the emergence of new ideas and the ongoing
process of humanity’s liberation. Hegel’s understanding of the historical process and social
evolution highlights that intellectual and social change is a mutually influencing process.
History is a part of humanity’s process of liberation and a concrete expression of intellectual
development.

2.5. Universal Moral Principles

Hegel argues that universal moral principles should guide social life. In interreligious
and intercultural communication, constructing an understanding around values such as
tolerance and justice based on universal moral principles can create a common foundation
among different communities. Therefore, in the context of Hegel’s principle of action,
interreligious and intercultural communication can be explained, considering the
importance of the unity of oppositions, the dialectical process, historical evolution, and
universal moral principles. This approach can be used to understand how healthy
communication and understanding can be established among different belief systems and
cultures. In Hegel’s philosophy, universal moral principles are concepts that form the basis
of his ethical and moral understanding. Hegel believes that morality has a universal and
objective quality, and these universal moral principles play a significant role in the process
of both individual and societal liberation. Hegel’s basic views on universal moral
principles®.

Freedom and morality: According to Hegel, freedom is the realization of an individual
and living a harmonious life with one’s essence. This freedom is achieved through
understanding and adopting ethical values and universal principles. Morality is associated
with the guidance of universal principles in the individual’s process of liberation.

Universal moral ideals: Hegel believes that ethical values and principles are universal.
These universal moral ideals guide ethical behavior in the individual’s social life. The
universal nature of ethical values is essential for the individual to understand and adopt
their freedom and human ideals.

2 Hegel, Hegel’s Science of Logic.
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Sittlichkeit (ethical society): Hegel’s concept of “Sittlichkeit* refers to the ethical society
where ethical values and principles are experienced through social institutions and norms.
An ethical society is a necessary environment for an individual to develop their freedom
and ethical consciousness. Social norms provide the expression of ethical values.

Moral right and administration justice: Hegel argues that ethical values and principles
should be organized in harmony with an individual’s rights and administrative justice.
Moral right signifies an individual’s right to preserve their freedom in relationships with
others. Administration justice refers to the fair governance of social institutions.

Virtue and moral qualities: Hegel emphasizes that an individual’s moral qualities,
character, and behavior should be in harmony with universal moral principles. Virtue
indicates an individual’s behavior in accordance with ethical values. Moral qualities are
related to the individual’s progress in ethical consciousness and the realization of their
freedom.

Absolute morality: The highest point in Hegel’s moral philosophy is Absolute morality.
Absolute Morality represents a moral state where an individual maximizes their freedom
and ethical consciousness, fully aligning with universal moral principles. Absolute Morality
represents the highest goal that should be achieved in the individual and societal evolution.
Hegel’s universal moral principles provide important guidance for individuals to realize
their freedom in social life and develop ethical consciousness. The universal and objective
nature of ethical values aims for individuals to lead a harmonious life in line with their
essence.

Conclusion

This article examines intercultural communication relationships based on Hegel’s
philosophy of logic. According to the research findings, the principles of reality are based
on three fundamental concepts: subjectivity, causality, and the relationship of interaction.
These principles highlight the importance of understanding the interactions between
different conceptual frameworks representing religions and cultures. Hegel’s dialectical
process, shaped by the thesis-antithesis-synthesis principle, signifies the emergence of a
new level of thought following the clash of different thought systems. This principle has
proven to be highly functional in overcoming diversity and conflicts in intercultural
communication.

The principle of the transformation of reality emphasizes that thought is not merely an
abstract theoretical activity but also an action that influences the real world. This principle
demonstrates that intercultural communication is not only a cognitive activity but also a
process that impacts reality. The principle of the unity of contradictions underscores that
the diversity between different religions and cultures should be viewed as complementary
elements. This principle highlights the potential for mutual understanding and enrichment
within diversity. The principle of historical processes and social evolution allows for the
evaluation of interactions in intercultural communication within a historical and social
context, Hegel’s understanding, encompassing five different principles (interpretation of
diversity, prevention of conflicts, transformation of reality, unity of opposites, and social
evolution), provides an appropriate framework for understanding how different beliefs and
cultures interact. Hegel’s dialectical principles, particularly those of subjectivity, causality,
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and interaction, form a foundation for interpreting the complex and dynamic nature of
intercultural interactions. These principles provide a framework for examining how
different conceptual frameworks, such as those of religion and culture, may clash and then
harmonize, leading to the synthesis of new cultural understandings and identities. One of
the key concepts that emerges is the Principle of Causality, which transcends a simplistic
cause-and-effect framework and recognizes the mutual determination between events and
processes. This is particularly relevant in intercultural communication, where cultures do
not merely influence each other in a single direction, but are instead constantly
transformed through these interactions. For instance, the spread of cultural practices such
as cuisine, languages, or philosophical concepts across borders demonstrates how mutual
determination shapes cultural identities. The global rise of hybrid cultural phenomena—
such as K-pop’s popularity in Western countries or the increasing influence of yoga and
mindfulness practices in non-Asian contexts—exemplifies this process. Cultures are not
static; they evolve and redefine themselves through these interactions, often blending
elements from various traditions to create new, hybrid identities and practices. Hegel’s
Principle of the Unity of Contradictions is also crucial in understanding intercultural
communication. The diversity and contradictions between cultures should not be seen as
obstacles to communication, but as opportunities for mutual enrichment and
understanding. For example, in the interaction between Eastern philosophies that
emphasize collectivism and Western traditions rooted in individualism, one does not
necessarily negate the other. Instead, the dialogue between these perspectives has led to a
broader understanding in fields like psychology, where the role of the individual in society
is now considered within a more holistic framework. Viewing these contradictions as
complementary is essential for navigating modern multicultural societies, where a variety
of conflicting values and beliefs coexist.

Another significant component is the Principle of Historical Processes and Social
Evolution. This principle emphasizes that intercultural communication cannot be separated
from its historical and social context. Every cultural interaction is deeply rooted in
historical developments such as colonization, migration, trade, or globalization. For
example, postcolonial relations between former colonial powers and their colonies are still
shaped by a history of dominance, but contemporary intercultural communication within
these contexts allows for the renegotiation and reinterpretation of historical narratives.
This dynamic process fosters the emergence of new cultural expressions, such as the
development of Creole languages or the rise of Afro-Caribbean cultural movements, which
synthesize past and present influences in a dialectical manner. The Principle of Interaction,
as explained through Hegel’s dialectical method, is critical to understanding the continuous
process of transformation that intercultural communication entails, Cultural interaction
does not occur in isolation; it is a profound exchange that shapes the identities of all
participants. One of the clearest examples of this is the concept of multiculturalism in
countries like Canada and the United States, where diverse ethnic and cultural groups
coexist, influencing and being influenced by one another. In these societies, intercultural
communication is not a superficial exchange but a deep, transformative process that
redefines what it means to belong to a particular cultural identity. The blending of cultural
elements from different traditions creates richer and more diverse cultural landscapes, in
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which new identities and social structures emerge. In line with Hegel’s Principle of the
Transformation of Reality, this process of interaction affects the real world not just in
theoretical or cognitive terms but in tangible ways. Cultural exchanges through migration,
media, trade, and technology reshape not only cultural identities but also political, social,
and economic systems. For example, the widespread acceptance of global business practices
rooted in Western corporate culture has transformed economies worldwide, while the
integration of indigenous knowledge systems into environmental policies demonstrates the
potential for intercultural communication to influence global governance and
sustainability practices.

In conclusion, Hegel’s dialectical principles-especially causality, interaction, and the
unity of contradictions-offer a powerful theoretical framework for understanding the
complexities of intercultural communication. These principles illuminate how cultures
interact, influence one another, and evolve within broader historical and social contexts.
Intercultural communication is not a static process; it is a dynamic and dialectical exchange
in which contradictions lead to synthesis, creating new, enriched cultural forms. Hegel’s
philosophy provides an invaluable perspective for analyzing the reciprocal relationships
between cultures, the formation of hybrid identities, and the ongoing process of global
multiculturalism. By recognizing the transformative potential within these intercultural
interactions, we can foster deeper mutual understanding, enrich cultural diversity, and
contribute to a more integrated and tolerant world. This study emphasizes the relevance of
Hegel’s philosophical principles not only in the fields of theology, philosophy, and
communication, but also for interdisciplinary approaches in the social sciences. These
insights offer valuable tools for scholars and practitioners seeking to understand and
address the challenges of cultural diversity, integration, and global social development.
Hegel’s principles of logic illuminate the dynamics underlying cultural reciprocity,
hybridization, and multiculturalism, revealing the complex nature of intercultural
interaction. Ultimately, these fundamental principles highlight the critical importance of
Hegel’s philosophy, particularly in theology, philosophy, communication, and psychology.
The principles derived from this study are essential for enhancing integration and
interdisciplinary understanding across different scientific fields.
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Oz

Hukuk dili kendine has terimler ve klise ifadelerle dolu bir dildir. Dolayisiyla hukuk dilinde
glinliik hayatta kullamlan kelimeler bile tamamen farkli anlamlar kazanabilmektedir. Bu
nedenle dilbilim alaninda son zamanlarda hukuk dili bilimi adli bir bilim dah ortaya
cikmustir. Bilindigi gibi cagdas Rusya ve Tiirkiye ayni hukuk sistemi uygulamaktadir. Buna
ragmen Rusca ile Tiirkge hukuk dilleri arasinda gergeklestirilen hukuk cevirisi oldukga zor
bir alandir. Ciinkii s6z konusu alanda kaliteli geviri yapabilmek igin iki ulusal hukuk
sistemini, kullarulan terimler ile klise ifadelerin tasidiklar: anlamlar: iyi bilmek gerekir.
Rusga ve Tiirk¢e hukuk dillerinde kullanilan ortak hukuk terimlerinin sayica az oldugu goze
carpmaktadir. Bu durumun sebebi ise Tiirkge hukuk dilinin temelinde islam hukukunun
yatmasi ve ¢cogu terimin Arapga kdkenli olmasi sayilabilmektedir.

Rus¢a hukuk dilinde islam hukuku ile ilgili terimlerin kullanilmakta oldugu da
goriinmektedir. Fakat s6z konusu terimlerin alintilama yoluyla Ruscaya girmesi, tasidiklar:
anlamlarda degismelere yol acabilmektedir. Dolayisiyla yapilan arastirmanin temel amaci,
Rusga hukuk dilinde kullanilmakta olan Arapga kokenli terimleri tespit etmek ve onlari fikth
terimleri ile anlam acgisindan karsilastirdiktan sonra alintilanan fikih terimlerinin
aciklamalarindaki anlam degismelerini tespit etmektir. Arastirma esnasinda belge taramasi,
karsilastirmali analiz ve betimsel analiz gibi dilbilimsel aragtirma yéntemleri kullanilmigtir.
Belirtilen arastirma yontemlerinin yani sira anlambilimsel arastirmalarda kullamlan
bilesenler analizi ile baglam analizinden de faydalanilmistir. Yapilan inceleme sonucunda
Rusca hukuk dilinde kullarulan fikih terimlerinin biiyiik bir kisminin fonetik degisikliklere
ugradig1 tespit edilmistir. Hatta bazi durumlarda s6z konusu degisiklikler fikih terimleri
arasinda terimlerin esdegerini bulmay1 zorlastirmaktadir. Bunun disinda Arapga kékenli
terimlerin kavramsal cerceveleri olusturuldu ve birgok terimin kavramsal cercevelerinin
fikih terimlerine gore eksik bilgi icerdigi, bazi terimlerin ise daha ¢ok ansiklopedik
aciklamali bilgi vermek amagli hukuki terimler sozliiklerine girdigi gibi sonuglara
ulasilmustir,

Anahtar Kelimeler
islAm Hukuku; Rusca Hukuk Dili; Fikih Terimleri; Hukuki Terim
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One Cikanlar

e Bu calisma Rusca hukuk dilinde kullanilmakta olan birtakim fikih terimleri ve soz
konusu terimlerin Rusca ve Tiirkce hukuk dillerinde karsiladiklari anlamlar: ele
almaktadir.

e Rusca hukuk diline fikih terimleri alintilama yoluyla girmis ve bircogu fonetik
degisikliklere ugramustir.

e Rusca hukuk dilinde kullarulan fikih terimlerinin bir¢ogunun agiklamalarinda eksik
bilgiler bulunmaktadir.

o Fikih terimleri ulusal hukuk sistemini temsil ettikleri i¢in birer kiiltiir gesi olarak
say1lir. Bu nedenle ¢ogunun Rusca hukuk dilindeki agiklamalari ansiklopedik bilgilerden

ibarettir.
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Abstract

Legal language is a unique form of communication full of technical terms and clichés. Even
words used in everyday life can take on completely different meanings in legal contexts. For
this reason, a branch of linguistics called legal linguistics has recently emerged in the field
of linguistics. Modern Russia and Turkey use the same legal system. However, legal
translation between the Russian and Turkish legal languages is a very challenging field. To
produce a quality translation in this field, it is necessary to know the two national legal
systems, the terms used, and the meanings of the clichéd expressions. It is noticeable that
the number of common legal terms used in the Russian and Turkish legal languages is low.
The reason for this situation is that the Turkish legal language is based on Islamic law, and
most of the terms are of Arabic origin.

There are terms related to Islamic law that are used in the Russian legal language. However,
the introduction of these terms into the Russian language through borrowing may lead to
changes in their meanings. Therefore, the main purpose of the research is to identify the
terms of Arabic origin used in the Russian legal language, to compare them with the figh
terms in terms of meaning, and to determine the changes in the meaning of the borrowed
figh terms in the explanations. During the research, linguistic research methods such as
document analysis, comparative analysis, and descriptive analysis were used. In addition to
these research methods, component analysis and contextual analysis which are used in
semantic research were also employed. As a result of the analysis, it was found that most of
the figh terms in the Russian legal language have undergone phonetic changes. In some
cases, these changes even make it difficult to find the equivalent of the terms among figh
terms. Furthermore, the conceptual frameworks of the terms of Arabic origin were created,
and it was concluded that the conceptual frameworks of many terms contain incomplete
information compared to the figh terms. Some terms are included in the dictionaries of
legal terms in order to provide more encyclopaedic explanatory information.

Keywords
Islamic Law; Russian Legal Language; Figh Terms; Juridical Term
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Highlights

e This study deals with a number of figh terms used in the Russian legal language and
their meanings in the Russian and Turkish legal languages.

e Figh terms have entered the Russian legal language through borrowing, and many of
them have undergone phonetic changes.

e Many of the figh terms used in the Russian legal language have incomplete information
in their explanations.

e Figh terms are considered cultural elements because they represent the national legal
system. Therefore, the explanations of most of them in the Russian legal language
consist of encyclopedic information.
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Giris

Islam’in ortaya ¢ikmasina vesile oldugu 6zgiin bilim dallarindan biri, islim hukukunun
teorisini ortaya koyan fikih usultidtr." Fikhi diger bilimlerden ayiran 6zellik ise insanin
bulundugu davrams ile gerceklestirdigi eylemlerin sonuglariyla ilgili hiikiimleriyle ilgili
olmasidir. Ayrica fikih usuliine gére hukuki bir kurala uymanin Allah’m emrini yerine
getirme gayesi oldugu icin ibadet yonii de mevcuttur.” Bylece fikih usuliinde hiikiimler,
kisinin lehine ve aleyhine olan sorumluluklar: bilmesine dayanir ve ilahi irade tarafindan
belirlenmis hiikiimleri ortaya ¢ikarmak, aciklamak ve yorumlamak “bilmenin”
asamalaridir.’

islam tarihi boyunca binlerce fikih kitabi yazilmustir.* Fakat islam hukuku tarihi ile ilgili
caligmalar ancak 16. /20. yiizyilin baginda baslamistir.” islam hukuku ile ilgili terminoloji
calismalar: ise fikih literatiiriiniin ortaya ¢ikmasindan sonraki dénemlerde baslamistir.
Glintimiize ulagan fikih terminolojisi ile ilgili ilk calismalar 21. yiizyilda kaleme alinmis ve
fikih kitaplarindaki nadir ve anlasilmasi zor sozciikleri agiklamak gayesini giitmiistiir.®

Giiniimiize kadar Isldm hukuku ile ilgili ¢cok sayida Tiirkce bilimsel calisma
yaynlanmugtir, Hatta isldm hukuku ile ilgili bibliyografya calismalarina imza atan bilim
insanlar1’ ve makale sistemleri® de mevcuttur. islam hukukuyla ilgili Tiirk¢e kaleme alinmig
bilimsel yaynlarda yabanci dilde yazilmis calismalardan faydalamldigim gérmek
miimkiindiir. Bu durum Miisliiman olmayan bilim insanlarinin da islim hukukuna dair
ilgisinin ve alani inceleme arzusunun bir gstergesi olarak degerlendirilebilir.

islam hukuku ile ilgili yabanci bilim insanlarinin kaleme aldigi eserler Ruscaya da
terclime edilmektedir. Bunlarin arasmda Avrupali bilim insanlarmnim eserleri goze
carpmaktadir. ilk basimi eski Rus alfabesiyle yapilan Rodolphe Dareste’nin “Issledovaniya po
istorii prava” (Hukuk Tarihi Arastirmalari) adli eseri 1880-1887 tarihleri arasinda yazarin
kaleme aldig1 makale ve bildirilerden ibarettir. Makaleleri arasinda islam hukuku ile ilgili
oldukga ilging icerikli bir makalesi mevcuttur. Makalede islam hukukuna duyulan ilginin
sadece bilimsel olmadig, o zamanlarda bir¢ok Avrupa iilkesinde Miisliimanlarin
yasamasindan dolay1 kiiltiir ve dinlerine gore uygulanan kanunlarin dokunulmazliga
ihtiya¢ duyulduguna (en azindan aile ile ilgili olanlara) deginmektedir. Hatta Ruslarin bu

Mehmet Boynukalin, “Fikih Usiiliinde Sart Kavrami”, Marmara Universitesi llahiyat Fakiiltesi Dergisi 36/1 (Mart

2014),7.

Vahap Ovaci, “islam Hukukunun Karakteristik Ozellikleri”, Bozok Universitesi ilahiyat Fakiiltesi Dergisi 7/7

(Temmuz 2016), 74.

Talip Tiircan, “Fikihdan islam Hukukuna”, islam Hukuku Arastirmalari Dergisi 6 (2005), 11.

A. Ciineyd Koksal, “Fikih Diisiincesinde Fiil Kavrami ve Hissi-Ser't Fiil Ayrimi”, Sakarya Universitesi ilahiyat

Fakiiltesi Dergisi 21 (2010/1), 2.

> Kemal Yildiz - ilyas Yildirim - Oguzkagan Demir, “Tiirkge Telif Edilen Fikih/ islam Hukuku Tarihi Calimalar1”,
Tiirkiye Arastirmalart Literatiir Dergisi 12/24 (2014), 129.

¢ Davut Esit, “ilk Fikih Usiilii S6zliigii: el-Hud(d Fi'l-UsQl”, ihya Uluslararast Islim Arastirmalari Dergisi 5/2 (Giiz-

2019), 360-361.

Tarih boyunca islam hukuku ile ilgili yapilan ¢alismalar: hakkinda detayl: bilgi icin bk. Kemal Yildiz - ilyas

Yildirim - Oguzkagan Demir, “Tiirkge Telif Edilen Fikih/ islam Hukuku Tarihi Calismalar”, Tiirkiye Arastirmalart

Literatiir Dergisi 12/24 (2014), 127-145; Hasan Ozket, “On Dokuzuncu Asir {slam Hukuk Ustlii Galismalar1 (1800-

1923)”, Kilitbahir 23 (Eyliil 2023), 96-124.

& Bk. Kog Universitesi (KU), ““Tiirk Hukuk Kaynaklar1” (Erisim 01 Nisan 2024); Tiirkiye Makaleler Bibliografisi

(TMB), “islam Hukuku” (Erisim 01 Nisan 2024).
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uygulamaya Kafkaslarda basladigi, Fransiz bilginlerin Islam hukukunu Osmanl
Imparatorlugunda ve iran’da 6grendigini belirtmektedir.” R. Dareste’e gére Kur'an'da
medeni hukuk ile ilgili tam anlagilmayan, karmasik, bazen de ¢eliskili ifadeler mevcuttur.
Bu karmagsik ifadeler temelinde Hicrin ilk iki asrinda islam hukukunun yasama organi
tarafindan degil ulema ve islam bilginleri tarafindan olusturulmustur. Yazara gére islam
hukukunun kuruculari 2./8.-3./9. yiizyillarda yasamus dért islam bilginidir. Hatta yazar
onlar1 Roma hukuk kurucularina benzetir ve ekol olusturduklarini belirtir.

Goriildiigii gibi ok eski zamanlardan beri Islam hukukuna karsi duyulan merak, farkli
dillerde kaleme alinmis bilimsel kaynaklarin Rusgaya tercime edilmesini gerektirmistir.
Giiniimiizde de s6z konusu terciime faaliyetleri devam etmektedir. Ornek olarak Amerikali
Arabist ve Islam bilgini Bernard J. Weiss'in 2006’da yayimlanan “The spirit of Islamic Law”
(Islam Hukukunun Ruhu) adli eserinin 2008'de Ruscaya cevrilip yayimlanmasi
gosterilebilir.” Bu eser, diinyadaki hukuk sistemlerinin dogasini agiklamay1 hedefleyen
“Spirit of the Laws” (Hukuklarin Ruhu) serisinin besinci kitabidir. Bunun yani sira gliniimiizde
Ruscaya sadece Avrupali bilim insanlarin eserlerinin terciime edilmedigini belirtmek
gerekir, Terciime edilen eserler arasinda Fahrettin Atar'in 1988 yilinda yayimlanan ve 2009
yilinda Ruscaya terclime edilen “Fikih Usli” adli eseri' dikkat ¢ekmektedir. Bu durum
Tiirk bilim insanlarinin giivenilir bilimsel kaynak olusturduklarimin bir géstergesi olarak
degerlendirilebilir. Kanaatimizce Rusga ve Tiirkgeyi iyi bilen teoloji uzmanlarinin daha ¢ok
Tiirk¢e hazirlanmis bilimsel kaynagin Rusca okur kitlesine tanitilmasi igin ¢ok ¢aba sarf
etmesi gerekmektedir.

Carlik Rusya zamaninda Islam hukuku ile ilgili bir Avrupali bilginin kaleme aldig1 eser
Sankt-Petersburg’da 1866’da yayimlanmistir. Bu eserin birinci béliimiinde islam
hukukunun &zelliklerinin diger hukuk sistemlerindekilerle karsilastirilmasi yapildiktan
sonra kitabin temel konusu “miras alma hakki” ele alinmistir.”® Bu nedenle sz konusu
kitabin medeni hukuk ve karsilastirmali hukuk bilimi alanlar1 igin olduk¢a degerli bir
bilimsel kaynak niteliginde oldugunu belirtmek gerekir. Rus bilim insanlarinin da islam
hukukuna kars1 Carlik Rusya zamanindan beri ilgi duydugu bilinmektedir. Bunlarin
arasinda N. P. Ostroumov'un ¢alismalari dikkate degerdir. Yazari oldugu “Islamovedeniye:
Sariat po skole (mazhabu) Abu Hanifi” (isldm Bilimi: Ebu Hanife Mezhebine Gére Seriat) adli
eserde [slam hukukundaki yarg: sistemi ile ilgili konulara deginmistir.

Sonraki dénemlerde ise Islam hukukunun cesitli alanlarr ile ilgili bircok Rusca bilimsel
kaynak yazilmistir. Bu durumunun sebebi ise Gzellikle eski SSCB'ye girmis iilkelerin
vatandaglarmn bilyiik bir kismumin Miisliman olup dinlerine karsi duyduklar ilgi
neticesinde bilimsel arastirmalarin yapilmasiyla ve Rusya’da karsilastirmali hukuk dilbilimi
anabilim dalinin oldukga gelismis olmasiyla agiklanabilir. islam hukuku ile ilgili bilimsel
arastirmalar yapip Rusca bilimsel yayin yapanlar arasinda Prof. Dr. Leonid Syukiyaynen 6n

Rololphe Dareste, Issledovaniya po istorii prava (Moskva: Knijniy dom “Librokom”, 2012), 47.

Rololphe Dareste, Issledovaniya po istorii prava, 48-49

Bernard Dj. Vays, Duh Musul'manskogo prava. Usul al-fikh (Moskva-Sankt-Peterburg: Dilya, 2008).

Fahrettin Atar, ['m usul’ al-fikh. Nauka ob islamskoy yurisprudentsii. (islamhouse, 2009).

Baron Tornau, Musul' manskoe pravo, Vipusk perviy. O prave nasledstva po zakonu (Sanktpeterburg: Vtoroe otdelenie
sobstvennoy E.P.V. Kantselyarii, 1866).

Aiitmamat Kariev, “Carlik Rusya Sarkiyatcisi Nikolay Petrovigc Ostroumov (1846-1930) ve islam Hukuku
Alanindaki Galismalar1”, Tiirkiye flahiyat Arastirmalar: Dergisi 4/1 (Haziran 2019), 164-165.
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plana ¢ikmaktadir. Yazarin kaleme aldig1 birgok bilimsel makalenin® yam sira 1986 yilinda
yayimlanan “Musulmanskoye Pravo. Voprost teorii i praktiki” (islam Hukuku. Kuram ve
Uygulama Meseleleri) adli eserinde islam hukukunu dogasi, kaynaklari, yapisal zellikleri,
alanlar, alanlar ile ilgili klasik kuramlar ve ¢agdas uygulamalari gibi konular Kur'an-1
Kerim’den alintilar egliginde incelenmistir. ** Bu agidan s6z konusu eser Rusca hukuk diline
girmis terim ile kavramlarin dogru algillanmasi icin bilyiik 6neme sahiptir. Sovyetler
déneminde makale divani olarak yayimlanan “Musul’manskoe pravo (struktura i osnovnie
institut1)” 1slam Hukuku (Yapisi ve Temel Hukuk Enstitiileri) adli kitabin editérliigiinii de L.
Syukiyaynen yaprmustir."

islam hukuku ile ilgili Rusca bilimsel arastirmalar yapanlar arasinda N. Bizyukov da
dikkat cekmektedir. Yazar, “Yuridiceskiye ulovkiv islamskom prave: put’ ot Srednevekov’ya do XXI
veka” (islam Hukukunda Yasal Hileler: Ortacagdan 21. yiizyila) adli makalesinde islam
hukukundaki ilk yasal hileler fetvalarinin Abbasiler zamaninda ¢iktigini ve Hz. Muhammed
(s.a.s.) ile Sahabiler zamaninda olmadigini belirtmekte, hilelerin simiflandiriimasi ile ilgili
bilgi vermekte ve farkl alanlarda uygulanan hilelerin 6rneklerini vermektedir.’ islam
hukuku ile ilgili bilimsel yayinlar arasinda bibliyografik calisma maalesef bulunamadi. Fakat
islam hukukunun gesitli konulariyla ilgili makalelere veri tabanlar1 araciligiyla ulasmak
miimkiindiir. Bu nedenle islam hukukuyla ilgili yapilmis ve Rusca kaleme alinmis bilimsel
calismalarin incelenip degerlendirilmesi, hatta Tiirk¢e yazilmis olanlarla kullanilan
kaynaklar, ele alinan konular ve farkli bakis agilarindan karsilastirilmasi ilging olacaktur.

1. Hukuk Dili

Bilindigi gibi her dilin kendine has 6zellikleri vardir. Dil denildiginde insanlarin iletisim
kurmak tizere kullandiklar1 arag anlagilmaktadir. Fakat insanlarin yasi, egitim seviyeleri ve
uzmanlk alanlari iletisim kurmada 6nemli yere sahiptir. Bu nedenle her meslek alaninin
uzmanlar tarafindan kullanilan “6zel mesleki” bir dil vardir. Bu kavram aslinda belirli bir
grup insanin bilgi aligverisi gerceklestirmek {izere kullandig1 kodlar sistemidir. Burada ilk
bakista siradan olarak kabul edilebilen sozciikler yeni anlamlar kazanabilmektedir. Hukuk
dili de bdyle bir sistemin giizel bir 6rnegidir.

Hukuk dili, hukuku dile getirme ile ilgili oldugu i¢in hukuk uygulama yénteminin en
etkin faktoridiir.” Hukuk dili, hukuk alaminda farkli amagclarla kullanilan hukuk
uzmanlarinin iletisim aracidir da denilebilir. 1. Alekseeva’ya (2001) gére hukuki metinler
hem bilimsel hem teknik metinlerin 6zelliklerini tasir.” En 6nemli 6zelligi ise s6zdizimi

Leonid Syukiyaynen’in kaleme aldig1 makalelerin bazlari icin bk. Leonid Syukiyainen, “islamskoye pravo v
pravovih sistemah musul'manskih stran: ot doktrim k zakonodatel’stvu”, cyberleninka (Erisim 03 Aralik 2023). ;
Leonid Syukiyaynen, “islamskoye pravo: vzaimodeystvie yuridigeskogo i religioznogo nagal”, Ejegodnik
libertarno-yuridiceskoy teorii 1(2007), 97-107; Leonid Syukiyaynen, “Obscie printsipi fikha kak otrajenie
yuridigeskih osobennostey islamskogo prava”, Pravo, Jurnal vissey skoli ekonomiki 3 (2018), 50-80.

Leonid Syukiyaynen, Musulmanskoye Pravo. Voprost teorii i praktiki (Moskva: Nauka, 1986).

Musul'manskoe pravo (struktura i osnovnie instituti), ed. L. Syukiyaynen. (Moskva: Institut gosudarstva i prava
Akademiya Nauk SSSR, 1984).

S.N. Bizyukov, “Yuridigeskiye ulovki v islamskom prave: put’ ot Srednevekov’ya do XXI veka”, Pravo. Jurnal Vissey
ekonomiki 3 (2014), 31-54.

I. Meskova, “Tehnika perevoda yuridigeskih tekstov i yuridigeskaya lingvistika”, Vestnik RUDN Seriya:
Yuridigeskiye Nauki 4 (2011), 219.

%1, Alekseeva, Professionalnty trening perevodgika (Sankt-Petersburg: SOYUZ, 2001), 216.
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agisindan belirli climle yapilarinin ve klise ifadelerin yarni sira bolca hukuk terimi
icermesidir. N. Golev’e (1999) gore hukuki metinleri igerdigi terim yogunlugu agisindan dért
gruba ayirmak miimkiindiir: Birinci grup en fazla hukuki terim iceren metinlerdir. Mesela,
mahkeme karari, yasa metni vs. Bir sonraki gruba giinlitk hayatta kullanilan kelimelerin
kullanldig1 metinler (resmi yazismalar vs.) girer. Son iki gruba en az hukuk terimi iceren ve
vatandaslarin hukuk dilini bilme ve algilama potansiyelini yansitan metinler girer.*

Hukuk? dilbilimsel arastirmalarin evrenini dil ile hukukun etkilesimi, 6rneklemini ise
dilin hukuki yonleri olusturmaktadir.” Hukuk dil bilimi hem dilbilimsel sorunlar1 hem de
hukuki sorunlarla ilgilendigi icin multidisipliner bir 6zellige sahip olan dilbilimin bir dahidur.
Hukuk dilinin dil bilimsel agidan incelenmesi daha ¢ok yasalarin dogru anlasilmast,
algilanmasi ve resmi belgelerin diizenlenmesi ile ilgilidir. Vatandaslarin hukuk? metinleri
dogru algilayabilmeleri i¢in mutlaka hukuk sozliikleri hazirlanip kamuya sunulur.”

Rusya ile Tirkiye ayni hukuk sistemini uygulamaktadir. Bu durum ilk bakista Rusca ve
Tiirk¢e hukuk dillerinde kullanilan terimlerin biiyiik bir kisminin ortak olabilecegi yoniinde
bir algi olusturabilmektedir. Fakat Rusga ve Tiirkge hukuk dilleri, sadece sézdizimi ve iislup
agisindan farklilk gostermekle kalmaz ayrica terim alaninda da birbirinden oldukca
farkhlik gosterir. Sebebi ise Tiirkiye'de uygulanan hukuk sisteminin temelinde islam
hukukunun yatmast sayilabilir.

islam hukuku, isldm dininin ortaya ¢ikmasindan sonra farkli yapilar icerisinde
sekillenen ve yorumlama ile akil yiiriitme esaslar1 temelinde hiikiim koymaya dayanan bir
hukuk sistemidir. isldm hukukunda hiikiimlere islam hukukunun temel iki kaynag: olan
Kur'an ve Siinnet’in lafizlarini yorumlayarak ya da Islam hukukeularinin, én bilgilere
dayanarak yeni bilgi tertipleyerek koyulur.* Klasik fikih usuliiniin ser’i delillerin hiyerarsik
siralamasi Kitap, Siinnet, icm” ve kiyAs mevcuttur. Fakat ilk Kur’an ile Stinnet’in birer yazili
metnin (nass) Arapca yazilmis olmasindan dolay lafizlar1 dogru algilamadan naslar1 dogru
anlamak ve anlamlandirmak miimkiin degildir.”® Giinkii farkh baglamlarda ayni kelime
farkli anlamlar1 karsilamak iizere kullanilabilir. Béylece kelimelerin ¢ok anlamlilig:
(polysemy) yabanci dildeki sézlii ya da yazih bir metnin dogru algilanmasiyla dogrudan
baglantilidir. Bu nedenle karsilastirmali dilbilimde kelimelerin ¢ok anlamliligi (polysemy)
en 6nemli konulardan biridir.

Yukarida belirtilen olgu, fikih usuliiniin de temel meselelerinden biri olmasina ragmen
meseleyi derinden inceleyen o&zellikle Tiirkge yazilmis literatiir maalesef fazla
bulunmamaktadir®. Fakat ¢ok sayida fikih terimleri sézliikleri hem kitap halinde hem de
internet aracih@iyla kolay ulagilabilir uygulamalar halinde giiniimiizde sik¢a

N. Golev, “Postanovka problem na stike yazika i prava”, Yurislingvistika-1. Problem i perspektivi (1999), 4-11.
Meskova, “Tehnika perevoda yuridigeskih tekstov i yuridigeskaya lingvistika”, 221.

Gliniimiizde insanlar geleneksel sozliiklerin yani sira internet aracihigiyla kolaylikla ulagilabilen sozliikleri
kullanmay: tercih etmektedirler. Tiirkce hukuk s6zliigii icin bk. Tiirk Cumhuriyeti Adalet Bakanligi (TCAB),
“Hukuk Sézliigii” (Erisim 11 Ocak 2024); Rusca hukuk s8zliigii icin bk. Natsional’niy Tsentr Pravovoy informatsii
Respubliki Belarus’ (NTPIRB), “Yuridiceskiy Slovar™ (Erisim 10 Mart 2024).

Nurettin Sentiirk, “islam Hukuku ile Modern Hukukun Karakteristik Ozellikleri ve Birbirinden Yararlanma
Imkan1”, flahiyat 7 (Haziran 2022), 155-165.

Mahmut Samar, “Islam Hukuk Usuliinde Miisterek Lafzin Manaya Delaletine Dair Tartigmalar”, Eskiyeni 42 (Eyliil
2020), 963-964.

Mahmut Samar, “Islam Hukuk Usuliinde Miisterek Lafzin Manaya Delaletine Dair Tartismalar”, 961-984.
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kullanilmaktadir. Terimleri diger kelimelerden ayiran temel zellik ise genellikle tek
anlamli olmalaridir. Bu durum akraba olmayan iki dili kapsayan arastirmayi biiyiik Slgtide
kolaylastirmaktadir.

Yapilan arastirmanin temel amaci, Rus¢a hukuk diline girmis islam hukuku ile ilgili
terimlerin anlambilimsel analizini gerceklestirip anlam kayiplari ile degismelerini tespit
etmektir. Boylece Rusca hukuk diline hangi kavramlarin hangi anlamlar1 karsilamak tizere
alintilandigim belirlemek, tespit edilen terimlerin fikih terimleri s6zligtindeki anlamlariyla
karsilastirmak, anlam kayiplarini tespit etmek ve ¢agdas Tiirk hukuk dilinde kullanilip
kullanilmadigimi gostermektir.

Arastirmanmn  evrenini gliniimiizde kullanilmakta olan ve terimlerin Rusga
agiklamalarini igeren iki Biiyiik Hukuk Sozliigi® ile 1slam hukuku ile ilgili terimleri iceren
sozliikler®® ve ansiklopediler® olustururken, drneklemini Rusca hukuk diline girmis Arapca
ve Farsca kokenli terimler olusturmustur. Tespit edilen terimlerin anlam bilimsel analizi
yapildig1 icin arastirmada betimleme, karsilastirmali analiz, nicel ve nitel arastirma
yontemleri gibi genel bilimsel arastirma yontemlerinin yam sira anlam bilimsel
arastirmalarda kullanilan bilesenler analizi ile dagilim analizi kullanilmigtir.

2. Bulgular

Yapilan arastirmada Rusca hukuk dilinde kullamilan ve terimler s6zliigiine giren toplam
46 Arapca ve Farsca kokenli terim tespit edilebilmistir. S5z konusu terimleri, ana dili Rusga
olanlarin terimleri algilamalar1 agisindan 2 gruba ayirmak miimkiindiir: 1) Alint1 oldugu
bilinmeyen terimler; 2) Yabanci kelime olarak algilanan terimler. ilk gruba giren terimleri
de kendi aralarinda yapisina gére ayirmak miimkiindiir: Kelime seklinde olanlar ve kelime
grubu seklinde olanlar. flk gruba giren terimlerin biiyiik bir kismi (tara/ambalaj,
admiral/amiral, kandali/zincir ve avariya/kaza) giinliik Ruscada kullanilmakta ve islam
hukuku ile ilgili degildir. Rus¢a hukuk diline kelime grubu seklinde girenler kavramlarin
biitiinii Islam hukuku ile ilgilidir.*

Yukarida belirtilen terimlerden ambalaj anlamindaki tara terimi ile ilgili iki sézliikte
degisik aciklamalar tespit edilmisti. V. Trofimov sézliigiinde tara s6zctigliniin malin tasima
esnasinda koruyan bir ambalaj oldugu belirtilip ambalaj ile ilgili taraflarin
yiikiimliiliiklerinden bahsetmektedir.*® Ayrica V. Trofimov'un sdzliigiinde terimlerin
etimolojisi ile ilgili bilgi de bulmak miimkiindiir. Mesela, kabala ve tara sdzciiklerinin Arapga
kékenli oldugunu ve Rusgaya italyanca araciligiyla (italyanca tara<Arapga tarha “atilan sey”)
kazandirildigini gorebiliriz. A. B. Borisov sézliigiinde ise sézctigiin ayni kelimeden geldigini

77V, Trofimov, Bol’soy yuridigeskiy slovar’, ed. A. Mal’ko. (Moskova: Prospekt, 2009); A. Borisov, Bol’soy yuridiceskiy
slovar’. (Moskova: Knijniy mir, 2010).

% Mehmet Erdogan, Fikih ve Hukuk Terimleri Sézliigii (Istanbul: Ensar Negriyat Yaymnlari, 2005); Omer Nasuhi Bilmen,
Fikih [lmi ve Islam Hukuku Terimleri Sézliigii (istanbul: Nizamiye Yayinlari, 2016); Abdurrahman Candan, Kavram
Atlast. Islam Hukuku I, ed. Biilent Akot (Ankara: Gazi Kitabevi, 2020); Mehmet Selim Aslan, Kavram Atlas. Islam
Hukuku II, ed. Biilent Akot (Ankara: Gazi Kitabevi, 2020).

¥ Cengiz Kallek, “Kabale”, Tiirkiye Diyanet Vakfi Islam Ansiklopedisi (Istanbul: TDV Yayinlari, 2001), 24/10-12;

Fahrettin Atar, “Kad1”, Tiirkiye Diyanet Vakfi Islam Ansiklopedisi (Istanbul: TDV Yayinlari, 2001), 24/66-69; Hiiseyin

Esen, “Zina”, Tiirkiye Diyanet Vakfi Isldm Ansiklopedisi, (Istanbul: TDV Yayinlar1, 2013), 44/440-444; Tiincer Basog]u,

“TA'Zr”, Tiirkiye Diyanet Vakfi [slim Ansiklopedisi, (Istanbul: TDV Yaynlari, 2011), 40/198-202.

Trofimov, Bol'soy yuridiceskiy slovar’, 309, 384, 472, 608.

Trofimov, Bol’soy yuridiceskiy slovar’, 551.
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fakat tarha sézctigiiniin Arapgada “gikarma islemi” anlaminda oldugunu ve s6z konusu
terimin iki anlamda kullanildigirn belirtmektedir. Terimin ilk anlami: tiriinii saklamak,
tasimak veya paketlemek icin kullanilan ambalaj, ikincisi ise briit ile net arasindaki farki
gosteren ambalaj agirh@idir.” iki sézlitkte Arapca sdzciigiin farkli sekilde Ruscaya
aktarilmasi, bu sozciigiin degisik baglamlarda birden fazla anlamm karsilayabildigini
gostermektedir. Fakat iki s6zliikteki anlamlari arasinda anlam bilimsel bag kurulabildigini
de belirtmek gerekir.

Yapilan arastirmada Rusca hukuk dilinde kullanilan toplam 42 tane islim hukuku ile
ilgili terim tespit edilmistir. Alintilama yolu agisindan s6z konusu terimleri iki gruba
ayirmak miimkiindiir: Transkripsiyon yoluyla ve agiklama yoluyla alintilananlardur.
Terimlerin biyiik bir kismi transkripsiyon yoluyla Rusca hukuk diline kazandirilmistir.
Bunun sebebi ise bizce Islim hukuku terimlerinin Rus kiiltiiriinde karsiligi bulunamayan
kavramlari temsil etmesi sayilabilir. islim dininde hukuki anlam tasiyan ya da islam kiiltiirii
ile ilgili olan birtakim kavramlarin Hristiyanlikta ve Rus kiiltiirinde karsiligi mevcut
degildir. Boyle durumlarda diller genellikle transkripsiyon yoluyla yeni kavrami karsilayan
kelimeyi alintilar ve agiklama getirir.

Bazi kavramlar ise kelime grubu halinde karsimiza ¢ikmaktadir. Bagka bir deyisle, dini
terimlerin tasidiklar1 derin anlamlar Rusca din? terimleri karsilamamaktadir. Ciinkii islam
ve Hristiyanlik dinlerinde ortak kavramlar evrenseldir ve bu nedenle iki din mensuplarimn
bilincinde ayni ya da benzer ¢agrisimlar uyandirmaktadir. Mesela, cennet, cehennem,
melek, 6liim, ahiret vs.

Rusca hukuk diline girmis ve ¢agdas Tiirkce hukuk dilinde terim olarak kullanilan sadece
iki terim tespit edilmistir: sird (satis, aligveris) ve Mecelle (islim diinyasinin ilk medent
kanunu).® Belirtmek gerekir ki ikincisi Rusca hukuk diline tek kelime halinde girmisken
Tiirk¢e hukuk dilinde bir kanunun adi olarak kullanilan bir terimin i¢inde gegmektedir.*
Fakat hem Rusca hem Tiirkge hukuk terimleri sozliiklerinde anlamsal bir degisiklik tespit
edilememistir. Bununla birlikte Borisov Tiirkiye’de 1926 yilina kadar Medenf kanun islevini
iistlendigini ama Urdiin, Israil ve Kibris'ta Mecelle'nin etkisinin bir acidan hala devam
ettigini belirtmektedir.*® S6z konusu medeni kanun Tiirkiye Cumhuriyeti'nde 57 y1l boyunca
kullanldigr gibi islam iilkelerindeki kanunlasma hareketlerini de derin etkilemistir.* Bize
gore farkli dillerde hazirlanan sézliiklerdeki anlam farki olduk¢a dnemli bilgi icermekte ve
Rusga sozliik kullanicilarina dogru bilgi aktarmamakla birlikte eksik bilgi icermektedir.

Rusca hukuki terimler sézliigiine girmis islam hukuku ile ilgili terimleri temel 5 gruba
ayirmak miimkiindiir:

2.1. Fikih Terimleri ile Anlam Agisindan Esdeger Olan Terimler
Bu gruba daha ¢ok idari gorev ile 6zdeslestirilen ve Rusca hukuk diline baz1 fonetik
degisikliklerine ugrayarak alintilanan terimler girmektedir: vezir, sultan, emir, muftiy

Borisov, Bol'soy yuridiceskiy slovar’, 741.

S6z konusu terimleri ile daha detayh bilgi icin bk. Ahmet Akman, “Islam Hukuku, Mecelle ve Tiirk Hukukunda
Begenme Sartiyla Satis Uzerine Bir inceleme”, Ankara Universitesi [lahiyat Fakiiltesi Dergisi 63/1 (May1s 2022), 211-
46.

Erdogan, Fikih ve Hukuk Terimleri Sézliigii, 175.

Borisov, Bol'soy yuridiceskiy slovar’, 400.

3¢ Candan, Kavram Atlast. Islam Hukuku I, 349.
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(miiftii), halif/kalif (halife), halifat (halifelik). Terimlerin iki dilde de anlam acisindan
esdeger oldugu tespit edilmistir. Fakat islim hukukunda idari gérevin disinda hukuk?
siireglerle de ilgilenen ve isldam hukukunun merkezi kavramlarindan biri olan fetva
kavramiyla yakindan iliskili olan bu terimlerin fikih ilminde kargiladiklar1 kavramlar
Ruscaya hi¢ aktarilmamistir. Mesela, halife olmanin sartlarindan, halife olma yollarindan,
genellikle se¢im yoluyla halife olundugundan ama tarihte halifeligin istila yoluyla da ele
gecirildiginden® hi¢ bahsedilmemektedir. Benzer bir sekilde miifti teriminin miigtehit
terimiyle baglantili oldugu,® mezheplerin ortaya c¢iktiktan sonra® taklit dénemlerinde
miiftiiliik makamimn tahsis edildiginden® de bahsedilmemektedir. Bunun gibi nice énemli
bilgilere Rus hukukgularin kolayca ulasamamasi biiyiik bir eksiklik olarak kabul edilebilir.

2.2. Ruscada Anlami Eksik Verilmis ya da Anlam Degisikligine Ugramis Olan Terimler

Bu grup sayica en kalabalik terimler grubudur. Rusca hukuk diline girmis islam hukuku
ile ilgili terimlerin “Biiyiik Hukuk Sézliigiinde” verilen anlamlar1 gogu zaman terimin tasidig
derin anlamlar1 ve kiiltiirel 6zellikleri yansitmamaktadir. Bu kalabalik gruba giren terimleri
de alt gruplara ayirmak miimkiindiir:

Peygamber (s.a.s.) ile ilgili olanlar: Siinnet ve serif (serifli) terimleri Rusca hukuk diline
girmistir. Siinnet*" terimi Rusca hukuk diline “sunna” seklinde alintilanms ve kisaca
ansiklopedik bilgi verildikten sonra Kur’dn ve hadisler ile birlikte Miisliimanlarin dini
kanununun temelini olusturdugu belirtilmistir.** Verilen bilgi icerisinde siinnetin iki ¢esit
(stinnet-i gayr miiekkede ile siinnet-i miiekkede) olabildigi, hatta terimin literatiirde birkag
farkl anlamda kullamlabildigi* belirtilmemistir. Rusca hukuk dilindeki serif terimi, hem
ingilizceden alintilanan kavrami hem de Arapga kokenli serifli teriminin kisaltilmis seklini
karsilamaktadir.* Anlam agisindan herhangi bag olmayan iki terim bir madde baginda yer
almaktadir. Arapcadan alintilanan serif teriminin anlami “peygamber (s.a.s.) soyundan
gelenler” olarak agiklanmakta, fakat fikih terimleri s6zligiindeki gibi Fatima’nin soyundan
gelenler olarak belirtilmemektedir.*® Dolayisiyla sz konusu terimin anlamini verirken
genelleme yapildig1 asikardir. Bize gére anlam agisindan herhangi bir bag olmayan ve farkl
dillerden alintilanan iki terimin (serif/serifli) fonetik agidan Ruscaya benzer sekillerde girse
bile bir madde icerisinde alinmasi bash bagma yanhstir. Muhtemelen terimlerin dini
boyutunu yansitmak gayesi degil de Rus hukukcular icin temel bilgi aktarmak gayesi
gldiilmistiir.

Islam dini ile ilgili olanlar: Zekat terimi Rusca hukuk diline “zakat” seklinde girmis terimin
Misliimanlarin  giintimiizde goniilliiliik esasina dayali olan “arinma” vergisi oldugu

7 Erdogan, Fikih ve Hukuk Terimleri Sozliigii, 175.

¥ Erdogan, Fikih ve Hukuk Terimleri Sozliigii, 415.

* slam dininde mezhepler hakkinda bk. Hasan Giimiisoglu, Fikhi Mezhepler Tarihi. ictihdd-Taklid-Telfik. istanbul:
Ensar Nesriyat, 2021.

4 Candan, Kavram Atlast. islam Hukuku I, 205.

islam hukukunda siinnetin &nemi ile ilgili detayli bilgi icin bk. Mehmet Caglayan, Islam Hukukunda Siinnetin Yeri,

(istanbul: Thtar Yayincilik, 1999); Abidin Sénmez, “Siinnetin islam Hukukundaki Yeri ve Onemi”, Islam Medeniyeti

Dergisi 4/37 (Temmuz 1979), 7-54.

Trofimov, Bol'soy yuridiceskiy slovar’, 540.

Erdogan, Fikih ve Hukuk Terimleri Sozliigii, 515.

Trofimov, Bol'soy yuridigeskiy slovar’, 609.

Dini Terimler Sézliigii (Istanbul: Milli Egitim Basimevi, 2009), 315.
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belirtilmektedir.* Oysa zekdt, Islam toplumunda zengin Miisliimanlarin digerlerine yardim
etme bicimidir ve onlar icin farzdir.”” Fakat zekatin islam’in bes temel sartlarindan biri
oldugundan bahsedilmedigi gibi belirli maddi diizeyin tstiinde olanlardan alindigina*® dair
bilgi de eksiktir. Zekat kavrami islam hukukunda énemli yere sahiptir. Bu nedenle yabanci
kiiltiir mensubu, zekat: sadakadan ayiran agiktan verilmesi 6zelligini, mezheplere gore
farkli uygulama 6zelliklerinin mevcut oldugunu, borca karsihik verilemedigini ve farz
kilinma sebeplerini* bilirse bize gore terimin gectigi metinleri daha derin ve dogru algilama
firsat1 bulacaktir.

fmam teriminin Rus¢a hukuk terimleri sézliigiinde “bir toplumun veya devletin bas1”
anlamina geldigi belirtilmektedir.* Fakat namazda cemaatin uyum sagladig: kisi oldugu®
dile getirilmemistir. Béylece sdz konusu terimin iki anlam karsilayabildigi ve terimin ilk
anlaminin tamamiyla islam dini ile ilgili oldugu icin vurgulanmamugtir. Ayrica bize gére
imam ile halife terimleri arasinda anlamsal bag da kurulabilirdi. Clinkii iki terim fikih
terimleri sozliiklerinde benzer anlam (devlet 6nderi) tasimaktadir.

Fetva teriminin agiklamasini iceren madde ansiklopedik bilgi icermektedir: Bir durumun
Seriat ve Fikih agisindan degerlendirildigini, sahsi ya da bir grup fikih bilgininin iradesini
yansitan ve genellikle miiftiiye basvurduktan sonra verilen bir karar oldugu
belirtilmektedir.* Oysa fikih terimleri sézliigiinde fetvanin baglayici olmadigy, bir karardan
ziyade bir cevap oldugu yazmaktadir.”® Dikkat ¢eken durumlardan biri de fetvahanelerin
olmasindan ve hukuki belge hazirlayanlardan hi¢ bilginin olmadig1 gibi bu kavramlari
karsilayan terimlerin Rusga hukuk diline girmemesidir*. Bize gdre Rusga hukuk
sozliiklerine fetva terimiyle yakindan iliskili baska terimler de girmeliydi. Mesela, fetva
kavramu ictihat kavramyla iliskili oldugu icin iki terim ilk dénemlerde birbirinin yerine
kullanilabilirdi. Fakat daha sonra fetva terimi anlam daralmasina ugramis ve “Gzel ve
bolgesel meseleleri ile ilgili” ek anlam kazanmustir,

Imamet teriminin Rus¢a hukuk dilindeki tanim hayli ilgingtir. S6z konusu terimin fikih
usuliinde ii¢ anlami vardir: imam olma, imamlik yapmak; énderlik, liderlik, devlet
baskanlig, halifelik; Hz. Peygamber’in vefatindan sonra islam toplumunun dini ve siyasi
liderligi.* Rusca hukuk dilinde ise imamet islami teokratik devlet olarak tanimlamakta ve
biitiin idari giiciin yar1 tanr1 vasiflarina sahip devlet ve toplum iistiinde bulunan giinahsiz
imamin elinde oldugu belirtilmektedir.® Bu tanim imam teriminin Rus kultliri

¢ Trofimov, Bol’soy yuridigeskiy slovar’, 175.

7 Nihat Dalgin, “Zekat Hiikiimleri”. Ondokuz Mayis Universitesi ilahiyat Fakiiltesi Dergisi 16/16 (Agustos 2004), 43-72.
Zekat kavraminin bilim insanlarin farkh agilardan degerlendirmeleri igin bk. Necmettin Kizilkaya (ed.), Tarihte
ve Giiniimiizde Zekat Uygulamalar: (istanbul, 2007).

¢ Erdogan, Fikih ve Hukuk Terimleri Sozliigii, 618.

4 Candan, Kavram Atlast. islam Hukuku I, 157.

Trofimov, Bol’soy yuridieskiy slovar’, 196.

! Erdogan, Fikih ve Hukuk Terimleri Sozliigii, 248.

Trofimov, Bol’soy yuridieskiy slovar’, 586-587.

Erdogan, Fikih ve Hukuk Terimleri Sozliigii, 142.

Osmanli Devleti zamaninda fetvahane, miisevvidlerin 6nemi ve farkli tarih dsnemlerindeki benzer gorevleri ile

ilgili detayli bilgi icin bk. Halis Demir, “Huk{ki Belge Hazirlama Uzmanlarindan Birisi Olarak Miisevvid”, Eskiyeni

49 (Haziran 2023), 543.

Erdogan, Fikih ve Hukuk Terimleri Sozliigii, 248.

Trofimov, Bol’soy yuridiceskiy slovar’, 196.
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mensuplarinin bilincinde ¢ok farkli cagrisimlar uyandirdigi ve ne kadar yanlis algilandigini
gostermektedir.”

Hukuk uygulamalart ile ilgili olanlar: Bu gruba ¢ok sayida terim girmektedir. Hatta
aralarinda halktan alinan vergiler*® ile ilgili ayr1 bir grup belirlemek miimkiindiir. Asir terimi
Rusca hukuk diline “usr/asur” seklinde girmistir. Bu terim “herhangi bir iiriiniin onda biri
seklinde, bazi durumlarda ise parayla da alinabilen vergi” anlamiru karsilamaktadir. Fikih
terimleri sozliigiinde ayni terimin “Miisliiman tacirlerden zekat nispetinde, zimmilerden
yirmide bir oraninda, yabanci tiiccarlardan ise miitekabiliyet esasina gére alindig”
belirtilmektedir.*

Adet terimi de Rusga hukuk diline fonetik degisiklige ugrayip “adat” seklinde girmistir.
Soz konusu terimin “seriatin ziddi ve daha ¢ok alisilagelmis oldugu, halk arasinda farkl
alanlarda (mal miilk, aile vs.) hukuk uygulama sekillerinin toplami” anlamina geldigi
belirtilir, Fakat s6z konusu terimin kelime grubu olusturup hukuk ile ilgili iki terimin (Adet-
i agnam (koyun ve keciden alinan vergi) ve adet-i gulamiyye (usak vergisi)® Rusca hukuk
diline girmemesi hayli ilgingtir.

Cizye teriminin agiklamasi sadece “biitiin gayrimiislim olanlardan (kadin/erkek ayirimi
yapilmaksizin) alinan vergi” olarak gecmektedir.®' Fakat cizye fikih terimleri sgzliiklerinde
bir zimmet anlagmasi (gayrimiislimin cani, mali ve inang hiirriyeti giivence altinda alinird:)
tizerine alindig1 agiklamaktadir. Hatta cizyenin kimlerden ve hangi sartlar altinda alindig
ile gayrimiislimlere verilen haklar da belirtilmektedir. Ayni sekilde Rusga hukuk sozliigtinde
cizyenin 1855’te kaldirildigindan ve onun yerine Hristiyan erkeklerden “bedel-i askeri” adl
verginin alindigindan da bahsedilmemektedir.® Bize gére bu tiir bilgilerin Rus¢a hukuk
sozlitklerine aktarilmamasi biiyiik bir bilgi boslugu olusturmaktadir. Ciinkii s6z konusu
vergi gayri Muslimlerin saglikli ve giivenli yasamlarini saglayabilmek icin konuldugu® gibi
uluslararasi hukuk alaniyla ilgilidir ve karsilagtirmali bilimsel arastirmalar icin olduk¢a
ilging bir konudur.

Rusca hukuk diline diyet terimi “diyya” seklinde girmis ve anlami dldiiriilen kimsenin
akrabalarina 6denen “para cezasi” olarak aciklanmaktadir.*® Fakat fikih terimleri
sozliiklerinde s6z konusu terim sadece dldiirme sugu islendiginde degil, sakat birakma
neticesinde 6denen mal veya para anlamina gelmektedir.*®® Hatta Rusca hukuk diline ers
teriminin girmedigi tespit edilmistir. Glinkii bu terim uzuvlara karsi islenen cinayetlerde,
miktari naslarla belirlenmis veya takdiri hakime birakilmis 6denmesi gereken mal veya para

57 Imamet ile ilgili detayh bilgi icin bk. Hasan Giimiisoglu, Islim'da fmamet ve Hilafet (istanbul: Kayhan Yayinlari,

2017).

islam hukukundaki vergi uygulamalart ile ilgili bk. Salih Tug, “Islam Vergi Hukukunun Ortaya Gikist”, dergipark
(Erisim 15 Kasim 2023); Ahmet Yurtseven, “Islam’in ilk Déneminde Vergi Uygulamalarinin Topluma Yansimasi”,
dergipark (Erisim 02 Aralik 2023) 65-96; Mehmet Erkal, Isldmn Erken Dénemlerinde Vergi Hukuku Uygulamalart
(istanbul: islam Arastirmalari Merkezi Yayinlari, 2009).
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% Erdogan, Fikih ve Hukuk Terimleri Sézliigii, 13.

Trofimov, Bol'soy yuridigeskiy slovar’, 139.

Erdogan, Fikih ve Hukuk Terimleri Sozliigii, 79.

9 Aslan, Kavram Atlast. Islam Hukuku II, 156.
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anlamina gelmektedir.® Bizce esr terimi Rusga hukuk sézliiklerine bir tazminat kavramim
kargiladigi, hatta bazi mezheplerde diyet terimi yerine kullanilabildigi” icin mutlaka
girmeliydi. Bir ceza tiirii olarak magdur ailenin sucluyu affetme durumunda devlet
tarafindan uygulanabilen ta’zir®® kavramu ile ilgili de Rusca hukuk dilinde terim gérmek
miimkiin degildir. Oysa s6z konusu ceza tiirti hakimin takdirine birakilan, cocuklarin bile
cezalandirmasinda uygulanabilen fakat hukuk tarafindan miktar1 belli olmayan ceza
tiirtidtir.” S8z konusu bilgiler ve cezalar arasindaki farklilig yaratan ozellikler bize gore
ceza hukuku agisindan bilyiik 6nem arz etmektedir ve yabanci kiiltiire aktariimalidir.

femd teriminin Rusga hukuk dilindeki tanimu, islim hukukunun kaynaklarindan biri
olan saygin miigtehitlerin ortak diistincesidir.” Fakat fikih usuliinde icmd’, Hz. Peygamber’in
vefatindan sonra herhangi bir devirde alimlerin, dinf bir meselenin hiikmii hakkinda ittifak
etmeleri manasina gelir ve ikiye ayrilir: sarih icmd’ ve siikiit? icmd@’.”™ Anlam acgisindan iki
terimin farki, fikir birligine katilan miictehitlerin yasadigi dénem, sayisi ve itirazda bulunup
bulunmamasidir.”” Béylece Rusca hukuk diline girmis terimin anlamimin daha ¢ok
genelleme sonucunda ortaya ¢iktig1 kabul edilebilir.”® Benzer bir durumu kddi teriminin
taniminda da gdzlemlemek miimkiindiir. Rusca hukuk diline “kadi/kaziy” seklinde girmis
terim seriat kanunlar1 temelinde tek basina hem yargilayan hem karar veren kimse ve
giiniimiizde islam iilkelerinde hakimlere verilen ad diye genel anlamda tanimlanmaktadur.”
Ayrica s6z konusu terimin devlet tarafindan verilen bir gérev oldugu, kadi olmak i¢in alinan
ozel egitimden ve kadilarin devletce tayin edildigi gibi hususlardan hig
bahsedilmemektedir.” Kadilar giiniimiizde iki farkli kisinin iistlendigi gorevi (hakimlik ve
savcilik) tistlenip hem yargilar hem karar verirlerdi, ayrica bir emir {izerine bulunduklart
bolgelerde yerel idari islerle de ugrasirlardi.”® S6z konusu terim, anlamu ikincisine gore daha
dar olmasina ragmen hakim terimiyle yakindan iliskili oldugu i¢in tasidigi derin anlamin ve
islam hukuk uygulamalari agisindan merkezi konumda oldugu icin Rusga hukuk
sozlitklerinde daha detayli anlatilmaliydi.

Ruscga hukuk diline girmis ve tanimi genelleme yapilmis bir diger terim ise kisds
terimidir. S6zliikte terimin sadece “seriat kanunlarina gére cezasi belli olan ve islenen suca
denk gelen ve genellikle kasten adam 6ldiirme ve hayatf uzuvlara karsi islenen cinayetlerde
uygulanan bir ceza, “intikam” diye agiklama getirilmistir.”” Bu agiklamadan Rus kiltiirii

 Erdogan, Fikih ve Hukuk Terimleri Sozliigii, 107.

7 Aslan, Kavram Atlast. Islim Hukuku II, 146,

% Diyet, ers ve ta’zir ile ilgili bk. Hamdi Déndiiren, “islim’da Yaralama ve Oliime Sebebiyet Vermelerde Diyet, Ers
Ve Ta'zir Cezalar1”, Helal ve Etik Arastirmalart Dergisi 4/2 (2022), 8; Veli Sirim, “islam’da Diyet Uygulamasi ve
Sosyo-Ekonomik Yénden Degerlendirilmesi”, Tevilat 4/1 (Haziran 2023), 277-295.

% Aslan, Kavram Atlast. Islim Hukuku II, 154.

7 Trofimov, Bol’soy yuridigeskiy slovar’, 191.

' Erdogan, Fikih ve Hukuk Terimleri Sozliigii, 225.

72 Macit Yiiksel, “icma’in Siyast ve Mezhebi Y6nii”, Cukurova Universitesi flahiyat Fakiiltesi Dergisi 20/1(2020), 253-

264.

islam hukukunda icma’ hakkinda detayli bilgi i¢in bk. Hadi Saglam, “Ser’t Bir Delil Olma Agisindan icmanin

Mahiyeti Hakkinda Bir Tahlil”, Erzincan Universitesi Sosyal Bilimler Enstitiisii Dergisi 8/2 (2015), 161-174.

Trofimov, Bol'soy yuridigeskiy slovar’, 216.

7 Atar, “Kadi”, 24/66-69.

76 Erdogan, Fikih ve Hukuk Terimleri Sézliigii, 283.
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73

74

77

www.dergipark.org.tr/tr/pub/eskiyeni


file:///Users/ademic-mac23/Desktop/55.%20Say%C4%B1%20Edito%CC%88r%20yaz%C4%B1s%C4%B1z/../../../ESK%E2%80%BAYEN%E2%80%BA/Desktop/dergi/49.%20say%CB%9D/www.dergipark.org.tr/tr/pub/eskiyeni

Rusca Hukuk Diline Girmis islim Hukuku Terimlerinin Kavramsal Gergevesi « 1603

mensubunun bilincinde su yarginin payda olmasi gayet dogaldir; “biri yakinim sldiirdiiyse,
ben de intikamini almak icin 6ldiiriilebilirim”, Kisds, bir fikih terimi olarak, yaralama,
sakatlama ve dldiirme suglarinda uygulanan ve genellikle misilleme esasina dayanan ceza
manasina gelmektedir. Kisasta kul hakkinin hakim olmasi sebebiyle, magdur veya
yakimlarinin affetmesiyle ceza diiser veya mahiyeti degisir.” Boylece séz konusu terim sug
ile ceza arasindaki esitliligi temsil etmektedir. Kisas1 had cezalarindan ayiran &zellik onun
kul hakk: olmasidir. Bu nedenle magdur taraf kisistan vazgegebilir, tazminat olarak diyet
alabilir ya da affedebilirdi.” Kisas, islam ceza hukukunda suglarin ii¢ simiftan (had cezalar,
kisas ve ta'zir®) biridir ve insanlarin can giivenligini saglayan bir yaptirimdir.* Rus¢a hukuk
terimleri sozliiklerine girmis had ve kisds terimlerin aciklamalarinda boyle bir siniflandirma
ile ilgili bilgi bulmak miimkiin degildir. Oysa bizce bu biiyiik bir bilgi eksikligi olarak kabul
edilebilir. Giinkii Islam hukukundaki cezalar ile uygularinin bu ii¢ simif sug arasinda fark
gostermektedir.

Kiyas fikih usultinde ikiye ayrilir ve birbirine bagli dért ritknii vardir®. Hatta kiyasin
mantiga dayali oldugu ve 6zel uygulama sartlarinin mevcut olmasi da s6z konusudur. Rusga
hukuk dilinde terimin taniminda hicbirinden s6z edilmemekte ve sadece Islam hukukunun
kaynaklarindan biri oldugu, Kur'an-1 Kerim ile hadisleri yorumlama oldugu ve sadece
miiftiiniin kiyas yapabilme yetkisine sahip oldugu belirtilmektedir.* Oysa kiyasin belli
kurallar cercevesinde isletilebilir olmasi i¢in belirli sartlarin saglanmasi gerek. Bu nedenle
s6z konusu mesele ilk dénem usul eserlerinde etraflica incelenmistir.®* islam hukuk
uygulamalarinda mantiga ve iki kiyastan dogru yargi ¢ikarmaya dayali bir muhakeme
seklinin uygulama 6zelliklerinin ve diger {slam hukuk kaynaklarindan farkimin Rus¢a hukuk
sozliiklerinde yer almasi, Rus hukukgularinda islam hukuk uygulamalart ile ilgili dogru bir
alg1 olusturabilirdi.

islam hukukunda aile hukuku alanindan mehir terimi de Rusca hukuk diline girmistir.
Fakat terimlerin ¢ogu gibi bu terimin agiklamasi da genellemeden ibaret ve “evlilik
anlasmasi gerceklestikten sonra erkek tarafindan kadina 6denen para” diye gegmektedir®.
Oysa mehrin sadece para olmadig1 (mal da olabilir), ileriki zamanlarda denebilecegi, nikdh
esnasinda belirlenip belirlenmedigine gore ikiye ayrildigi ve bir sebepten dolay1 mehrin
gecersiz sayildiginda kadinin baska cesit mehre hak kazandigindan, 6deme sartlarindan hig
bahsedilmemektedir.*® Rusca hukuk dilinde séz konusu terimin tanmmindan islam
tilkelerinde kadinlara deger verilmedigi, evliligin satin alma hususuna dayal oldugu ve
kadin haklarinin olmadigi gibi yanlis algilanmaya sebep olabilir. Oysa islim dininde aile
daima 6n planda tutuldugu icin mehrin 3denmesinin asil amaci, aile birlikteliginin
stirekliligini korumaktir.”

78 Bilmen, Fikih flmi ve Islim Hukuku Terimleri Sézliigii, 124-125.

7 Erdogan, Fikih ve Hukuk Terimleri Sozliigii, 302.
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8 Trofimov, Bol’soy yuridigeskiy slovar’, 309-310.

Erdogan, Fikih ve Hukuk Terimleri Sozliigii, 225.

Hiiseyin Okur, “Kiyas Isleminde illet Birli§inin Saglanamamasi Hali: Kiyds Ma‘A’l-Farik”, Islam Hukuku
Arastirmalari Dergisi 36 (2020), 18.

Trofimov, Bol'soy yuridigeskiy slovar’, 287.

Erdogan, Fikih ve Hukuk Terimleri Sozliigii, 356.

% Hadi Saglam, “islam Hukukunda Mehir Evlilik Sigortasi Midir?”, Universal Journal of Theology, 1 1(2016), 17.

83

84

85

86

Eskiyeni eISSN: 2636-8536



1604 » The Conceptual Framework of the Terms of Islamic Law in the Russian Legal Language

Harag Tslam hukukunda toprak vergisi anlamma gelmektedir. Rus¢a hukuk dilindeki
aciklama da benzer sekildedir.®® Fakat hara¢ genellikle gayrimiislimlerden savas yoluyla
alinan ya da topraklarin gayrimiislimlerin elinde birakilan araziden alinan vergidir.*”
Bununla birlikte sulh yoluyla alinip da bir ticret karsihginda sahibinde birakilan topraklar
icin de harag tabiri kullanilmistir.”® Gayrimiislimlere birakilan araziler, toprak vergisi
alinma sartlar1 ve miktar: hakkinda bilgi V. Trofimov’un Rus¢a Hukuk Terimleri S6zliglinde
hi¢ yer almamaktadir. Dolayisiyla harag terimi biitiin gayrimiislimlerden alinan toprak
vergisi olarak algilanmaktadir.”* Oysa araziyi isleten Miisliiman da olabilirdi ve s6z konusu
vergi yine de alinirdi, ciinkii vergi konulmasinin sebebi arazinin sinifi olmustur.”
Mezhepler arasinda arazilerden alinan vergiler konusunda goériis ayrihigi® goze
carpmaktadir. Bunun gibi olduk¢a 6nemli bilgilere Rusca hukuk bilimcilerine kolayca
ulasamadigi hayli tiziictidiir.

Diger kavramlar: ulema, vakf, miictehid terimlerinin de tammlamalarinda Rusca hukuk
dilinde bazi anlamsal degisikliklere rastlanmistir. Ulema terimi Rusca hukuk dilinde
“Miisliimanlarda fikih ve Kur’an bilen sahislar. Genellikle kadi ya da darugman olanlar” diye
tanimlanirken fikih terimleri sézliigiinde iki ¢esidinden bahsedilmektedir: ulemayi-amilin
(din hiikiimlerini yerine getirenler) ve ulema-y1 rusim (zahir ulemas1)*. Bu bilgi V.
Trofimov’un Rus¢a Hukuk Terimleri Sozliigtinde eksik kalmgtir. Vakf terimi “belirli hayirl
amagclarda kullarlmak tizere vatandaslardan alinan mal miilk” olarak tammlanmaktadir.”
Bunun yani sira vakiflarin gesitlerinden (Mesela, vakf-1 hayir (fakir 6grencilere yardim
etmek icin kurulan vakif)* ve mezhepler arasi vakfedenin miilkiyeti agisindan farkli
yaklagimlarin mevcut olmasindan” hi¢ bahsedilmemektedir. Benzer bir sekilde muctehid
teriminin Rus¢a hukuk dilindeki agiklamasi genellemeden ibarettir.”® Miigtehit olmak i¢in
saglanmasi gereken sartlardan bahsedilmedigi gibi birka¢ derece ve alti grup oldugu
belirtilmemistir,”

2.3. Rus¢a Hukuk Dilinde Farkli Anlamda Kullamlan Fikih Terimleri

Mevcut gruba giren terimler hem fikih terimleri sézliigiinde hem de Rusca hukuk
terimleri sozliigiinde tespit edilmistir. Fakat bazi fonetik degisikliklerin yani sira s6z konusu
terimlerin iki dilde farkh ve birbiriyle bagdastirilamayan anlamlarda kullanilmasi géze
carpmaktadir. Bu gruptaki birinci terim kabala terimidir. Rusca hukuk dilinde 6./12.
yiizyilda Ispanya’da uygulanan ve yapilmis anlasmalardan alinan vergi anlamini
karsilamaktadir. Fikih terimleri arasinda hem kabala hem de kabale terimleri mevcuttur.

8  Trofimov, Bol’soy yuridigeskiy slovar’, 595.

Yavuz Ercan, “Osmanh imparatorlugu'nda Gayrimiislimlerin Odedikleri Vergiler ve Bu Vergilerin Dogurdugu
Sosyal Sonuglar”, Belleten 55/213 (Agustos 1991), 381-385.
% Erdogan, Fikih ve Hukuk Terimleri Sozliigii, 178-179.

! Trofimov, Bol’soy yuridigeskiy slovar’, 595.

92 Candan, Kavram Atlast. islam Hukuku I, 247.

9 Aslan, Kavram Atlast. Islam Hukuku II, 157.

* Erdogan, Fikih ve Hukuk Terimleri Sézliigii, 586.

Trofimov, Bol'soy yuridieskiy slovar’, 59.

Erdogan, Fikih ve Hukuk Terimleri Sozliigii, 596.

7 Aslan, Kavram Atlast. Isldm Hukuku II, 110.

% Trofimov, Bol’soy yuridigeskiy slovar’, 306.

% Erdogan, Fikih ve Hukuk Terimleri SozLiigii, 410-411.
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Kabala terimi tahmini yuvarlak hesap anlamini karsilamaktadir. flk bakista ayni olan iki
terimin anlam acgisindan esdeger olmadig1 asikardir. Rusca hukuk terimler sézliiklerine hem
“kabala” hem de “al-kabala” sekillerinde girmistir. S6z konusu terim Trofimov’un
sozliiglinde “borg senedi” anlamim karsilamaktadir.'® A. B. Borisov'un Biiylik Hukuki
Terimler Sozliigiinde kabala sdzciigii iki anlami kargilayan bir terim olarak karsimiza
cikmaktadir. flk anlami “genellikle sebebi para borcu olan kélelik sekli” iken ikinci anlami
ise “bor¢ senedidir”. Rusya’da bu terimin 14.yy. sonu-15.yy. basinda kullanilmaya baslandig
da belirtilmektedir.’®™ S5z konusu terimin sozlitk anlami “kefil olmak, taahhiit etmek”
iken'® fikih terimi olarak “taahhiitname, kefalet” anlamim karsilamaktadir.'®

iki Rusca hukuk terimleri sézliigiinde de kabala anlasmalart terimini gdrmek
miimkiindiir. Bu terim, iki s6zliikte de ayr anlamu karsilamaktadir: medent hukuk alaninda
taraflardan birisi i¢in son derece aleyhine olan, haklarini resmen ihlal eden ve s6z konusu
tarafin 6zgiir iradesini dile getirme imkar tanimayan durumda dayatilan bir anlasmadir.™
Trofimov’un s6zliigiinde ayrica giiniimiizde kandirilarak yapilan buna benzer anlagmalarin
mahkeme tarafindan feshedilmesinin miimkiin oldugu da belirtilmektedir. Bu da
gliniimiizde kolelik kavrami kalktigi icin kabala terimi Rus hukuk dilinde “kandirma,
dayatma, zor durumda birakma, mecburiyet” anlami karsilamaktadir. Bunun delili ise sz
konusu anlasmalarim resmi kurumlar tarafindan feshedilmesi sayilabilir. Trofimov’un
sozliigiinde kabala sozciigliniin baska bir sozciik ile kelime grubu (kabal'mie holopi/kabala
koleleri) olusturdugu gézlemlenmistir. S6z konusu terim “Carlik Rusya’da 15-18 yy’da para
borcu nedeniyle sonradan kéle olan insanlar” anlami tasimaktadir.'®

Bir sonraki terim ise Rusca hukuk diline “urf” seklinde girmis 6rf terimidir.'* Ruscada
Miisliiman hukukunun kaynaklarindan biri ve gelenek goreneklere dayali oldugu
belirtilmektedir. Fikih terimi olarak ayni s6zciik “adetler, akl-i selimin iyi gérdiigii sey, kabul
edilen ve iyi goériilen herhangi bir sey” anlamlarini karsilamaktaydi'”. Goriildigi gibi
Ruscada s6z konusu terimin dogru kavramsallastirilmasi igin ek bilgi verilmistir.

Rusca hukuk diline “amanat” seklide girmis emdnet teriminin de Rus¢a hukuk dilindeki
anlami fikih anlamindan farklilik gostermektedir. S6z konusu terim Rusga hukuk dilinde
“bor¢ ddenene kadar rehin alinan kimse” anlaminda oldugu, hatta eski Rusya’da bile
uygulandig1 belirtiliyor.'® Oysa ayru terim fikih terimleri sézliigiinde “giivenilir kimsenin
yanina birakilan mal, telef olmasi halinde tazminle yiikiimli olmaz” diye
agiklanmaktadir.’® Emdnet terimi, islim hukukunda teslim akdi anlami tasir ve maddi
haklar, dinf yiikiimliiliikler, hatta ahlaki ve sosyal kurallar i¢in de kullanilir."*® islam hukuk
uygulamalar1 agisindan onemli bir terimin Rusca hukuk terimleri sézligiinde anlam

Trofimov, Bol’soy yuridiceskiy slovar’, 21.

Borisov, Bol'soy yuridiceskiy slovar’, 268.

Kallek, “Kabale”, 24/10-12.

Erdogan, Fikih ve Hukuk Terimleri Sozligti, 281.
Borisov, Bol'soy yuridiceskiy slovar’, 268; Trofimov, Bol’soy yuridieskiy slovar’, 215-216.
Trofimov, Bol'soy yuridigeskiy slovar’, 216.
Trofimov, Bol'soy yuridigeskiy slovar’, 577.
Erdogan, Fikih ve Hukuk Terimleri Sozliigii, 424.
Trofimov, Bol'soy yuridiceskiy slovar’, 21.

Erdogan, Fikih ve Hukuk Terimleri Sézliigii, 119-120.
110 candan, Kavram Atlast. Islim Hukuku I, 184.
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agisindan yoksun kalmasi bilyiik bir bosluk olusturup yabanci kiiltiir mensuplarinin
bilincinde dogru olmayan ¢agrisimlari uyandirabilmektedir.

Mevcut gruba ait kabul edilebilecek iki terim ise daha ¢ok idari gérev ile 6zdeslestirilen
seyh (Ruscaya “sah” seklinde girmistir) ile emir terimleridir. ilki Rusca hukuk dilinde
“Miisliiman tarikat ya da kabile bast veya kéy muhtar’” anlamlarimi karsilamak iizere
kullanilirken, ™' fikih terimi olarak “bir konuda tistad, hadis ravisi, tarikat lideri” gibi
anlamlar1 karsilamaktadir."® Emir teriminin Rusga hukuk terimleri sozligtindeki
aciklamasina gdre “prens” sozciigii ile anlamsal agidan esdeger oldugu belirtilmektedir.
Fikih terimi olarak ise ayn sdzciik “kumandan, savas {i baris islerine bakmaya tayin edilen
basbug” anlamlarini kargilamaktadir.™

2.4, Islam Hukuku ile lgili Olup Ansiklopedik Bilgi iceren Terimler

Son gruba giren terimleri kendi aralarinda iki alt gruba ayirmak miimkiindiir:

Fikih terimleri arasinda olan terimler. Bu alt gruba fikih terimleri arasinda bulunup kisaca
tanimlanan terimleri dhil etmek miimkiindiir. Fikih terimleri sézliiklerinde bu gruba giren
terimlerin uzun uzun agiklanmamasinin sebebi ise terimlerin dogru algilanmas: i¢in Tiirk
ulusal hukuk sisteminde ve vatandaslarin bilincinde arka plan bilgilerin mevcut olmasi
kabul edilebilir. Bu nedenle Rusca hukuk dilinde kullanilacak olan fikih teriminin dogru
algilanmas icin kapsamli ansiklopedik bilgiye ihtiya¢ duyulmustur. Bu alt gruba seriat
(sariat), seriat mahkemeleri (sariatskiye sudi), sura ve fikih (fikh) terimleri girmistir. S6z
konusu alt gruba hadd"* terimi de eklenebilir. Ciinkii bu madde Rusca hukuk terimleri
sozliigiinde oldukca kapsamh bir maddedir ve daha ¢ok ansiklopedik bilgi icerir. Terimin
Ruscadaki temel anlami “cezay: gerektiren suglar” olarak nitelendirilebilir. Had olarak
sayllan yedi su¢ Arapca terimlerle degil, Ruscadaki esdegerleriyle verilmektedir."”
Muhtemelen bu durum ana dili Rusca olanlarin sdz konusu terimi daha kolay
kavramsallastirlmas i¢indir. Fikih terimleri sézliigiinde ise hadd teriminin gesitleri Arapga
kelime tamlamalariyla (hadd-i zina, hadd-i siirb vs.) verilmektedir."®

Fikih terimleri arasinda bulunmayan terimler. Bu gruba giren terimler sayica ¢cok degildir ve
genellikle Rus kiiltiiriine aykir1 hukuki kavramlar karsilayan ve agiklayan terimlerdir. Bu
gruptaki terimler Rus¢a hukuk dilinde kelime grubu seklinde kullanilmaktadir. Bu terimler
genellikle islam hukukunda da benzer yapilarda karsimiza cikmaktadir. Mesela Islam hukuku
terimi, Rusca hukuk diline Miisliiman hukuku"” (musul’manskoe pravo) olarak girmistir."®

11

=

Trofimov, Bol’soy yuridiceskiy slovar’, 608.

Erdogan, Fikih ve Hukuk Terimleri Sozliigii, 526.

Erdogan, Fikih ve Hukuk Terimleri Sozliigii, 121.

Hadd cezalari ile ilgili detayli bilgi igin bk. ibrahim Caliskan, “islam Hukukunda Ceza Kavrami ve Hadd Cezalar1”,
Ankara Universitesi llahiyat Fakiiltesi Dergisi 31/1-4 (Agustos 1989), 367-98.

Trofimov, Bol’soy yuridieskiy slovar’, 594.

Erdogan, Fikih ve Hukuk Terimleri Sozliigi, 166.

Giiniimiizde {s1dm hukuku Rus¢a hukuk egitiminin olmazsa olmazidir. Bunun delili olarak Hukuk fakiilteleri i¢in
Rusca hazirlanan ders kitaplarinda ve hukuk ile ilgili bilimsel kaynaklarda islam hukukunun ayri konu olarak
ele alinmasi kabul edilebilir. Detayh bilgi icin bkn. Genadiy Esakov, Osnovi sravnitel'nogo uguluvnogo prava
(Moskva: 000 izdatel’stvo Elit, 2007); N. Margenko, Istogniki prava: ucebnoe posobie (Moskva: Norma, 2018);
Azamdjon Rahmanov - Abdumuhtor Rahmanov, Islamskoe pravo: Ugebnik dlya Vuzov (Tagkent: izdatel’stvo TGYI,
2003); Mehdi Sanaie, Musul'manskoe pravo i politika: Ugebnoe posobie (Moskva: iIFRAN 2004).

Trofimov, Bol’soy yuridiceskiy slovar’, 309.
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Sebebi ise Islam dininin ve [sldm teriminin Miisliimanlar terimine gore daha az kullanilmasi
ve Islam’in Miisliimanlarla zdeslestigi gosterilebilir. Trofimov, sézliigiinde Miisliiman
hukuku maddesinde Miisliman hukukunun dért temel kaynagindan bahsederken'
Borisov daha ¢ok Miisliiman hukukunun uygulandig: iilkelerden bahseder.™ Fakat iki
sozlitkte de Miisliiman hukukunun sadece Miisliimanlara uygulandigini ve baz tilkelerde
Miisliiman hukukunun yani sira Asya ve Afrika iilkelerinde hukuk sistemlerinin yeni
kanunlar ile adetler gercevesinde yenilendigini belirtilmektedir. Hatta Borisov, Miisliman
hukuku ve Miisliiman iilkeler hukuku (pravo musul’manskih stran) kavramlari birbirinden
ayirmak gerektigini vurgulamakla birlikte Tiirkiye'nin 1926 yilinda tamamiyla Miisliiman
hukukundan vazgectigini belirtmektedir.’®* Dolayisiyla Rus hukukgularin bilincinde islam
hukuku uygulamalar ile ilgili yanlis algi olusabilir. Oysa yukarida belirtildigi gibi Islam
diinyasinin ilk ve en énemli medent kanunlar kodeksinin uzun siire boyunca kullanilmasi
hukuk geleneginin birden degistirilemeyeceginin bir géstergesidir.

Bu gruba giren diger terimlerde herhangi bir anlamsal ve yapisal degisiklige
rastlanmamugtir, Rusca hukuk dilinde Miisliiman hukukunun ¢agdas hukuk sistemlerinden
biri oldugu, temelinde Seriatin yattigi agiklanir ve nerede uygulandigina dair gibi
ansiklopedik tiirden bilgiler verilir. Kisisel hak (lignoe pravo) terimi ise belirli din mensuplar
arasinda (Miisliman ve Hindu) uygulanan dini hak ve insanin nerede bulunduguna
bakilmaksizin uygulanan hukuk sistemi anlamina gelmektedir.'”* Dini mahkemeler
(religioznie sudi) terimi ise devlet adalet sistemi disinda hukuk uygulama sekli oldugunu
belirtir ve 6rnek olarak Seriat mahkemeleri gosterilir."® Hukuki terimler sézliigiindeki bu
madde basi daha ¢ok belirli cagrisimlar uyandirmak tizere toplanmus ansiklopedik bilgi
icermektedir.

2.5. Rus¢a Hukuk Diline Islevsel Analog Olarak Girmis Isldm Hukuku ile flgili Terimler

Bu gruba giren terimlerin sayisi fazla degildir. Fakat her biri dinf agidan “giinahi” ya da
islenen gilinahlar ile ilgili cezay1 temsil etmektedir. Mesela, Rusca hukuk diline taslar
atma/taslama anlami tasiyan kelime grubu (zabrasivanie kamnyami) halinde giren terim,
recm terimidir. Rus¢a hukuk dilinde s6z konusu terimin agiklamasi oldukca farklidir: Seriat
tilkelerinde uygulanan geleneksel ceza seklidir, cok iskenceli bir sekilde 6liim cezasinin
uygulanmasidir,” Goriildiigii gibi, Rusca hukuk dilinde uygulanan cezanin sadece
uygulanma sekli ile ilgili bilgi mevcuttur. Hatta aciklamadan “iskence yaparak
oldiirtiyorlar” diisiincesi ortaya ¢ikabilir. Oysa recm terimi, islim hukukunda zina eden evli
erkek ve kadinlarin taslanarak sldiirtilmesi seklinde uygulanan bir cezadir.' Burada séz
konusu terimin diger dinf kavramla (zina) baglantil oldugu asikardir. S6z konusu terimin
tasidigt anlam ¢ok derindir."® Dolayisiyla terimin tarihi gelisimi, kime ve ne sartlarda

Trofimov, Bol’soy yuridieskiy slovar’, 309.

Borisov, Bol'soy yuridiceskiy slovar’, 400.

Borisov, Bol'soy yuridiceskiy slovar’, 400.

Trofimov, Bol'soy yuridiceskiy slovar’, 384.

Trofimov, Bol'soy yuridigeskiy slovar’, 472.

Trofimov, Bol'soy yuridigeskiy slovar’, 172.

Erdogan, Fikih ve Hukuk Terimleri Sozliigii, 476.

Recm cezasi ile ilgili detayli bilgi icin bk. Muhammed Key, “Islam Hukukunda Recm Cezasinin Siiblitu Uzerine
Bir Degerlendirme”, Ahi Evran Islami ilimler Fakiiltesi Dergisi 1 (Aralik 2023), 21-37.
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uygulandigy, islam kiiltiiriiyle baglantisi, Kur'an-1 Kerimde islenen cezaya karsilik dngoriilen
cezalar'” hakkinda yabanci kiiltir mensuplarma dogru agiklamanin yapilmasi ¢ok
onemlidir.

Teaddiid-i zevcdt terimi Rusca hukuk diline “dvoejenstvo/mnogojenstvo” (cift karililik/
cok karilik) olarak girmistir. Bir bakima Ruscadaki terimin agiklamasi temel anlami
karsilamaktadir. Fakat islam kiiltiiriinde bir erkegin birden fazla es almasi'® hususunun
dzelliklerinden (mesela, yakin akraba olan iki kadim bir nikah altina toplamak miimkiin
olmadigi) ve en Onemlisi esler arasinda adalet saglama sartimin oldugundan hig
bahsedilmemektedir.'” Dolayisiyla bir Rus kiiltiiriine mensup olan kisi islim hukukunda
her erkegin dort es ile ayni anda evli olabilme hakkinin oldugunu diisiinebilir. Béyle
durumlarda yabanci kiiltiir mensuplarinda ¢ok evlilik “harem” kavraminin esdegeri olarak
algilanmaktadir. Dolayisiyla bu terimin tasidigi derin anlam ve ¢ok evliliginin islam
kiltiiriindeki 6zellikleri ile sartlar1 hakkinda yabanci kiltiir mensuplarina dogru bilgi
aktarilmasi gerekmektedir.

Zina terimi fikih terimleri sozliigiinde evlilik disi cinsel iliski anlamina gelmektedir.
Hatta dinen kesinlikle yasaklanmis biiyiik ginahlardan sayilmaktadir. Fikih terimi olarak
irade ile yapilan gayri resmi cinsel iliski diye agiklanmaktadir.” Rus¢a hukuk diline ayn
anlam tasiyan “prelyubodeyaniye” dinf terimi seklinde girmistir. Belirtmek gerekir ki, s6z
konusu terim Rus kiiltiirii mensuplarinda bu dini terim “giinah” cagrisimi uyandirmaktadir.
Rusc¢a Hukuk Terimleri Sézliigiinde zinanin (eger zina yapanlar baskalariyla evli ise) 6liim
cezas1 ongoriilen en agir suglardan biri oldugu belirtilmektedir." Fakat zindnin her zaman
oliim cezasi gerektirmedigi, sartlara gore degisik cezalarin da uygulanabildigi ile ilgili bilgiyi
literatiirde bulmak miimkiindiir."** Sadece bu terimin Rusga hukuk terimleri sozliigiinde
din? bir terim ile karsilandigini vurgulamak gerekir. Bu da Rus¢a hukuk dilinde kavramlarin
Hristiyanlik terimleriyle pek karsilanmadiginin bir gostergesidir. Zind teriminin sézliikteki
Rusca esdegeri, Rus kiiltiiri mensuplariin bilincinde zini ile ilgili dogru cagrisimi
uyandirsa da sozliikteki terimin agiklamasi cezasi ve uygulamasi hakkinda yanlis ve kinayict
tepki uyandirabilir. Bu nedenle s6z konusu terimin kapsamli ve dini bilgilere dayal:
aciklamasi yapilmaliydi.

Sonug

Rusca ve Tirkiye Tiirkcesi yapt bakimindan farkli dillerdir, fakat Rus ve Tiirk hukuk
sistemleri aynidir. Dolayisiyla iki dilde hukuki séylem terim agisindan benzerlik géstermeli
diye bir yanigiya diismek miimkindiir. Bununla birlikte Rusca ile Tirkce hukuki
soylemdeki terimler kéken bakimindan oldukga farklidir. Bunun sebebi ise Tiirk hukuk
sisteminin islim hukuk sistemi temelinde gelismesi kabul edilebilir ve Tiirkge hukuki
soylemin Arapca ve Farsca kokenli terimlerin ¢oklugu ile agiklanabilir. Tiirkiye 1926 yilinda

127 Esen, “Zina”, 44/440-444.

128 fslam hukukunda ok esliligi ve islam hukukgularin ¢ok esliligin mesrutiyeti hakkinda farkl: ggriisler ile ilgili
detayh bilgi icin bk. ibrahim Yilmaz, “islam Hukukunda Cok Eslili§i Mesru Kilan Sartlar ve Buna Ruhsat Veren
Ozel Durumlar”, Bilimname 37/1 (2019), 559-591.

Trofimov, Bol'soy yuridigeskiy slovar’, 124.

Bilmen, Fikih ilmi ve Islam Hukuku Terimleri Sozliigii, 221.

Trofimov, Bol'soy yuridiceskiy slovar’, 428.

Candan, Kavram Atlast. islam Hukuku I, 172.
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yeni hukuk sistemine gegis yapsa da yiizyillar boyunca kullanilan bir terim sistemi miras
kalmustir. Dolayisiyla yabanci dilden alint1 terim kullanmak yerine Tiirk¢e hukuk dilinde
eski hukuki terimler sistemi kullanilmaya devam etmekte, hatta korunmaktadir. Rusca
hukuk dili ise Avrupa dillerinden alintilanan terimlerle zenginlestirilmistir.

Rus¢a Hukuk dilinde de Arapga kdkenli birtakim terimler bulunmaktadir. Ayrica séz
konusu terimlerin biiyiik bir kismi islam hukuku ile ilgilidir. Bu tiir terimlerin Rus¢a hukuk
dilinde hala kullanilmas: ile ilgili sunlar1 séylemek miimkiindiir: Bu terimler 1) Rusya'nin
islam iilkeleriyle hukuki siirecleri neticesinde; 2) Rusya Federasyonunda islam’in yaygin
oldugu iilkelerin hukuk sistemlerinde (ulusal hukuk sistemi) kullanildig1 icin; 3) Genel
hukuk tarihini anlamak i¢in Rus¢a Hukuk Sézliigiinde yer almustur.

Alintilanan terimler genellikle fonetik degisiklige ugramistir. Tiirkiye Tiirkcesinde ve
Ruscadaki kelime sekilleri fonetik agidan oldukga farkhidir. Bu durum Arapganin yaziminda
sesli harflerin gdsterilmemesinden kaynaklanmakta ve anlam agisindan herhangi bir
degisikligi beraberinde getirmemektedir. Belirtmek gerekir ki, Rus bilim insanlari Arapca
yazilarini Avrupa usuliine benzer bir sekilde okumaktalar, dolayisiyla Arapcanin yaziya
yansimamis birtakim fonetik &zelliklerini (kamer? / sems? harflerin tamlamalarda
okunuslari vs.) korunmamaktadir.

islam hukuku Tiirkiye'de uygulanan ulusal hukuk sisteminin temelidir. Dolayisiyla
terimler o toplumun mensup oldugu kiiltiiriin bir pargasidir ve birer kiiltiirel 6ge
statiisiindedir. Bu durum Islam hukuku ile ilgili terimlerin biiyiik bir kismimin Ruscaya
transkripsiyon yoluyla alintilandigini agiklamaktadir. Kiiltiirel 6gelerin baska bir kiiltiirde
karsiligi bulunmadig1 igin yabanci kiiltiir mensuplarmin séz konusu terimleri dogru
algilanmasi icin terimler genellikle duyuldugu gibi alintilanir ve agiklanmasi yapilir. Tiirkge
hukuk dilinde bu terimler yer almamakta, ¢linkii Tiirk kiltiirii mensuplar1 terimlerin
tasidiklar: anlamlar hakkinda arka plan bilgisine sahiptirler.

Transkripsiyon yoluyla Rusga hukuk diline girmis terimlerin bir diger grubunu ise
Tiirkiye Tiirkcesinde sik¢a kullanilan ve ek agiklama gerektirmeyen birtakim terimler
olusturmaktadir. Bu gruba giren terimlerin (sultan, emir, miiftii, imam, fetva vs.)
aciklamalarinda Tiirkiye Tiirkgesindeki anlamlarindan farkli bir durum tespit
edilememistir. Dolayisiyla s6z konusu terimlerin Rusca hukuk diline girmesi ve sozliikte yer
almas, onlarin birer kiiltiirel 6ge oldugunu ve Rus kiiltlirii mensuplari igin agiklanmasi
gerektigini gostermektedir.

Terimlerin bir kismi Rusga hukuk diline agiklama yoluyla ya da Ruscadaki islevsel
analoglar araciliiyla kazandirilmistir. Bu tiir terimlerin belirttikleri kavramlarin birkaci
“glinah1” (zina, ¢ok eslilik) temsil ettigi icin Ruscadaki dinf terimlerle karsilanmistir, Rus
kiiltiiriine ait olmayan bir kavrami karsilayan ve Ruscada hi¢ karsiligi olmayan terimler
Rusca hukuk diline kelime gruplar: seklinde girmistir. Kelime grubu olusturan sézciiklerin
leksik anlamlar ise ana dili Rusca olanlarin bilincinde yeni kavramla ilgili dogru
cagrisimlarin olusmasina yardimci olmaktadir.,

Arastirma esnasinda yapilan tespitlerden biri de Islam hukukunun belirli alanlariyla
(ceza, su¢ ve vergi) ilgili terimlerinin anlamsal agidan birbirine yakin olmasidir.
Aralarindaki fark genellikle tasidigi ek anlamsal 6zelliklerinde ortaya ¢ikmaktadir. Bu
durum bazi terimlerin literatiirde birbirinin yerine (cizye yerine harag teriminin
kullanilmas gibi) kullanilabilecegini de agiklamaktadir. Ayrica Islam hukuku terimlerinin
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birden fazla anlam tagiyabildigi de tespit edilmistir. Her terimin tasidigi anlamlarin
birbirine bagli oldugunu gérmek miimkiindiir. Mesela, “cizye” teriminin “hara¢” terimi
yerine kullanilmast, ilk terimin ikinci anlamindan kaynaklandigini séylemek mtimkiindiir.

Anlamsal bag sug ile cezay1 temsil eden terimler arasinda da gézlemlenmistir. Bunun en
belirgin drnegi zina ile recm terimlerinin bir baglamda kullanilmasidir. Rus¢ada ilkinin dini
glinah olarak kabul edilen terimle karsilanirken ikincisi agiklama yoluyla Ruscaya
kazandirilmstir. Sebebi ise Rus kiiltiiriinde recm kavraminin olmayisidir. islam diinyasina
ait bir kavram Rusca bilimsel literatiire ne bigimde yer aldigini, dogru yansitilip
yansitilmadigini arastirmak gerekir.

flgi cekici bir diger durum ise islim hukukunun merkezi kavramlariyla ilgili terimlerin
Rusca hukuk terimleri sézliiklerine girmemesidir. Bu nedenle Islam hukukunun merkezi
kavramlarla yakin iliskili terimlerin de aralarindaki anlamsal bag yansitilarak Rusga hukuk
terimleri sozliiklerine girdirilmesi ayr1 bir 6nem arz etmektedir.

Rusca hukuk diline girmis islam hukuku ile ilgili terimlerin (giinliik Ruscaya girmis ve
Rus kiiltiirii mensuplarmin anlamini bildikleri sézciiklerin disinda) agiklamalarinin
ansiklopedik bilgi icermesine ragmen bilgi eksikligi olmasi ve daha ¢ok genelleme yapildig
tespit edilmistir. Oysa Isldm hukuku terimlerinin derin anlamlar tasidig asikérdir.
Dolayisiyla s6z konusu terimlerin yabanci kiiltiir mensuplar tarafindan dogru algilanmasi
icin Islam hukuku ile ilgili bilimsel kaynaklarin esas alinarak agiklanmasi gerekmektedir.

A. B. Borisov tarafindan hazirlanan Biiyiik Hukuk Sézliigiinde sadece ii¢ terim (kabala,
Miisliiman hukuku, tara) tespit edilmistir, Baska terimlerin girmemesi ise ilgi ¢ekicidir. Bize
gore bdyle bir durumun sebebi terimlerin bir kisminin (amiral, avariya, sultan, emir vs.)
artik yabanci kelime olarak algilanmayip giinliik hayatta kullanilmasi, diger bir kisminin ise
diipediiz Islam ile baglantili oldugundan séz varligi belirli konularla sinirh baska sézliiklere
girmesi kabul edilebilir. Ciinkii yukarida belirtilen hukuki terimler sézliiglinde tespit
edilemeyen terimleri {slam Terimleri S6zliigiinde (2014) ve farkli ansiklopedilerde bulmak
miimkiindiir. Ayrica bu sdzliikte s6z konusu terimlerin agiklamalari hukuki agidan ¢ok dint
acidan aciklanmaktadir. Dolaysiyla Tiirkiye Tiirkgesinde diizenlenen agiklamali islam
hukuku terimleri iceren sdzliiklerin Rusca olarak da diizenlenmesi 6nerilebilir.

islam hukuku ile ilgili neredeyse biitiin terimleri dini terimler sézliiklerinde ve
ansiklopedilerinde bulmak miimkiindiir. Bu durum isldim hukuk geleneginin temelinde
dinin yattigini géstermektedir. Muhtemelen bu sebeple yeni basilan Rusga hukuk terimleri
sozliiklerinde Islam hukuku ile ilgili terimlere pek yer verilmemistir. Onlar1 Rusca olarak
hazirlanmis dinf terimler s6zliiklerinde ve ansiklopedilerde bulmak mtimkiindiir. Bu da s6z
konusu terimlerin Rus¢ada din ile 6zdeslestirildiginin gostergesidir. Fakat islam hukuku ile
ilgili zengin bir bilimsel literatiiriin var olmasi géz ardi edilmemeli ve islam hukuku ile ilgili
terimlerin Rusca bilimsel literatiirdeki esdegerlerinin kavramsal cerceveleri teoloji
uzmanlar tarafindan karsilastirmal arastirmalar yapilarak degerlendirilmelidir. Ciinkii
islam hukuku ile ilgili yazilmis Rusca bilimsel literatiir bu agidan oldukea elverisli bir
alandir.
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Oz

Cezamn suglunun kisiligine uydurulmasi anlamina gelen cezanin bireysellestirilmesi ilkesi,
diger ilkelerle birlikte cagdas ceza hukukunun kavramlari icerisinde yerini almigtir,
Galismada cezanin bireysellestirilmesi ilkesinin tarihi siireci ve ilkenin kavramsal gergevesi
ortaya konulmaktadir. Klasik &gretinin kanunilik ve esitlik ilkesi ile bagdasmasa da
“suclunun kisiligi” hukuki bir kavram olarak giiniimiiz ceza hukukunda yerini almis ve
cezada bireysellestirme cagdas ceza hukukunda bir ilke olarak kabul edilmistir. Cezanin
bireysellestirilmesi genel olarak bircok akademik ¢alismaya konu olsa da islam ceza hukuku
ozelinde tespit edebildigimiz kadariyla, sadece zina sugu ile sinirli akademik bir makale
bulunmaktadir. Bu calismada cezanin bireysellestirilmesi ilkesi islam hukukunun biitiinii
tizerinden daha detayli bir seklide incelenmektedir. islam ceza hukukunun asli kaynaklar:
Kur’an ve siinnette cezanin bireysellestirilmesi kapsaminda degerlendirilebilecek verilerin
bulundugu tespit edilmistir. Makalede ayrica isldim hukukunda ta‘zirle ilgili iki drnek
tizerinden, cezanin bireysellestirilmesi ele alinmaktadir. Bunlardan birincisi ta‘zir
cezalarinda suglularin sosyal statiisiine gore degisen ceza 6ngorileri, ikincisi ise Osmanli
kanunnamelerinde kisilerin ekonomik durumlarina gére degisen para cezalaridir. Cezann
caydinicih@inin kisilerin sosyal statiilerine gére degisecegi gerekgesiyle, ta‘zir cezalari
baglaminda, suglularin sosyal statiisiine gdre degisen ceza Ongdriisli, cezamn
bireysellestirilmesi anlaminda dnemli bir 6rnek olarak kabul edilebilir. Fakat bu anlayisa
gore toplumun alt kesimleri i¢in en agir cezalar 6ngoriiliirken, list kesimlerin cezalarinin
kademeli olarak hafifletilmesinin adalet ve hakkaniyet agisindan kabulii miimkiin degildir.
Kanunnimelerde ¢ogunlukla para cezalarinin belirlenmesi, islam ceza hukukunda mali
cezalarin bulunmadigi seklinde elestirilmekle birlikte, kisilerin 6deme giicline gére degisen
mali ceza siyaseti, son yillarda daha ¢ok taraftar bulmaktadir. Kisilerin ekonomik
durumunun hesaba katilmadig1 para cezalarinda, cezanin 1zdirap verici vasfi anlamini
yitirmektedir. Ciinkii herhangi bir suctan dolay1 ayni miktarda para cezasi, bazilar1 i¢in son
derece acitici iken, varliklilar icin ceza olarak tanimlanmasi dahi miimkiin degildir. Osmanh
Kanunnameleri'nde yer verilen, suglularin ekonomik durumuna gére degisen farkli ceza
diizenlemeleri, cezanin suglunun kisiligine uydurulmasi agisindan 6nemli bir rnektir.

Anahtar Kelimeler
islam Hukuku; Cezanin Bireysellestirilmesi; Ta‘zir; Kanunname; Para Cezasi
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One Cikanlar

Cezamn suglunun kisiligine uydurulmasi ilkesi baglaminda, sosyal statiileri geregi suca
kars1 dezavantajli konumda olanlarin cezalarinin hafifletilmesi adaletin geregidir.
Cezanin suglunun kisiligine uydurulmasi anlamina gelen cezanin bireysellestirilmesi
ilkesi diger ilkelerle birlikte cagdas ceza hukukunun kavramlari icerisinde yerini
almgtir.

Kur'an ve siinnette cezanin bireysellestirilmesi kapsaminda degerlendirilebilecek
verilerin bulundugu tespit edilmistir.

Ta'zir cezalarinda suglularin sosyal statiisiine gore degisen ceza ongoriisii ve Osmanlt
Kanunnimeleri'nde suclularin ekonomik durumunu esas alan farkl ceza diizenlemeleri,
cezanin suglunun kisiligine uydurulmasi agisindan nemli iki 6rnektir.

Cezanin suglunun kisiligine uydurulmasi baglaminda ceza indirimi veya
agirlastirilmasinda fail veya magdurdan yana taraf olmak yerine, adalet diisiincesinin

esas alinmasi cezalarin caydiriciligina katki saglayacaktir.
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Abstract

The principle of individualization of punishment, which means adapting the punishment to
the personality of the criminal, has taken its place in the concepts of contemporary criminal
law, along with other principles. In the study, the historical process of the principle of
individualization of punishment and the conceptual framework of the principle are
revealed. Although it is incompatible with the principles of legality and equality of classical
doctrine, "personality of the criminal" has taken its place in today's criminal law as a legal
concept and individualization in punishment has been accepted as a principle in
contemporary criminal law. Although the individualization of punishment is the subject of
many academic studies in general, as far as we can detect, there is only an academic article
limited to the crime of adultery in Islamic criminal law. In this study, the principle of
individualization of punishment is examined in more detail over the whole of Islamic law.
It has been determined that there are data that can be evaluated within the scope of
individualization of punishment in the Quran and sunnah, the primary sources of Islamic
criminal law. The article also discusses the individualization of punishment through two
examples of tazir (punishment left to the discretion of the administrator or judge, other
than hadd and retaliation penalties) in Islamic law. The first of these is the punishment
predictions that vary according to the social status of the criminals in tazir penalties, and
the second is the fines that vary according to the economic status of the people in the
Ottoman codes. In the context of tazir punishments, the prediction of punishment varying
according to the social status of the criminals can be considered an important example of
the individualization of punishment, on the grounds that the deterrent effect of the
punishment will vary according to the social status of the individuals. However, according
to this understanding, while the heaviest penalties are prescribed for the lower segments
of society, it is not possible to accept the gradual easing of the sentences of the upper
segments in terms of justice and equity. Although the determination of fines in statutes is
often criticized as the absence of financial penalties in Islamic criminal law, the policy of
financial penalties, which vary according to people's ability to pay, has gained more
supporters in recent years. In fines where people's economic situation is not considered,
the painful nature of the punishment loses its meaning. Because while the same amount of
fine for any crime is extremely painful for some, it is not even possible to define it as a
punishment for the wealthy. The different punishment regulations included in the Ottoman
Code of Laws, varying according to the economic status of the criminals, are an important
example of adapting the punishment to the personality of the criminal.

Keywords
Islamic law; Individualization of Punishment; Tazir; Ottoman Law; Fine
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Highlights

In the context of the principle of adapting the punishment to the personality of the
criminal, it is a requirement of justice to mitigate the sentences of those who are at a
disadvantage against crime due to their social status.

The principle of individualization of punishment, which means adapting the
punishment to the personality of the criminal, has also taken its place in the concepts
of contemporary criminal law, along with other principles.

It has been determined that there is data in the Qur’an and Sunnah that can be evaluated
within the scope of individualization of punishment.

The varying punishment predictions in tazir punishments according to the social status
of the criminals and the different punishment regulations based on the economic status
of the criminals in the Ottoman Code of Laws are two important examples of adapting
the punishment to the personality of the criminal.

In the context of adapting the punishment to the personality of the criminal, taking the
idea of justice as a basis in reducing or aggravating the sentence, instead of taking sides
with the perpetrator or victim, will contribute to the deterrence of punishments.
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Giris

Insanlik tarihi kadar eski olan sug-ceza kavramlarina yiiklenen anlam, siirekli bir degisim
icerisinde olagelmistir. Tarihi siireg icerisinde dénemin hikim anlayis1 cercevesinde bazen
magdur, bazen suclu haklarinin 6ne ¢ikmasi, ceza siyasetinde farkl yaklagimlarin dogmasina
sebebiyet vermistir. Aydinlanma Dénemi'nde ceza hukukgular: ve énemli fikir insanlarinin
da etkisiyle ceza hukukunda yeni bir anlayis hakim olmus ve suglularin topluma yeniden
kazandirilmasi adina zellikle ceza infaz siyasetinde 6nemli degisiklikler meydana gelmistir.
Bu dénemde insan haklari ve hiimanizma diisiincesi cergevesinde sug ve cezanin bireyselligi,
genelligi, kanuniligi gibi ilkelerin 6ne ¢iktigi goriilmektedir. Cezanin su¢lunun kisiligine
uydurulmas: anlamina gelen cezanin bireysellestirilmesi ilkesi de diger ilkelerle birlikte,
Aydinlanma Dénemi'nde ¢agdas ceza hukukunun kavramlar igerisinde yerini almistir.
Cezanin bireysellestirilmesi kavrami, glintimiiz ceza hukukuna etki eden okullardan biri
olarak kabul edilen klasik okulun' temsilcileri tarafindan ortaya atilmigsa da italyan
pozitivist okulun ceza hukukuna getirdigi katkilarla gerceklesmistir.?

Klasik okulun temsilcilerinden Fransiz diisiiniir Montesquieu (1689-1755), zenginler
agisindan bir anlam ifade etmeyecegi diisiincesiyle, Germenlerin aksine Japonlarin para
cezasina olumlu bakmamalarina karsilik, zenginlerin de servetlerini kaybetmekten
korktuklarindan séz etmekte ve cezalarin servete gére orantili olmasini dnermektedir.’
ingiliz filozof ve hukuk¢u Bentham (1748-1832)'in dile getirdigi asagidaki diisiinceler de
cezanin bireysellestirilmesi agisindan 6nemlidir:

“Aynt suglar icin ayni cezalar. Bu 6zlii s6z, biitiin sathi zekalilari bastan ¢ikaran bir
yansizlik ve adalet goriiniisiine sahiptir... Biiyiik servete sahip bir adam ile orta direk bir
baskas1 ayni para cezasina ¢arptirildiklarinda, ceza ayni m1 olur? Ayni kétii (dolayisiyla) mu
cefa gekerler? Bu muamelenin asikir esitsizligi, istihzal esitlik tarafindan daha tiksing
kilinmiyor mu? Ve (bdylece) yasanin amaci gézden kagirilmis olmaz m? Giinkii biri zafer
kazanarak (durumdan) kurtulurken, digeri gecim kaynaklarina kadar (her seyi) kaybedebilir.
Dayanikli bir gen¢ adamla kuvvetten diismiis bir ihtiyarin her ikisi de aym miktar yil
prangaya mahk(m olsalar, sahih hakikatleri karartmakta mahir, ahkdm kesen biri bu
cezanin esitligini savunabilecektir...”*

Giiniimiizde suglunun sosyal konumu, iyi hal, etkin pismanlik gibi gerekgelerle yapilan
ceza indirimi, erteleme ve hikkmiin agiklanmasimin geri birakilmasi gibi cezanin
bireysellestirilmesi kapsamindaki uygulamalar 5zellikle magdurlar olmak iizere, toplum
tarafindan adalete aykir1 bir tutum olarak elestirilmektedir. Yine varlikli olanlar ile ayrm
ekonomik giice sahip olmayanlar icin ayni degerde para cezasi da elestiri konusu
yapilmaktadir. S6z konusu elestirilerin birincisinde taraflar, cezanin bireysellestirilmesi
aleyhinde goriis aciklarken, ikincisinde kisilerin ekonomik durumuna gére degisen para
cezalari konusunda cezamin bireysellestirilmesine taraf olduklar1 goriilmektedir.
Kanaatimizce iki olaydaki goriis ayriligi adalet diisiincesinden kaynaklanmaktadir.

Aydinlanma Ddnemi’inde ortaya c¢ikan ve kisinin kendi iradesiyle su¢ isledigi varsayimi ile failin
cezalandirimasinin adaletin geregi oldugunu savunan akim. Detayli bilgi igin bk. Sulhi Dénmezer - Sahir
Erman, Nazari ve Tatbiki Ceza Hukuku (istanbul: Der Yayinlari, 2016), 1/72-75.

Dogan Soyaslan, “Cezalarin Bireysellestirilmesi”, Selcuk Universitesi Hukuk Fakiiltesi Dergisi 11/1-2 (2013), 30.
Montesquieu, Kanunlarin Ruhu Uzerine, ¢ev. Berna Giinen (istanbul: is Bankas: Kiiltiir Yayinlari, 2020), 116-117.
Jeremy Bentham, Yasamanin ilkeleri, ¢ev. Barkin Asal (istanbul: On iki Levha Yayincilik, 2011), 55, 56.
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Suglularin iyi hali g6z 6niinde bulundurularak yapilan ceza indirimi ile varlikli kisiler ile
yoksullarin aym mali ceza ile tecziye edilmeleri adalete aykiri olarak goriilmektedir. Bu
makalenin kaleme alindig1 giinlerde giindeme gelen, basta trafik cezalari olmak {izere
kisilerin ekonomik durumlarina gére degisen para cezasi hakkindaki yasal calismalarin,®
adalet diisiincesinden mi yoksa varliklilardan daha ¢ok tahsilat elde ederek gelirlerin
artirilmasi diistincesinden mi kaynaklandigi merak konusudur. Kanaatimize gére kisilerin
ekonomik durumuna gére farklilik gésteren para cezalari adalet diisiincesi agisindan yerinde
oldugu gibi cezanin bireysellestirilmesi yoniiyle de ilkesel olarak dogru bir uygulama
olacaktir.

islam ceza hukukunun kendine 6zgii sistematigi sebebiyle, suc-ceza genel ilkeleri
miistakil bir baslik altinda ele alinmaz. Buna karsilik, cogu zaman sug-ceza genel ilkelerine
farkl konular igerisinde tekraren deginildigi goriiliir. Islam hukuk literatiiriinde cezanin
bireysellestirilmesi kapsaminda degerlendirilebilecek 6rneklere de rastlanmaktadir. Ayrica
slam ceza hukukunun asli kaynaklarindan olan Kuran ve Hz. Peygamber'in
uygulamalarinda da cezanin bireysellestirilmesi ile ilgili verilere rastlanmaktadir.

islam ceza hukukunda farkli fikih ekolleri tarafindan ortaya konulan doktrin diizeyindeki
fikhi birikimin yaninda, 6zellikle Osmanl Dénemi'nde &rfi hukuk kapsaminda gelisen
oldukea genis bir birikimden s6z etmek miimkiindiir. Calismada cezamin bireysellestirilmesi
oncelikle islam hukukunun asli kaynaklari Kur’an ve siinnet baglaminda ele alinmakta, daha
sonra ta‘zir cezalari ve Osmanli Ddneminde kanunnimeler kapsaminda yapilan
diizenlemeler {izerinden incelenmektedir.

Cezanin bireysellestirilmesi genel olarak bircok akademik ¢alismaya konu olsa da islam
ceza hukuku 6zelinde tespit edebildigimiz kadariyla Bayram Demir’in makalesinin disinda
bir calisma bulunmamaktadir. Demir’in makalesi cezanin bireysellestirilmesi konusunu zina
sucu ile smirlandirmaktadir.® Bu ¢alismada konu Isldm hukukunun biitiinii {izerinden ele
alinmakta hadler, diyet, kefaret, ta‘zir ve Osmanl kanunnimeleri olmak tizere daha detayli
bilgi sunulmaktadir. Bu baglamda islam hukuk literatiiriinde ta‘zir cezalarinda kisilerin
sosyal statiilerine gore degisen ceza 6ngoriisii cezanin bireysellestirilmesi agisindan dikkate
deger bulunmakla birlikte, cezalar biirokrat, asker ve ilmiye simfi icin hafifletilirken,
toplumun alt kesimleri igin agirlastirilmasi yoniiyle, adalet ve hakkaniyet agisindan
elestirilebilir. Osmanli kanunnimelerindeki kisilerin ekonomik durumuna gére farkli
miktardaki para cezalari Osmanl hukukunun ser'iligi acisindan elestirilse de cezanin
bireysellestirilmesi konusunda 6nemli bir diizenleme olarak kabul edilebilir.

islam hukukunun ildhi kaynakli olmasi, dolayisiyla onun ilk ve temel kaynagi olan
Kur'an'in 6ncelikli hedeflerinden birisi, her konuda oldugu gibi cezalandirmada adaleti
gerceklestirmektir. Mutlak esitlik her zaman adalet olmadigina gore cezalarda suglunun
kisiliginin géz oniine alinmasi (cezanin bireysellestirilmesi) adaletin geregidir. Bu durum
ayrica cezalarda caydiriciliga da hizmet etmektedir. Kur'an ve siinnet basta olmak tizere
fslam hukukunun biitiinii {izerinden, cezanin suglunun kisiligine gore uyarlanmasini
arastirma konusu yapan bu ¢alismanin, alanina katki saglayacagi beklenmektedir.

> https://www.memurlar.net/haber/1073892/gelire-ve-araca-gore-ceza-gundemde.html  (Erisim tarihi,

16.08.2023).
Bayram Demir, “Cezalarin Bireysellestirilmesi A¢isindan Zina Haddi”, EKEV Akademi Dergisi 9/23 (2005), 123~
134.
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1. Cezanin Bireysellestirilmesi ilkesi (Genel Olarak)

Sug-ceza genel ilkelerinin en dnemlilerinden birisi kuskusuz kisilere hukuk giivencesi
saglayan kanunilik ilkesidir. Kanunilik ilkesi, kanunda sug olarak belirlenmeyen bir fiilin
cezalandirilamayacagi ve kanunda su¢ kapsaminda olan fillerin de ancak kanunda yer aldig1
sekliyle cezalandirilabilecegi anlamma gelmektedir. Bu ilkenin en 6nemli fonksiyonu
suglular1 keyfilige kars1 korumaktir.”

Tarihi siire¢ icerisinde ceza tayininde hikimin takdir alaninin daraltilmasi veya
genisletilmesi iki farkli akimin etkisi ile sekillenmistir. Roma hukukunun ilk dénemlerinde
kesin ve sabit cezalar kanunlarda yer aldigindan hikimlere takdir yetkisi taninmamisti. Buna
karsilik, imparatorluk déneminde, hakime cezay1 artirma ve indirme konsunda genis takdir
yetkisi tanimistir, fleriki dénemlerde hakimlere failin ge¢misteki durumuna gére takdir
yetkisi verilmesi cezalandirmada keyfilige yol agmasi acisindan elestirilmistir. Ingiliz
hukukeu ve filozof Francis Bacon (61. 1626)'in “en iyi kanun hakimin takdirine en az pay
birakan kanundur.”® s6zii bu dénemde cezalandirmadaki keyfiligin ulastigi boyutu
gostermesi agisindan Snemlidir. Dolayisiyla ceza takdiri indirimde keyfiligi Snleme
dustincesiyle, muasir hukukta hikime cezada takdiri indirimin gerekcesini gdsterme
yikiimliliigii getirilmistir.

Cezalar ayni tiir ve agirhkta olsa da kisilerin sosyal, ekonomik ve kisilik yapilarina gére
farkl sonuglar doguracagi kesindir. Bu sebeple cezalarin kanunlar cercevesinde suglularin
kisiligine uygun olarak belirlenmesi dnemlidir. Hakimlerin, failin isledigi suca karsilik
kanunda belirlenen alt ve iist sinirlar arasinda bir cezaya hitkmetme yetkisi bu amaci
gerceklestirmeye yoneliktir. Ancak kanunilik ilkesi geregi kanunlarda yer almadig siirece
cezalarin artirilmasi, eksiltilmesi veya cezada bir degisiklige gidilmesi miimkiin degildir.
Siireg icerisinde suglular1 topluma yeniden kazandirma gibi gerekgeler, cezanin suglunun
kisiligine uydurulmasi, cezanin agirhgi ve c¢esidinin belirlenmesinde yargiya yetki
verilmesine neden olmustur.” Bu siirecte cezanin bireysellestirilmesinin kanunilik ilkesi
sinirlar icerisinde gerceklesmesi igin cezalara alt ve {ist sinur belirleme yoluna gidilmistir.
Ancak takdiri indirim nedenlerinin cezalarda keyfilige yol agmasi sebebiyle, hakimlerin
hangi hallerde cezay1 indirebilecegi kanunlarda gdsterilmistir." Sonugta klasik gretinin
cezada kanunilik ve esitlik ilkesi ile bagdasmasa da “suglunun kisiligi” hukuki bir kavram
olarak giiniimiiz ceza hukukunda yerini almis ve cezada bireysellestirme cagdas ceza
hukukunda bir ilke olarak kabul edilmistir."

Cezanin bireysellestirilmesi ile ceza sorumlulugunun sahsiliginin iki farkli kavram
oldugunu belirtmek gerekir. Sugun sahsiligi olarak da ifade edilen, ceza sorumlulugunun
bireyselligi, sucu kim islemisse cezanin ancak ona verilebilecegi anlarm tagirken, cezamn
bireysellestirilmesi suglunun sosyal sinifi ve kisiliginin esas alinarak cezanin belirlenmesi
anlamina gelmektedir." Bireysellestirme, daha dnce belirlenen temel cezanin ardindan,

7 Ayrintil bilgi icin bk. Sulhi Dénmezer - Sahir Erman, Nazari ve Tatbiki Ceza Hukuku (Istanbul: Der Yaynlari,
2016), 1/21-39; Kayihan igel - Siiheyl Donay, Karsilastirmalt ve Uygulamali Ceza Hukuku Genel Kistm (istanbul:
Beta, 2006), 80-90.

8 Doénmezer - Erman, Nazari ve Tatbiki Ceza Hukuku, 2/623-624.

icel - Donay, Karstlastirmali ve Uygulamali Ceza Hukuku, 82.

1 Dénmezer - Erman, Nazari ve Tatbiki Ceza Hukuku, 2/623-625.

1 Dénmezer - Erman, Nazari ve Tatbiki Ceza Hukuku, 1/122.

2" Demir, “Cezalarin Bireysellestirilmesi A¢isindan Zina Haddi”, 124.
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cezanin failin dzelliklerine gére uyarlanmasi siirecinde, hakime cezanin alt ve iist sinirlari
icerisinde takdir yetkisi verilmesidir. Gliniimiiz ceza hukukunda cezamin suglunun
durumuna gore bireysellestirilmesi suglunun topluma yeniden kazandirilmasim
amaclamaktadir.” Beseri hukukta cezalarin bireysellestirilmesinin gerceklesmesi ti¢ ayri
kategoride ele alinmaktadur.

1.1. Yasama

Kanun koyucunun farkhi suglar icin ne tiir cezalarin hangi agirlikta olacagim
belirlemesinin yaminda, gerekli durumlarda cezalarin alt ve st siirlarim belirlemesi
cezalarin kanuni bireysellestirilmesi anlamina gelmektedir. Kanuni bireysellestirme belli bir
kisiden ziyade, genel olmas: agisindan soyuttur. Ancak kanuni bireysellestirme olmadan
hékimin yargilamada bulunmasi miimkiin degildir."* Bu agidan bakildiginda cezanin
bireysellestirilmesinin kanunilik ilkesi kapsaminda oldugu goriilmektedir.

1.2. Yargi

Yasarun belirledigi cezanin hikim karariyla suclunun kisiligine uygun olarak
belirlenmesi yargisal bireysellestirme anlamindadir. Bu asamada hikim yasanin kendisine
tanidig yetki sinirlari igerisinde suglunun kisiligine uygun olan cezay1 belirlemekte ve bu
sekilde yasada soyut olan ceza somut hale gelmektedir.” Giiniimiiz mevzuati bu konuda
hikime takdiri indirim nedenleri kapsaminda cezai indirim yaminda, hapis cezasina
alternatif yaptirimlar, erteleme ve hitkmiin agiklanmasimin geri birakilmasi gibi farkh takdir
yetkileri tanimaktadir."

1.3. idari

Hakim tarafindan belirlenen cezanin suglunun kisiligine uygun bir sekilde yerine
getirilmesi, infaz edilmesi cezanin idari olarak bireysellestirilmesi demektir. Cezanin
infazinda mahkumlarin kisiligine gére degisen iyilestirmeler, kapali ya da acik cezaevi
uygulamalar1 veya sartli saliverilmeleri, cezanin idari bireysellestirilmesi kapsamda
degerlendirilmektedir."”

1.4. Tiirk Ceza Kanununda Cezanin Bireysellestirilmesi

Tiirk Ceza Kanunu (TCK) hakimlere, su¢ kapsaminda olan somut olayin dzelliklerine gore
cezayl indirme yetkisi tarnmustir, Kanunun 62, maddesinin 2. fikrasinda failin ge¢misi, sosyal
iligkileri, yargilama siireci icerisindeki davrarslari ve cezann failin gelecek hayati tizerindeki
muhtemel etkisi, ceza indirimi sebepleri arasinda sayillmistir. Maddede sayilanlar Srnek
kabilinden olup hakim, cezayi failin kisiligine uydurmak i¢in bunlarin diginda uygun bulacag
nedenlerle de ceza indiriminde bulunabilecektir. Olayda hafifletici nedenlerin bulunup
bulunmamasi yargicin degerlendirmesine baglidir; ancak yargic bu nedenlerin varligina

Soyaslan, “Cezalarin Bireysellestirilmesi”, 26-28.

Soyaslan, “Cezalarin Bireysellestirilmesi”, 27, 28; Ahmet Giiven Uslu, Tiirk Ceza Hukukunda Somut Cezamin
Belirlenmesi ve Bireysellestirilmesi (Erzurum: Atatiirk Universitesi, Sosyal Bilimler Enstitiisii, Yiiksek Lisans Tezi,
2011), 51.

Uslu, Tiirk Ceza Hukukunda Somut Cezanin Belirlenmesi ve Bireysellestirilmesi, 52.

Soyaslan, “Cezalarin Bireysellestirilmesi”, 28; Uslu, Tiirk Ceza Hukukunda Somut Cezanin Belirlenmesi ve
Bireysellestirilmesi, 52.

Soyaslan, “Cezalarin Bireysellestirilmesi”, 28-30; Uslu, Tiirk Ceza Hukukunda Somut Cezanin Belirlenmesi ve
Bireysellestirilmesi, 52.
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kanaat getirdiginde cezada indirime gidilmesi zorunlu hale gelir. Zira 62. maddede “indirilir”
denilmektedir. Ayrica takdiri indirim nedeninin de agik olarak belirtilmesi gerekir."®

Failin gegmisi agisindan, sabikali olup olmadigi, yasam sartlari, suca egilimi, kamu adina
faydali calismalar gibi gerekgelerle ceza indirimine gidilebilir. Sosyal iliskileri agisindan
saglik durumu, sosyal ve ailevi konumu, meslegi, geliri gibi konular g6z 6niine alinabilir.
Sugtan sonraki zarari gidermeye ydnelik davramslari, delillerin bulunmasina yardim etmesi,
pismanlig1 gibi konular ceza indirimine esas alimabilir. Verilecek cezanin suglunun hayatim
nasil etkileyecegi géz 6niinde bulundurularak ceza indiriminin failin ileride sug islemesine
engel olabilecegi distiniildiigiinde ceza indirimi s6z konusu olabilir.*

2. isldm Hukukunda Cezalarin Bireysellestirilmesi

Kuskusuz Isldm ceza hukukunun en temel §zelliginden birisi, cezalarin belirlenmesinde
adalet ilkesini esas almasidir. Bu ilkenin tabii bir sonucu olarak, cezanin belirlenmesinde sug
olarak kabul edilen fiiller i¢in cezamn belirlenmesinde sugun agirligi, magdur ve toplum
agisindan dogan zararin telafisi, failin kisiligi, islam’in deger yargilarimin ihlali gibi birden
cok kriter etkili olmaktadir. Ayrica cezalarin belirlenmesinde magdurun yaninda failin 1slahi
ve cezanin caydiriciligi hesaba katilmaktadir. Bu kriterler dogrultusunda suca gére ceza
belirlemenin sonucu olarak cezalarda farkliliklar meydana gelmektedir. Farkli suglar icin
cezalarin da farklilagsmasi adaletin de bir geregidir. islim ceza hukukunda sug-ceza denkligi
olarak ifade edilen, cesitli suglar i¢in farkli yaptirimlarin varligini burada aramak gerekir.?

isldm ceza hukukunun omurgasini olusturan hadler ve kisas cezalar1 $ari‘ tarafindan
belirlendigi igin bunlarda, eksiltme, artirma, af ya da birinin yerine bir bagkasiru ikime etme
imkini bulunmamaktadir. Diyet ve kefaret cezalarinda da -ileride tizerinde duracagimiz
lizere- bir kisim istisnalar disginda durum bu sekildedir. Kur’an ve siinnette agiklanmayan ve
literatiirde ta‘zir olarak adlandirlan cezalarin belirmesinde ise siyasi otoriteye, toplumun
maslahati ve failin kisiligi gibi esaslar cercevesinde, ta‘zir cezalarindan herhangi birisini
belirleme ile birlikte cezay: eksiltme, artirma ve kisisel haklarin disinda kalan suglarda af
yetkisi taninmaktadir. Bu sebeple ta‘zir cezalarinda failin kisiligine gore cezanin
bireysellestirilmesi yargilama asamasinda gerceklesmektedir.

2.1. Kur’an’da Konuyla ilgili Ornekler

Bilindigi gibi Kur’an ¢ok farkli konulara yer veren, Yiice Allah’in miiciz kelami kutsal bir
metindir. Hukuka dair konular digerlerine gére daha sinirhidir. Hukukla ilgili konular
icerisinde aile ve ceza hukuku dne ¢ikmaktadir. Kur'an’da ceza hukukunun genel ilkeleri
olarak niteleyebilecegimiz dyetlerin yaninda, islam hukuk literatiiriinde had, kisas, diyet ve
ta‘zir gerektiren bir takim suglara da yer verilmektedir.

Kuran'da kanunilik” ve cezanin sahsiligi®® gibi genel ilkeler® kapsaminda
degerlendirilebilecek ¢ok sayida dyet bulunmakla birlikte, cezamin bireysellestirilmesine

18 Nevzat Toroslu, Ceza Hukuku Genel Kistm (Ankara; Savas Yayinevi, 2012), 266-267.

1 Ddnmezer - Erman, Nazari ve Tatbiki Ceza Hukuku, 2/628-630.

Suat Erdogan, Kur’an ve Siinnet Isijinda Sug-Ceza Uygunlugu (Siilleymaniye Vakfi Yayinlari, 2014), 60-71; Gailan

Adnan Tawfeeq Alsabbagh, “islim Ceza Hukukuna Hakim Olan ilkelerden Sug ve Cezalarin Uyumu ilkesi”,

BIDER: Bitlis Islamiyat Dergisi 3/1 (2021), 13-14.

21 Halil Altuntas - Muzaffer Sahin, Kur'an’t Kerim Medli (Ankara: Diyanet isleri Baskanhigi Yayinlari, 2012), el-
En'dm 6/119; el-isra 17/15; el-Kasas 28/59.

2 el-En‘dm 6/164; el-isra 17/15; Fatir 35/18; ez-Z{imer 39/7; Y{isuf 12/79.

» Yasar Yigit, [slam Ceza Hukuku (Fecr Yayinevi, 2022), 25-38.
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dogrudan temas eden ilkesel anlamda bir Ayete rastlayamadik. Kur’an’da agiklanan
suclardan zina ozelinde, failin niteligine gore degisen farkh ceza Ongoriisii, cezalarin
bireysellestirilmesi kapsaminda énemli bir drnektir. Ancak islam hukukunda had sug ve
cezalar1 Yiice Allah tarafindan belirlendiginden, bu konudaki bireysellestirmenin, muasir
hukuktaki yasama asamasina karsilik geldigini belirtmek gerekir. ilgili dyet su sekildedir:

“Evlendikten sonra bir fuhus yaparlarsa, onlara hiir kadinlarin cezasinin yarisi uygulanir”*

Goriildigi gibi dyette cariyeler hakkinda yasama kapsaminda 6nceden yari oraninda
ceza belirlenmesi soz konusu edilmektedir. Kanaatimize gére zina sugunda Yiice Allah
tarafindan cariyeler icin hiirlere gore yari oraninda ceza takdiri, sahip olduklar1 sosyal
statiilerinin bir sonucudur. Zira cariyelerin hiir kadinlara gére, iffetli bir yasam stirmeleri
daha zordur. Bu sebeple esit kosullarda olmayanlar igin ayni cezanin 6ngériilmesi adalet ve
hakkaniyet acisindan dogru degildir. Sosyal yasam ve ekonomik acgidan dezavantajl
konumda olan séz konusu kisiler hakkinda daha az cezanin takdir edilmesi adalete
muvafiktir. Nitekim zayif olan sosyal statiileri sebebiyle cariyelerin evli kadinlara gére zina
sucu islemeleri acisindan daha miisait olduklarindan s6z edilmektedir.”” Kur’an'da
cariyelerle evlilige, hiir mii'min kadinlarla evlenmeye giicli yetmeyenler igin kerhen izin
verilmesinin® sebebini burada aramak gerekir.

Cariyeler icin hiirlere gbre yar1 oraninda ceza takdirinden soz edilirken, ayni sug
hakkinda sosyal statiileri agisindan avantajli konumda olan Peygamber esleri hakkinda,
adalet ve nimet-kiilfet iliskisinin sonucu olarak, hiirlerin cezasinin iki kati ceza verilecegi
ilgili dyette su sekilde ifade edilmektedir:

“Ey Peygamber harumlari! Sizden kim apagik bir hayasizlik (zina) yaparsa, onun cezasi iki katina
ctkanlr...,””

Sonucta Isldm hukukunda zina sucunda evli ile bekdrlarin cezasi konusundaki
tartismalar bir tarafa birakilacak olursa, Kur'an'in metin biitiinligli iceriside zina sugu
kapsaminda faillerin sosyal statiisiine gére degisen {i¢ ayr1 ceza belirlendigi goriilmektedir.
Medeni durumuna bakilmaksizin hiirler i¢in yiiz sopa, kéleler icin bunun yarisi, peygamber
esleri hakkinda, farzi muhal sucu islemis olmalari durumunda -ki onlar bu suctan
korunmuslardir- hiirler i¢in belirlenenin iki kat1 cezadan s6z edilmektedir. Sonug olarak,
Kur’an zina sugu hakkinda bir grubun gozetiminde infaz edilmek tizere, yiiz sopa seklinde
bir diizenleme getirmis ancak cariyelerin cezasini yar1 oraninda takdir etmistir. Peygamber
eslerini “mii’'minlerin anneleri” vasfiyla diger kadinlardan ayiran® ve onlarla evliligi
ebediyen yasaklayan® 6zel kisilige yonelik hak ihlali, cezanin iki kat1 seklinde takdir edilmesi
ile sonuglanmaktadir. Giiniimiiz ceza hukukunda da sugu etkileyen haller, cezanin
artirilmasi veya indirilmesini gerektiren sebepler arasinda sayilmistir.*® Bu baglamda
Kur’an’da zina suguyla ilgili olarak suglunun kisiligine gére degisen ceza dngoriileri, yasama
kapsaminda cezanin bireysellestirilmesiyle ilgili Gnemli bir 6rnek olarak degerlendirilebilir.
Ancak Kur’an, cezann failin kisiligine uydurulmasi konusunda giintimiiz ceza hukukundan

2 en-Nisa, 4/25.

% Muhammed Esed, Kur'an Mesaji Meal Tefsir (istanbul: isaret Yayinlari, 1999), 1/140.
% en-Nis4, 4/25.

77 el-Ahzab, 33/30.

% el-Ahzab, 33/32.

» el-Ahzab, 33/53.

Dénmezer - Erman, Nazari ve Tatbiki Ceza Hukuku, 2/582.
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farkh olarak adalet ve hakkaniyeti esas almistir, Gliniimiiz ceza hukukunda ise suglularin
topluma yeniden kazandirilmasi gayesiyle ceza indirimi esas alinmaktadir.’ Kur’an'in
kisilerin sosyal statiisiine gore farkl ceza 6ngoriisii, had ve kisas disindaki ta‘zir cezalarinda,
yoneticiler icin de faillerin statiilerine gére islenen suca karsilik, bu tiirden indirim ve
artirim yapmalarinin dayanag olarak kabiil edilmesi miimkiindiir.

2.2. Siinnette Konuyla ilgili Ornekler

islam hukukunda zina sugu isleyen evliler hakkindaki recm cezasi erken dénemlerden
itibaren tartisma konusu olagelmistir.”” Bu tartismalarda en dnemli etken Kur’an'in zina
sucu hakkinda sadece sopa cezas1 6ngoriisiine karsilik, evlilerin cezasinin recm olduguna
dair rivayetlerin® varhigidir. Zina sugu hakkindaki rivayetlere toplu olarak bakildiginda, zina
sugunun cezasinin evliler icin recm, bekar icin ise yliz sopa oldugu anlasilmaktadir.

Konuyla ilgili bir rivAyette zina eden kisilerin medeni durumuna gére degisen cezalarin
varligi su sekilde agiklanmaktadir:

“Benden alin, benden alin, Allah onlara bir yol acti. Bekdr ile bekdrn (zina) cezast yiiz sopa ve bir
yil stirgiin; evli ile evlinin cezasi ise yiiz sopa ve recm.”*

Bu rivayette bekirlarin zinast hakkinda sopa cezasina ek olarak ayrica siirgiin cezasi da
ongoriilmektedir. islam hukukunda recm cezasinin varhig ve yukaridaki rivayetler
etrafindaki tartismalar konumuzun disinda oldugundan, séz konusu riviyetler esas
alindiginda, siinnette zina sugunun cezasinin kisilerin medeni hiline goére
bireysellestirildigini ifade etmek miimkiindiir.

Bir baska rivayette Hz. Peygamber’in asir1 derecede zayif olan bir kisi hakkinda zina
cezasin infazimn yiiz sopa yerine yiiz salkimh bir hurma dali ile yapilmasi®® cezanin failin
kisiligine uydurulmasi konusunda énemli bir veri olarak degerlendirilebilir.

2.3. Klasik Fikih Kaynaklarinda

2.3.1. Had Cezalar1

islam hukukunda muhsanin zina sugu i¢in 6ngériilen recm cezasi (sug failinin taglanarak
oldiiriilmesi) {izerindeki tartismalar erken dénemlerden itibaren baslamistir. Klasik
dénemde sadece Haricl ve $il fikih ekolleri tarafindan kabul gérmeyen recm cezasi
aleyhindeki goriisler, cagdas dsnemde daha fazla taraftar bulmaktadir.* Siinni mezheplere

Soyaslan, “Cezalarin Bireysellestirilmesi”, 26.

32 Yigit, Islam Ceza Hukuku, 42.

3 Muhammed b. ismail el-Buhari, el-Camiu’s-Sahih, thk. Muhammed Fuid Abdulbaki (Kahire: el-Matbaatu’s-
Selefiyye, 1400), “Hud®d”, 21, 24, 28, 37, “Ahkam”, 21, “Diyat”, 6; Mislim b. Haccic, el-Cdmiu’s-sahih, ngr.
Muhammed Fudd Abdulbdki (Kahire: DAru’t-Tayyibe, 1375), “Hud(id”, 3, 4, 5,6, “Kasdme”, 25, 26; Eb{l Daviid el
Es'as, es-Siinen (Beyrut: Dar-1-ibn Hazm, 1418), “Hudd”, 1, 7, 23, 24, 26, 27; Muhammed b. Ts4 et-Tirmizi,
Siinenti't-Tirmizi. ngr. Ammar Tayyar (Dimask: Miiessetii’r-Risale, 2011), “Hudid” 8, 10, 15, 22; ibn MAce, es-
Siinen, nsr, Muhammed Ndsuriddin el-Elbani (Riyad: Mektebetii’'l-mearif, 1997), “Hudd”, 9, “Diyat”, 36; Ahmed
b. Suayb en-Nesat, es-Siinen, thk. Raid b. Sabri (Riyad: Darul-Had4ra, 2015), “Tahrim”, 5, 11, 14; Abdullah b.
Abdirrahman ed-Darimi, Siineniit’t-Darimi, thk. Hiiseyin Selim Esed (Suudi Arabistan: Daru’l-Mugni, 2000),
“Hudd”, 12, “Siyer”, 11; Malik b. Enes, el-Muvatta’ (Beyrut: Daru’l-garbi’l-islam1, 1997), “Huddid”, 1, 11; Ahmed
b. Hanbel, el-Miisned (Kahire: Daru’l-hads, 1995), 1/61, 63, 54, 70, 163, 282, 428, 444, 465, 6/181, 214.

3 Miislim, “Hudtd”, 3.

%5 Hattabl, Melimii’s-Siinen (Haleb: Matbaatii’l-ilmiyye, 1932), 3/336.

36 Mehmet Celen, Isldm Hukukunda Zina ve Recm (Istanbul: Denge Yayinlari, 2006); Yusuf Ziya Keskin, Recm Cezast

Ayet ve Hadis Tahlilleri (istanbul: Beyan, 2001); Abdiilaziz Bayindir, Kur'an Isijinda Dogru Bildigimiz Yanhslar

(istanbul: Siileymaniye Vakfi Yayinlari, 2007), 285-294; Hamza Aktan, “Recm Cezasi Orneginde Sosyal Degisim
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gore zina sugunun cezasi faillerin evli ya da bekar olmalarina gore degisiklik gostermektedir.
Stinni mezhepler, zina sucunda evliler icin recm, bekérlar icin ise sopa cezasi ngdriisiinde
bulunmaktadirlar. Siinni mezheplerin goriisleri esas alindiginda zina sugunda faillerin
medeni hiline gdre degisen cezalarin varligin cezanin bireysellestirilmesi anlaminda 6rnek
gostermek miimkiindiir. Ancak doktrinel anlamda bir tartigma oldugundan bunun, modern
hukuktaki yasama kapsaminda cezanin bireysellestirilmesi olarak gériilemeyecegi iddia
edilebilir. Ancak klasik fikih kaynaklarinin Osmanli Dénemi’nde hakimlerin ilk basvuru
kaynag1 oldugu hesaba katildiginda, bu iddianin en azindan Osmanl Dénemi igin yerinde
olmadig: sdylenebilir. Ornegin Halebi’nin (61. 956/1549) Osmanli’da yar1 resmi kanun kitabi
hiiviyetinde sayillan Hanefi fikhina dair Miiltek'al-ebhur isimli eseri esas alinarak
mahkemelerde zina suguna recm cezasi kararimin verildigi* bilinmektedir. Dolayisiyla
Osmanl hukuku agisindan Miiltek’al-ebhur'da yer alan zina sugunda faillerin medeni
durumuna gore degisen farkli ceza Onglriisiinii cezanin yasama safhasinda
bireysellestirilmesi olarak degerlendirmek miimkiindiir.

islam hukukunda zina sucu hakkinda sopa cezasinin infazi kadin ve erkelere gore
degisiklik arz etmektedir. Erkeklerin elbiseleri ¢ikarilarak sopa cezasi ¢iplak viicut {izerine
infaz edilirken, kadinlarin sadece kaba olan iist kiyafetleri ¢ikarilir.”* Bu uygulamada
mahremiyet esas alinmakla birlikte, uygulamay: bireysellestirmenin idari safhasiyla (infaz
ayagy) ilgili Snemli bir 8rnek oldugunu séylemek miimkiindiir.

Zina sugunda sopa cezas1 diginda ayrica siirgiin cezasinin verilip verilmeyecegi ayri bir
tartisma konusudur. Safil ve Hanbeliler, siirgiin cezasini had kapsamina dahil ederken,”
Hanefiler iki cezanin birlikte verilmesine ilkesel olarak karsi ¢ikmakla birlikte, gerekli
goriilmesi durumunda ta‘zir cezasi kapsaminda sopa cezasinin yaninda, siirgiin cezasinin da
verilebilecegi kanaatindedirler. Hanefilerin hikimlere sopa cezasina ek olarak, stirglin cezasi
konusunda takdir yetkisi tanimasi*® yargilama safhasinda cezanin bireysellestirilmesiyle
ilgili 5nemli bir 6rnek olarak degerlendirilebilir.

Fikih literattiriinde konuyla ilgili bir diger 6rnek irtidad (dinden dénme) sugu ile ilgilidir.
Hanefiler, diger fikih ekollerinden farkl olarak miirtedde (dinden dénen kadin) hakkinda
farkli ceza 6ngoriisiinde bulunmaktadirlar. Diger fikih ekolleri irtiddd sucunda kadin-erkek
ayrimi yapmazken Hanefiler, dinden donen kadin hakkinda tekrar Musliiman oluncaya
kadar hapis cezasi 6ngoriisinde bulunmaktadirlar. Kadinlarin genellikle savasa yatkin

Olgusu ve Kur’an”, Cagimizda Sosyal Degisme ve Islim (Ankara: Tiirkiye Diyanet Vakfi Yayinlari, 2007), 414-426;

Hayri Kirbasoglu, “islim’a Yamanan Sanal Siddet: Recm ve irtidat Meselesi”, Islamiyat 5/1 (2000); Hiiseyin

Tekin Gkmenoglu, “Kur’an’da Olmayan ve Onunla Gelisen Ceza Recm”, Islim Hukuku Arastirmalar: Dergisi 2

(2003), 117-129.

Osmanli’da recm cezasinin tatbiki igin bk. Omer Menekse, “Osmanlida Zina Cezasi Olarak Recm”, Marife 3/2

(2003), 13-17.

% Muhammed b. idris es-Safii, el-Umm, thk. Rifat Fevzi Abdulmuttalib (Daru’l-Vefa, 2001), 7/368; Burhaneddin
el-Merginéni, el-Hiddye fi serhi Biddyetil-miibtedi. thk. Ahmed CAd (Kahire: Daru’l-Hadsis, ts.), 2/508; Omer
Nas{ih? Bilmen, Hukiik-1 Islimiyye ve Istildhdt-1 Fikhiyye Kimusu (istanbul: Bilmen Yayinevi, ts.), 3/202; Samil
Dagci, “iskence”, Tiirkiye Diyanet Vakfi Islim Ansiklopedisi (istanbul: TDV Yayinlari, 2001), 23/429-433.

¥ Muvaffakuddin ibn Kudame, el-Mugni (Riyad: Daru’l-Alemi’l-Kiitiib, ts.), 12/322; Muhammed b. Ahmed el-
Hatib es-Sirbini, Mugnil-muhtdc ild magrifeti meani’l-elfdzi’l-Minhdc (Beyrut: Daru’l-Marife, 1418/1997), 4/196.

“ Merginani, el-Hiddye, 2/512; Abdullah b. Mahm(d el-Mevsili, el-ihtiyar li-talilil-Muhtar (Beyrut: Daru’l-
Kiitiibi'l-ilmiyye, ts.), 4/86.
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olmamast ile agiklanan bu durumun,* cezann failin cinsiyetine gore belirlenmesi ve cezanin
bireysellestirilmesi agisindan bir diger érnek olarak kabulii miimk{indiir.

2.3.2.Kisas Cezas1

islam hukukunda kisas; kasith adam 8ldiirme ve viicut biitiinliigiine ydnelik miiessir
fiiller seklinde iki ana baslik altinda ele alinmaktadir. isldim hukukunda taammiiden adam
oldiirme ve yaralama suglarinda, giintimiiz hukukundan farkh olarak** magdura af yetkisi
taninmasini® cezamin bireysellestirilmesi kapsaminda degerlendirmek miimkiindiir.
Magdurun sugluyu affetmesinde baska sebeplerin bulunmasi miimkiin ise de failin
pismanhgi ya da suctan sonraki durumuyla alakali sebeplerin bulunmasi daha biiyiik
olasiliktir, Giliniimiiz hukukundan farkli olarak sugluya verilecek cezada magdura af
yetkisinin taninmasi ve bu konuda magdurun belirleyici tavrini, cezanin bireysellestirilmesi
kapsaminda deZerlendirmek miimkiindiir. Cezamin bireysellestirilmesinde etkin rol
oynayanin yasama, yargi ve idarenin disinda dogrudan magdur kisinin olmasi, konuya ayri
bir anlam katmaktadir. Fakat burada kendilerine af yetkisi taninan maktil yakinlarinn fail
icin farkli bir ceza takdir yetkilerinin bulunmadigini belirtmek gerekir. Zira s6z konusu sugta
yasa koyucu Yiice Allah cezayi ilk olarak kisas olarak belirlemekte ancak maktiil yakinlarina
sadece af yetkisi tarumaktadir. Nitekim uygulamada bunun Srnekleri mevcuttur. Fetva
mecmualarinda magdura suglunun durumuna gére hareket etmesi tavsiyesi eden asagidaki
fetva bunun tipik bir rnegidir:

Mesele: “Amr Zeyd'i hatiden mecrih eylese ‘afv ve ibra’ mi evladir yoksa da‘va mi evladir?

el-Cevab: “Amr silih ve mutedeyyin kimesne olub cerh-1 mezbir hatien vaki’ oldu ise
‘afv evladir mufsid ise da‘va evladir.”*

2.3.3. Diyet

islam hukukunda kasten adam 8ldiirme sugundaki kisas cezasina karsilik, kastin olmadig
durumlarda verilen zararin tazmini anlaminda diyet s6z konusu olmaktadir. Ayni sekilde
viicut biitlinliigiine yonelik miiessir fiillerde de kisaasin uygulanamadigi durumlarda diyet
giindeme gelmektedir. Bu kapsamda miktar1 naslar ile belirlenen diyet “ers”, olarak
adlandiriliken, miktari belirlenmeyenler icin elem ve 1stirabin biiyiikligiine gére diyet
miktar1 hakimin takdirine birakilanlar ise “hukimet-i adl” olarak ifade edilmektedir.* Kisasta
esitlik ve adalet esas oldugundan sinirin asilmasi ve failin daha fazla zarar gérmesi ihtimaline
karsilik yaralamalarda her zaman kisasi uygulamak miimkiin degildir. Ayrica magdurun

1 Serahsi, el-Mebsiit , 10/108; Alatiddin Eb{ Bekr b. Mes‘id el-Kasan, Beddi'u’s-sand’i‘ fi tertibi’s-serd’i' (Beyrut:

Daru’l-Kiitiibi'l-lmiyye, 1424), 7/135; ibn Riisd, Biddyetiil-miictehid, 2/459; ibn Kudame, el-Mugni, 12/265;

Zeyniiddin ibn Niiceym, el-Bahru'r-rdik serhu kenzi'd-dekdik (Beyrut: Daru’l-Kiitiibi’l-ilmiyye, 1997), 5/217;

Vehbe Zuhayli, el-Fikhu'l-Isldam? ve edilletiihi (Dimagk: Daru’l-fikr, 1985), 6/187; Abdulkadir Udeh, et-Tesri‘u’l-

cindiyyi’l-Islami (Beyrut: Darw’l-Katibi’l-islami, ts.), 2/720.

bk. Suat Erdogan, “Kamu Hukuku-Ozel Hukuk Ayrimi ve islami Cezalar”, Ankara Universitesi ilahiyat Fakiiltesi

Dergisi 58/1 (2017), 185-203.

# Semsii'l-eimme es-Serahsi, el-M ebsiit (Beyrut: Daru’l-Marife, ts.), 21/9; Muhammed b. Ahmed ibn Riisd,
Biddyetii'l-miictehid ve nihdyetii'l-muktesid (b.y.: Daru’l-Marife, ts.), 2/405; ibn Kudime, el-Mugnf, 11/457.

* M. Ertugrul Diizdag, Seyhulislam Ebussuiid Fetvalar: Isijinda 16. Asir Tiirk Hayati (Enderun Kitabevi, 1983), 1026.

% Ali Bardakoglu, “Diyet”, Tiirkiye Diyanet Vakfi Islim Ansiklopedisi (istanbul: TDV Yayinlari, 1994), 9/475; M. Akif
Aydin, Tiirk Hukuk Tarihi (istanbul: Beta, 2017), 196-197; Adem Yildirim, “islam Huk{ikunda Cinsel
Dokunulmazliga Karsi islenen Hetk-i Irz (Tecaviiz) Sugunun Cezasi ve Kur'an Ceza ilkeleri Agisindan
Degerlendirilmesi”, Dokuz Eyliil Universitesi ilahiyat Fakiiltesi Dergisi 47 (2018), 253.
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kisas yerine diyeti tercih etmesi de miimkiindiir.* Bu baglamda hiikimet-i adl miktarini
belirlemede magdurun bedeni zararinin yaminda, ¢alisma giicii ve ekonomik agidan
gelecegini ne derecede etkileyecegi gibi konularin hesaba katilmasi gerekir.*’

2.3.4.Kefaret

islam hukukunda bir kisim yasaklar1 ihlal eden kisilerin sorumlu tutuldugu, kéle azads,
orug tutma, fakirleri doyurma ve giydirme gibi, bir ydniiyle ceza ayni zamanda Allah’tan af
dileme mahiyetinde mali ve bedent nitelikli ibadetlere kefiret adi verilmektedir. Kefiretin
yemin, katil, zihar, orug, hac ve umre olmak tizere birden ¢ok ¢esidi bulunmaktadir.*®

Zihar kefareti yiikiimlistiniin 6ncelikle kole 4zat etmesi gerekir. Buna giicii yetmezse
araliksiz iki ay orug tutmasi, buna da giicii yetmezse altmis fakiri doyurmasi gerekir.*

Katil kefareti ylikimliisiiniin maktuliin yakinlarina 6deyecegi diyetin disinda miimin bir
kole Azat etmesi gerekir. Buna giicti yetmediginde, araliksiz iki ay orug tutmasi gerekir.*

Yemin keféreti yiikiimliist, ailesine yaptig1 harcamalarin ortalamas: 6l¢ii olmak tizere,
on fakiri doyurma veya giydirme ya da bir kéle 4zat etme konusunda muhayyerdir. Buna
glicii yetmezse ii¢ giin orug tutar.>

thramli iken tiras olan ve avlanan kisilerin yerine getirmekle yiikiimlii oldugu kefaretler
hac ve umre keféreti olarak adlandirilir, Bu kapsamda hastalik sebebiyle tiras olmak zorunda
kalan kimse orug, sadaka veya kurban seklinde bir fidye vermesi gerekir.*

thramda iken avlanma yasaginin ihlali durumunda keféret olarak avlamlan hayvanin
denginin kurban veya bedelinin tasadduk edilmesi, ya da bedelin her fitir sadakas1 miktar
icin bir giin orug tutulmas: gibi farkli secenekler sunulmaktadir.”” Yine hac ve umre
kurallarindaki diger ihlaller icin derecesine gore, kefaret olarak belirli bedeni ve mali
yiikiimliiltiklerin yerine getirilmesi gerekir.

Goriildiigii gibi farkli her bir kefaret tiiriinde ihlal edilen haklar karsiliginda
yiikiimliilerin bedeni ve ekonomik durumuna gore farkli secimlik yaptirim tiirlerine yer
verilmektedir. Katil kefireti disindaki kefaretlerde Allah’i bir yasagina kasi her bir fiil i¢in
ibadet tiliriinde bir yaptirnmin yer almasi sug-ceza uygunlugu agisindan dikkate sdyan
olmasinin yaninda, s6z konusu kefareti yerine getirmekle yiiktimlii olanlarm bedensel ve
ekonomik durumlarina gore secebilecekleri farkli yaptirimlar getirmesi, yasama asamasinda
cezanin bireysellestirilmesi anlaminda dnemli 6rnekler oldugunu sdylemek miimkiindiir.
Yemin kefaretinde fakirleri doyurma ve giydirme secenegi igerisinde, kisinin ailesi i¢in
yaptig1 harcamalarin ortalamasi seklinde bir 6l¢ii sunulmasi, yasama asamasindaki
bireysellestirilmenin daha ileri bir boyutunu teskil etmektedir. Zira s6z konusu kefaret ile
sorumlu olan her bir kisinin ailesine yaptig1 harcama, ekonomik ve sosyal statiisiine gére

farklilik arz eder.

* Mevsili, el-ihtiydr, 5/30-32; Samil Dagci, “Kisas” (istanbul: TDV Yayinlari, 2022), 25/490-491.

7 Samil Dagc1, “Hitk(imet-i Ad1”, Tiirkiye Diyanet Vakfi Islim Ansiklopedisi (istanbul: TDV Yayinlari, 1998), 18/464;
Yigit, Islam Ceza Hukuku, 94.

*  Rahmi Yaran, “Kefaret”, Tiirkiye Diyanet Vakfi Islim Ansiklopedisi (Ankara: TDV Yayinlari, 2022), 25/179-182.

4 el-Miicadele, 58/2-4.

*° en-Nis3, 4/92.

1 el-Maide 5/89.

2 el-Bakara 2/196.

3 el-Maide 5/95.
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2.3.5. Ta'Zir Cezalar1

islam hukukunda Kur’an ve siinnette yer verilmeyen sug ve cezalar1 belirleme yetkisi
ulii’'l-emr ve hakimlerin takdirine birakilmistir. Kur’an ve Siinnet tarafindan yasaklanmakla
birlikte cezasi agiklanmayan ya da mubah oldugu halde, zamanla toplum igin zararli hale
geldigi icin siyasi otorite tarafindan sug sayilip karsiliginda cezalar 6ngoriilen fiiller ta‘zir
kapsaminda degelendirilmektedir. Klasik kaynaklarda ta‘zir cezasi olarak 6zellikle sopa
cezasin alt ve tist sirurlarinin belirlenmesi s6z konusu edilmekle birlikte, herhangi bir sug
i¢in ne tiir bir ceza verilecegi hakimin takdirine birakilmistir. Sugun islenmesinden 6nce
gogunlukla cezalarin ne oldugu belli degildir. Ta‘zir suglarinda 6liim cezasi dahil, kinama,
uyart, sopa, hapis, para ve stirgiin gibi cezalardan birisi hakim tarafindan takdir edilecektir.**
Bu yoniiyle ta‘zir cezalari kanunilik ilkesi agisindan elestirilmistir.” Osmanli’da oldugu gibi
ta‘zir kapsamindaki cezalarin devlet baskani tarafindan kanunlastirmas: ile ta‘zir cezalarina
yonelik kanunilik elestirisinin anlamsiz kalacagini belirtmek gerekir. Ta‘zir cezalarinin had
grubundaki cezalarin sinirina ulasmamasi adina yapilan sopa sayisi etrafindaki tartismalar®®
herhangi bir suun alt ve {ist sinirim belirleme seklinde bir tartisma olmaktan &te, ta‘zir
olarak uygulanabilecek azami sopa cezasini belirleme kapsaminda doktrinel anlamda bir
tartismadir. Bununla birlikte genel anlamda ta‘zir kapsamindaki herhangi bir sug hakkinda
hékimlere belirlenen tist sinir1 asmamak kosuluyla, failin durumuna gére ceza takdir yetkisi
verilmesini, cezann bireysellestirilmesi olarak degerlendirmek miimkiindiir.

Ta'Zir cezalar1 sucun agirligi ve failin durumuna gére hakim tarafindan takdir
edildiginden, ta‘zir suglarinda cezanin bireysellestirilmesi daha belirgindir.”” Klasik
kaynaklarda ta‘zir cezalarinin faillerin sosyal statiisiine gore farkli olarak takdir edilebilecegi
ifade edilmektedir.’® Hanefi hukuk¢u Késani, (61. 587/1191) bu konuda daha sistematik ve
detayli bilgi vermektedir. Kasani suglularla ilgili sosyal statiilere gére “esrafu’l-esraf”, esraf”,
evsit” ve siifld” seklinde bir siniflandirmaya gitmekte ve her grup icin degisen cezalardan
s6z etmektedir.”® Buna gore glintimiiz diliyle ifade etmek gerekirse ilmiye simifi, askeri ve
siyasi biirokrasi, tiiccarlar ve bunun disinda kalan toplumun daha alt kesimleri i¢in farkli
cezalar s6z konusu olmaktadir. Birinci grupta yer alan kisilerin ta‘ziri, hakimin memurunu
faile géndererek “siz su sekilde bir fiilde bulunmussunuz.” seklinde mutlak ildmdan ibaret
iken, ikinci gruptakileri makamina celp ettirip, suglarini ylizlerine karsi ifade etmek
seklindedir. Uclincii gruptakilerin ta‘ziri bildirim, celp veya hapis olabilirken, sosyal statii

Ta'zir su¢ ve cezalari hakkinda bk. Maverdi, Ahkdmu’s-sultaniyye, thk. Ahmed Mubdrek el-Bagdadi (Kuveyt:

Mektebet-i Dar-1 ibn Kuteybe, 1409), 310; Takiyyiiddin ibn Teymiyye, Siydsetii’s-seriyye fi 1slahi’r-rd‘t ve'r-raiyye

(Beyrut: Daru’l-Afaki’l-Cedide, 1983), 96, 97; Abdulaziz Musa Amir, et-Ta'zir fi's-seriati’l-Islimiyye (Kahire:

Darii’l-Fikri’l-Arabf, 1969), 83; Udeh, et-Tesri‘ul-cindiyyi'l-Islimi, 1/80; Muhammed Ebu Zehre, el-Cerime ve'l-

ukiibe fi'l-fikhi’l-Islami: el-Ukiibe (Kahire: Daru’l-fikri’l-Arabi, ts.), 69-75; Osman Sekerci, Islim Ceza Hukukunda

Ta'zir Suglari ve Cezalar (istanbul: Yeni Ufuklar, 1996); Tuncay Basoglu, “Ta‘zir”, Tiirkiye Diyanet Vakfi Isldm

Ansiklopedisi (istanbul: TDV Yayinlari, 2011), 40/40/198; Adnan Akalin, “islam Hukuku Agisindan Sugun

Unsurlar1”, e-Sarkiyat: {lmi Arastirmalar Dergisi 6/10 (2013), 54.

Konu hakkinda ayrintil bilgi igin bk. Suat Erdogan, “Ta‘zir Sug ve Cezalarimin Kanunilik ilkesi Agisindan

Degerlendirilmesi”, Isldim Hukuku Arastirmalart Dergisi 42 (2023), 1-38.

5 Maverdi, Ahkdmu’s-sultaniyye, 311; Serahsi, el-Mebsiit, 24/35, 36; Kasan{, Bedd'i'u’s-sand’i‘, 9/272; Merginant, el-
Hidaye, 2/535; ibn Teymiyye, Siydsetii’s-seriyye, 97.

7 Mustafa Avci, Osmanlt Ceza Hukuku I Genel Hiikiimler (Ankara: Adalet Yayinevi, 2018), 61; Muhammed Halil
Ayakl, “Islam Hukukunda Sug ve Ceza Kavramlar1”, Kirikkale Hukuk Mecmuast 2/2 (2022), 513.

8 Maverdi, Ahkdmu’s-sultaniyye, 310, 311; K4sinl, Bedd'i'u’s-sand’i', 9/271; Sirbini, Mugni’l-muhtdc, 4/252.

% Kasani, Bedd'i'u’s-sand’i‘, 9/271.
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olarak toplumun en alt tabakasinda yer alanlar icin ise bildirim, celp, sopa ve hapis gibi farkli
yaptirimlardan herhangi birisi olabilmektedir. Yavuz Sultan Selim Kanunnimesi'nde yer
alan asagidaki ifadeler Osmanl’da aym dogrultuda diizenlemelerin yapildigim
gostermektedir:

“Kaz4 ve tedris ve tevliyet ve megthat ve imAmet ve hitabet ve bunun emsali menisib ve
cihit sahiblerine ta'zir lazim gelse etmeyeler. Heman bir dahi boyle etmeye deyii kadi ‘unfle
soylemek ol makdlelere ta'zirdir ve hapsedecek yerde etmeyeler, Dergdh-1 Mu'allaya arz
edeler. Meger ki, sena'at-i azimeleri olub kefil bulmayub firar ihtimali ola. Ol vakit habs
edeler.”®

Avci, Osmanli kanunniamelerindeki s6z konusu diizenlemelerin benzerinin 1851 tarihli
Osmanl Ceza Kanunnime-i Humayun'da da yapildigindan bahisle, bu hiikiimleri yasama
konusunda cezanin bireysellestirilmesi olarak degerlendirmektedir." Ta‘zir cezalarinda
suclunun sosyal statiisiine gore degisen ceza dngoriileri, cezanin caydiriciligimin kisinin
sosyal statiisiine gére degisecegi gerekgesi ilizerinden agiklanmaktadir.”” Bize gére de
suglularin sosyal statiisiine gore degisen ceza 6ngoriisii cezamn yargilama asamasinda
bireysellestirilmesi konusunda énemli bir 6rnek olmakla birlikte, bu sekilde cezamn
bireysellestirilmesinin kabulii miimkiin degildir. Zira cezanin caydiriciliginin kisilerin sosyal
statlisline gore degisecegi yaklasiminin mutlak dogru olarak kabulii miimkiin olmadig gibi,
bu uygulama ceza hukukunda evrensel bir ilke olan cezanin genelligi acisindan da elestiriye
aciktir. Zira bu sekildeki bir 6ngoriide ayni su¢ hakkinda toplumun en alt kesimleri igin daha
agir cezalar séz konusu iken, en {iist kesimler hakkindaki uygulamanin ceza olarak
nitelendirilmesi miimkiin degildir. Nitekim konuyla ilgili bir riviyette Hz. Peygamber,
cezalandirmada yapilan ayrimciligi toplumun bozulma nedenlerinden birisi olarak
saymakta ve ayni sugu islemesi durumunda, kizi da olsa aymi cezay1 vermekten geri
durmayacagi konusunda kararlihgini ifade etmektedir.® Ayrica kanunlarin ancak giigstizler
icin baglayici oldugu, giicliiler icin bir anlam ifade etmedigi yargisinin hikim oldugu
glinlimiiz diinyasinda s6z konusu cezalandirma yontemini savunmak miimkiin degildir.

Kisilerin sosyal statiisiine gore cezalandirilabilecegi konusunda delil olarak gosterilen \)_\.:éi

39ad| V) & | ke oledl (g 55 “makam, mevki sahibi kisilerin, had suglarinin disinda olan kusurlarin

kaldiriiz.”** seklindeki riviyeti basit kusurlardan dolayr mevki sahibi kisilerin toplumun

oniinde rencide edilmemesi olarak yorumlamak daha dogru olacaktir. Kii¢iik kusurlarindan
dolay1 toplumda sayginligi olan ya da ydnetici konumunda olan kisilerin kii¢tik diistiriilmesi
kamu yarar1 agisindan da dogru degildir.*® Ancak sug teskil eden fiiller herkim tarafindan
islenirse islensin cezasiz kalmasi diisliniilemez. Kanaatimize gore ta‘zir grubuna dahil
suglarin daha hafif oldugu varsayimu ile bu tiir bir degerlendirmeye gidilmis olmalidir. Ancak
ta‘zir suglarinin had suglarimin disinda kalmasi dolayisiyla, biitiiniiyle daha hafif suglardan
olustugu varsayimi dogru degildir.

% Ahmet Akgiindiiz, Osmanli Kanunndmeleri ve Hukuki Tahlilleri (Istanbul: Fey Vakfi Yaynlari, 1990), 7/356.
1 Avci, Osmanl Ceza Hukuku, 62.

Kasani, Bedd’i‘u’s-sand’i‘, 9/271.

¢ Buhari, “Hudtd”, 12; Miislim, “Huddd”, 8-9.

¢ Eb{ Davld, “Huddd”, 4.

% Benzer bir yorum igin bk. Sirbini, Mugni'l-muhtdc, 4/252.
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Her ne kadar ta‘zir cezalar énceden yasama yoluyla belirlenmemis olsa da ta‘zirde
hakimlere uyari, kinama, sopa, hapis ve mali cezalar gibi secimlik cezalardan herhangi birisi
hakkinda takdir yetkisi taninmasi, giiniimiiz hukukunda yargi yoluyla cezanin
bireysellestirilmesine karsilik gelmektedir. Zira klasik ta‘zir anlayisinda sug ve cezalarin
onceden belirlenmesi s6z konusu degildir. Kadi ulit'l-emr adina yasa koyma ve yargilama
yetkisini birlikte kullanmaktadir.

Cezanin belirlenmesinde hikimlerin belli bir sebebe dayanarak cezayi artirmalari da
miimkiindiir. Muasir hukuk anlayis1 hafifletici nedenler agisindan temel cezada hakimlere
takdir yetkisi tanirken, agirlastirici sebeplerin kanuni olmasini esas almistir.® Bu durum
cagdas hukuk diizeninin hiimanizma etrafinda suglu haklarimi nceleyen bir yapida
sekillenmesinden kaynaklanmaktadir. Ta‘zir cezalarinda hikim cezanin artirilmasi ya da
eksiltilmesi gibi her iki durumda da yetki sahibi olmakla birlikte, uygulamada muasir ceza
hukuku anlayisinin aksine cezada agirlagtirmanin daha agirlikli oldugu gériilmektedir. Ta‘zir
suglar1 baglaminda suglunun islahi diistincesiyle ulii’l-emrin sopa cezasina ek olarak hapis
vermesinin® cezamn bireysellestirilmesi olarak degerlendirilmesi®® dogru olmakla birlikte,
ta‘zirde cezalarin ¢ogunlukla agirlastirilmasini cagdas ceza hukuk anlayigina kiyas ederek
elestirmek kanaatimizce hakkaniyete uygun diismez. Zira bu durum, yukarida da belirtildigi
gibi hiimanizmanin da etkisiyle suglu haklarimin éncelendigi ve magdur haklarimin adeta yok
sayildig1 bir ortamda sekillenen yeni ceza hukuku anlayisinin bir sonucudur. Bu egilimin,
adil ve mutlak dogruyu temsil ettigini séylemek de miimkiin degildir.

Hanefilerin, maslahat agisindan uygun bulmasi durumunda uliil’-emrin bekarlarin
zinasinda had cezasina ek olarak siirgiin cezasi verilebilecegi anlayis1,*® Maliki ve $afiilerin
maktuliin vérisleri affetseler bile katilin ta‘zir tiiriinden bir ceza ile tecziye edilmesinin
gerektigi seklindeki diisiinceleri,” Safii ve Hanbelilerin Hz. Omer’in kirk sopa olan hadd-i
slirb cezasim seksen olarak uygulamasini ta‘zir kapsaminda cezanin artirilmasi olarak
aciklamalar1,” ta‘zir grubuna dahil cezalarin sanilanin aksine, isldim ceza hukuku
icerisinde genis bir yer isgal ettigini gosteren drneklerdir. Bunun en 6nemli sebebi ise had
cezalarinin gesitli gerekgelerle uygulanmadigi durumlarda ta‘zir cezalarinin giindeme
gelmesidir.

2.3.6. Osmanlh Kanunnameleri

Osmanlilardan dnce Selcuklular Dénemin’de daha ¢ok kamu hukuku alaninda olmak
izere medeni hukuk alaninda da kanunlastirma hareketleri gérmekteyiz.”> Osmanli
Devleti’nde Selcuklularda oldugu gibi ceza hukuku alaninda Islam hukukunun esaslar gegerli

% Dénmezer - Erman, Nazari ve Tatbiki Ceza Hukuku, 2/580.

7 Serahsi, el-Mebsiit, 24/36; Merglnant, el-Hiddye, 2/535.

% Avci, Osmanli Ceza Hukuku, 63.

¢ Merginant, el-Hiddye, 2/512; Mevsili, el-Thtiydr, 4/86.

7 ibn Riisd, Biddyetiil-miictehid, 2/204; Sehabeddin el-Karafi, ez-Zahira, thk Muhammed Hucci (Daru’l-Garbi’l-
islami, 1994), 12/417, 421; Eb{ Zekeriyya en-Nevevi, el-Mecmii serhu’l-Miihezzeb, thk. Muhammed Necib el-
Mitil (Kahire: Daruwl-ihyai't-Tiirasi’l-Arabi, 1995), 20/245; Ahmed Fethi Behnesi, el-Kisas fi'l-Fikhi'l-Islam?
(Beyrut: Daru’s-Surik, 1989), 9; Ali Bardakoglu, “Hapis”, Tiirkiye Diyanet Vakfi islim Ansiklopedisi (istanbul: TDV
Yayinlari, 1997), 26/59.

7t fbn Kudame, el-Mugni, 12/498; Sirbini, Mugnil-muhtdc, 4/247-249; Semseddin Remli, Nihdyetiil-muhtdc ild

serhi’l-minhac (Daru’l-kiitiibi’l-ilmiyye, 2003), 8/15.

Omer Menekse, “Selcuklular’da Kanunlastirma Hareketleri ve Bir Hukuk Kodu Olarak el-Mes#'ilii’l-

Meliksahiyye fi'l-Kava'idi’s-Ser’iyye”, Isldm Hukuku Arastirmalart Dergisi 35 (2020), 466-469.
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olmustur. Cesitli dénemlerde padisah iradesiyle hazirlanan kanunnameler, islim hukukunun
ulti'l-emre tanidig genis takdir yetkisinin sonucunda ortaya ¢ikan bu durum, 6rft hukuk olarak
da adlandirilan hukuk normlarimi ortaya ¢ikarmistir. Kanunnameler, devlet teskilati, idare,
vergi, ceza hukuku ve hisbe gibi alanlar1 kapsamaktaydi.” Fatih Sultan Mehmet, I1. Bayezid,
Yavuz Sultan Selim ve Kanuni Sultan Siileyman Dénemi’nde hazirlanan kanunnameler, islim
ceza hukuku kapsaminda yer alan cesitli suclarin cezalar ile ilgili diizenlemeler getirmistir.
Kanunnamelerde katl, zina, hirsizlik, sarap icme, gasp gibi birgok sug i¢in para cezalart
ongoriilmektedir. Osmanli hukukunun ser‘iligi agisindan tartisma konusu™ olsa da para
cezalarinin, kisilerin ekonomik durumuna gore degisen oranlarda belirlenmesi,” cezamn
bireysellestirilmesi agisindan énemlidir. Osmanli hukukunun seriligi lehinde goriis sahibi
olanlar, kanunnimelerdeki para cezalarmn kisas ve had suglarinin unsur ve sartlarindaki
eksikliklerin ~ bulunmasi durumunda s6z konusu oldugunu &rnekler iizerinden
agiklamaktadirlar.”® Kanaatimize gdre giiniimiizde ekonomik suca karsilik ekonomik ceza
baglaminda revagta olan, Hz. Peygamber’in uygulamalarinda da Srneklerine rastladigimiz,”
para cezalarinin mutlak manada Islam hukuna aykir1 oldugunu sdylemek miimkiin degildir.

Asagida farkli suclarin cezalariyla ilgili kanunndmelerden 6rnekler verilmektedir:

“Eger bir kisi zina kilsa, seriat huzurunda sabit olsa, ol zina kilan evlii olsa ve dahi bay
olursa ki, bin ak¢eye dahi ziyadeye giicii yeterse, ciirm (i yiiz akce alina. Evsatii’l-hal olursa
kim, alt1 yiiz akceye malik ola, clirm iki yiiz akce alina. Andan asaga giicii yeterse, ciirm yiiz
akge alina. Andan dahi asaga hallii olursa, elli akge; andan dahi asaga ki, gayette fakirii’l-hal
olursa, kirk akce clirm alina.” Fatih Sultan Mehmet Kanunnimesi,”®(Fatih Sultan Mehmet
Umumi Osmanli Kanunnamesi, 1. Fasil, 1. Madde)

“Eger adam dldiirse yerine kisas etmeseler, kan ciirmi; bay olub bin akceye dahi ziyadeye
glicii yeterse dort yliz, eger alt1 yiize giicii yeterse iki yiiz akce, andan asag1 hallii olursa yiiz
akgce ve fakir olursa elli ak¢e alina.”” Fatih Kanunnameleri Akgiindiiz, Fatih Sultan Mehmet
Umumi Osmanli Kanunnamesi, 2. Fasil, 13. Madde)

“Ve eger yabanda sigir veya yond veya koyun bulsa, ¢igirtmasa, bay olursa clirm otuz
akge; evsati’l-hal olursa yirmi akge; fakir olsa on akge ciirm alina..”® (II. Biyezid
Kanunnamesi, 3. Fasil, 22. Madde)

“Ve eger bir kimesne okla veya bicagla ursa baslu eylese, iki yiiz ak¢e cerime alina ve
fakirii'l-hal olsa yiiz akge cerime alina.”® (Yavuz Sultan Selim Kanunnimesi, 111. Madde)

7 Aydin, Tiirk Hukuk Tarihi, 202, 203; Halil inalcik, “Kanunnime”, Tiirkiye Diyanet Vakfi Islam Ansiklopedisi

(Istanbul: TDV Yayinlari, 2001), 24/334.

S8z konusu tartismalar icin bk. Coskun Ugok, “Osmanli Kanunnamelerinde isldm Ceza Hukukuna Aykiri

Hiikiimler 111", Ankara Universitesi Hukuk Fakiiltesi Dergisi 4 (1947), 48-73; Ali Bardakoglu, “Osmanl Hukukunun

Ser’iligi Uzerine”, Osmanli: Teskildt (Ankara: Yeni Tiirkiye Yayinlari, 1999), 412-417; Ahmet Yaman, “Osmanli

Pozitif Hukukunun Ser‘iligi Tartismalarina Elestirel Bir Katki”, Isldmiydt 8/1 (2005), 113-125.

> Inalcik, “Kanunnime”, 24/335; Ahmet Akgiindiiz, Tiirk Hukuk Tarihi (istanbul: Osmanl Arastirmalar1 Vakfi
Yayinlari, 1995), 1/331, 332.

76 Mehmet Akif Aydin, “Ceza”, Tiirkiye Diyanet Vakfi Islim Ansiklopedisi (istanbul: TDV Yayinlari, 1993), 7/478;
Akgiindiiz, Osmanli Kanunndmeleri, 1/349; 4/299.

7 Eb(i Daviid, “Hud(id”, 12, “Lukata”, 1; Nesat, “Sarik”, 11, 12.

78 Akgiindiiz, Osmanh Kanunndmeleri, 1/347.

Akgiindiiz, Osmanh Kanunndmeleri, 1/349.

Akgiindiiz, Osmanh Kanunndmeleri, 2/42.

Akgiindiiz, Osmanh Kanunndmeleri, 3/426.
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“Eger iki kisi birbirine yapisub yakasin yirtsa, kidi ta'zir ediib ciirm yok. Ve eger
birbirinin sag1 veya sakalin yolsa, ganf ise ciirm yirmi akge; fakir olsa on iki ak¢e alina.”®
(Kanuni Sultan Siileyman Kanunnamesi, 27. Madde)

Yukarida verilen 6rneklerde goriildiigii gibi Osmanli’da farkli dénemlerde hazirlanan
kanunnimelerde para cezalarinin 6ne ¢iktig1 ve sugun agirligi ve suglunun 6deme giiciine
gore degisen oranlarda cezalar belirlendigi goriilmektedir. Suglular mali giictine gére iki, iig,
dort gibi siniflara ayrilmakta ve degisen oranlarda mali cezalar 6ngoriilmektedir. Sonugta
hakimler suglularin mali gliciinii hesaba katarak, se¢imlik cezalardan birisi hakkinda takdir
yetkisi kullanacaktir.

Osmanlr’'da had suglarinin unsur ve sartlarindaki eksiklikler sebebiyle uygulanamadig
durumlarda, devlet baskanina tanmnan ceza belirleme yetkisi kapsaminda para cezasi
verilmektedir.*® Kanunnimelerdeki ceza siyasetinin klasik kaynaklardaki kisilerin sosyal
statiisiine gére degisen ta‘zir cezalari anlayisiyla benzer yonleri oldugu goriilmektedir.
Ancak ta‘zir anlayisinda suclunun sosyal statiisiiniin cezalarin caydiricihginda etkin oldugu
varsayimi ile cezalar, sosyal statiiyle ters orantili olarak artirilmaktadir. Sosyal statii
acisindan toplumun alt kesimleri i¢in daha agir cezalar dngoriilmektedir. Kanunnimelerde
ise suglunun ddeme giicii esas alinmakta ve sosyal statii agisindan daha zayif durumda
olanlarin cezalar hafifletilmekte, mali durumu en iyi olanlar ise en yiiksek ceza ile tecziye
edilmektedir.

Kanunnimelerde ¢ogunlukla para cezalarinin belirlenmesi islim ceza hukukunda diyet
ve keffaret cezalarmin disinda mali ceza bulunmadig: seklinde elestiri konusu yapilmakla
birlikte,* kisilerin 6deme giiciine gére degisen mali ceza anlayis1 son yillarda daha ¢ok
taraftar bulmaktadir. Ancak islam hukukunda diyet ve kefaretlerin diginda yénetici ve
hakimlerin ta‘zir suglari i¢in mali ceza takdir yetkileri bulunmaktadir. Kisilerin ekonomik
durumu hesaba katilmayan para cezalarinda, cezanin taniminda yer alan 1zdirap verici vasfi
anlamini yitirmektedir. Zira herhangi bir sug i¢in ayni oranda para cezasi, bazilari igin son
derece ac1 verici olurken, kimileri acisindan ceza olarak tanimlanmasi dahi miimkiin
degildir. Bunun ceza hukukunun temeli olan adalet diisiincesiyle bagdastirilmasi miimkiin
degildir. Kanunnimelere gére, ekonomik durumu iyi olanlarin daha agir mali cezaya maruz
kalmasi, cezanin suglunun kisiligine uydurulmasini saglamasi® acisindan 6nemli bir
Ornektir.

Sonug

Cezanin  suglunun kisiligine gore uyarlanmasi anlamina gelen cezann
bireysellestirilmesi ilkesi, sucluyu topluma yeniden kazandirmak amaciyla, diger ilkelerle
birlikte gliniimiiz ceza hukuku diizeni icerisinde takdiri indirim nedenleri kapsaminda
bircok tilkenin ceza yasalarinda yer almistir.

islam hukukunun asli kaynaklarindan Kur’an ve siinnette, cezanin yasama safhasinda
bireysellestirilmesi anlamina gelen verilerin oldugu goriilmektedir. Kur’an’da zina suguyla

82 Akgiindiiz, Osmanh Kanunndmeleri, 7/175.

8 Aydin, “Ceza”, 7/478.

% Heyd Uriel, “Eski Osmanli Hukukunda Kanun ve Seriat, cev. Seldhaddin Eroglu”, Ankara Universitesi ilahiyat
Fakiiltesi Dergisi 26/1-4 (1983), 645, 646; Ugok, “Osmanli Kanunnamelerinde isldim Ceza Hukukuna Aykiri
Hiikiimler I11”, 60, 61.

% fcel - Donay, Karsilastirmal ve Uygulamali Ceza Hukuku, 52.
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ilgili {ic ayr1 ceza Ongdriisiinde, caydirma ve sugluyu topluma yeniden kazandirma
diistincesinden ¢ok adalet anlayisinin etkili oldugu gériilmektedir. Kur’an, bulundugu sosyal
cevre ve ekonomik agidan zina sugu konusunda dezavantajli konumda olan cariyeler
hakkinda, hiirlerin cezasiin yaris1 kadar ceza dngdrmekte iken, ayni sug icin avantajli
konumlari sebebiyle, peygamber esleri hakkinda, farzi muhal sugu islemleri durumunda iki
kat cezadan s3z etmektedir. Kur'an'in zina suguyla ilgili adalet ve hakkaniyet esash ii¢ ayr1
ceza Ongoriisiinii, cezalarda bireysellestirmenin dogrudan yasama sathasi kapsaminda
degerlendirmek miimkiindiir. Ta‘zir cezalari sugun agirlig: ve failin durumuna gore hakim
tarafindan takdir edildigi icin, had ve kisas cezalarma gore, ta'zir suglarinda
bireysellestirmenin daha fazla oldugu goriilmektedir. Nitekim hakim, tazir suglarinda
dngoriilen farkli yaptinm tiirlerinden herhangi birisini fail igin takdir edebilecek, ta‘zir
suglar1 kapsaminda ¢ogunlukla uygulanan sopa cezasinin alt sinirlar ile azami sinirlart
arasinda bir ceza belirleyebilecektir. Osmanli Devletinde cesitli donemlerde padisah
iradesiyle hazirlanan kanunnimelerde, katl, zina, hirsizlik, sarap igme, gasp gibi bircok sug
icin, kisilerin ekonomik durumuna gore degisen para cezasi 6ngoriileri, cezamn yasama
asamasinda bireysellestirilmesiyle ilgili drnekler oldugu goriilmektedir.

Giiniimiiz ceza hukukunda cezanin bireysellestirilmesi ¢ogunlukla suclu lehine ele
alinmakta ve ceza indirimi hakimin takdirine birakilmakta iken, cezanun agirlastirilmas
ancak kanuni diizenleme gerektirmektedir. Cesitli sebeplerle yerinde olmayan gerekgelerle
gergeklesen ceza indirimini magdur haklar1 agisindan agiklamak kolay degildir. Kanaatimize
gore cezanin suglunun kisiligine uyarlanmasi baglaminda ceza indirimi veya
agirlastirilmasinda fail veya magdurdan yana taraf olmak yerine, adalet diisiincesinin esas
alinmas1 ve gerektiginde cezanin indirimi ile birlikte, agirlastirlmast da cezalarin
caydiricihiina katki saglayacaktir. Zira cezalarin caydirici fonksiyonu ile adil cezalandirma
arasinda dogrudan bir oranti bulunmaktadir. Bu sebeple en caydirici ceza en adil olan
cezadir, Nitekim ekonomik agidan esit olmayanlar icin ayni miktarda para cezasi yoksullar
icin son derece 1zdirap verici iken, digerleri acisinda ceza anlamu bile tasimayacag icin
caydirict da olmayacaktir.

Cezanin suglunun kisiligine uydurulmas ilkesi baglaminda, sosyal statiileri geregi suca
kars1 dezavantajli konumda olanlarin cezalarinin hafifletilmesi adaletin geregidir. Kur’an’da
zina sugu agisindan dezavantajli konumda olanlar icin yari oraminda, avantajli konumda
olanlar i¢in ise iki kat ceza takdir edilmis olmasini bu baglamda degerlendirmek gerekir.
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Oz

Vahyin niizul déneminde inkarcilar Hz. Peygamber’in sahsina ve ona indirilen vahye
yonelik cesitli itirazlarda bulunmustur. Bunlardan biri, Kur'dn'in peyderpey degil de toplu
indirilmesiyle alakalidir. Bu arastirma, Kur’an'in toplu indirilme talebiyle iliskili ayetleri
konu edinmektedir. Konuyu 6nemli kilan temel hususlardan biri, bu Ayetlerin tefsir
literatiirtinde dnceki kutsal kitaplarin niizul keyfiyetine dair yapilan tartismalarin odak
noktasinda bulunmasidir. Arastirma, miifessirlerin ilgili Ayetlere getirdigi yorumlar
ekseninde bu itirazi inkarci bir polemik araci olarak degerlendirerek yapilan bu tartismalara
bir katki sunmayi amaglamaktadir. Boylece miifessirlerin yorumlarini analiz etmek
suretiyle ilgili itirazi inkarci bir polemik araci olarak géren yorumun daha isabetli oldugu
ortaya konulmaya calisilacaktir. Bu cercevede, arastirmada veri tespiti ve yorum analizi
yontemi kullanilarak 6ncelikle Kur'an'in toplu indirilmesi talebiyle ilgili dyetlerin niizul
donemi ve baglami hakkinda bilgi sunulmustur. Sonrasinda tefsir yorum geleneginde toplu
niizul talebiyle ilgili dyetlere ydnelik yorumlar, yorum farkliliginin basladigi Bikai (5l.
885/1480) dncesi ve sonrast olmak iizere iki ayr bashk altinda ele alinmistir, Ardindan,
alimlerin yorumlar: kritik edilerek, Kur’dn’in toplu indirilme talebi inkirci bir strateji ve
tartigma araci olarak degerlendirilmistir. Arastirmanin neticesinde daha ziyade orta/geg
donem mekKki stirelerde inkarcilarin Hz. Peygamber’i zora sokmak ve onu aciz birakmak icin
bu tiir taleplerde bulunduklar1 goriilmiistiir. Bikal'ye kadarki siirecte miifessirler, bu hususa
isaret etmekle birlikte ilgili Ayetlerden hareketle dnceki ilahi kitaplarin toplu indirildigi
yargisini ¢ikarmus, Ste yandan Bika? ile bu kabul tartisilmaya baslanmistir. Bu kabuliin
biiyiik oranda Tevrat'in niizuliine hatta Hz. M{is&’nin Sind Dag1 vahyine dayandirildig
anlasilmistir. Oysa Tevrat'in muhtevasini analiz eden Bikai'nin de hakli olarak belirttigi
lizere MiisA’ya verilen ilahi vahyin noktasal/toplu degil, Kur'an gibi insanla ve yasamlan
olgularla kurulan bir diyalog icerisinde c¢izgisel/peyderpey gerceklestigi sonucuna
ulagilmistir. Kur'an'in iislup ve muhtevasi hesaba katildiginda ise inkarcilarin bu tiirden
itiraz ve talepleri iman etmek icin kendilerine makul bir gerekce bulma ¢abasindan ziyade
bir sekilde Hz. Peygamber’i zora sokarak inkarci tutumlarinin haklihgim pekistirme gayesi
tasidig1 neticesi ortaya ¢ikmustir,

Anahtar Kelimeler
Tefsir; Vahiy; Kur’an; Kutsal Kitap; Niizul; inkar; Bikai
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One Cikanlar

Bu arastirmada Kur’dn'in toplu indirilme talebinin, 6nceki kutsal kitaplarin toplu
indirildigine yonelik bir yarg: bildirmedigi ileri stiriilmistr.

e Onceki kutsal kitaplarin toplu indirildigi kabulii, Kur'an'in onlardan farkina ve
tstiinltigiine delalet eden islevsel bir arag olarak goriilmiistiir.

o Bikéai'ye kadarki siirecte miifessirlerin geneli ilgili dyetlerden hareketle nceki ilahi
kitaplarin toplu indirildigi goriisiinii benimsemistir.

o Bikai ile birlikte bu kabul tartisilmaya baslanmistir.

e Onceki kutsal kitaplarin toplu nazil oldugu kabulii biiyiik oranda Tevrat'in niizuliine
dayandirilmistir.

e Tevrat'in muhtevas: analiz edildiginde 6nceki kutsal kitaplarin toplu indirildigini
soylemek zordur.

e Inkarcilarin bu talebi iman etmek i¢in kendilerine makul bir gerekce bulmaktan ziyade
inkarc1 tutumlarinin haklihigini pekistirme gayesi tasimaktadir.
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Abstract

During the revelation of the Qur’an, the disbelievers raised various objections and demands
against the Prophet Muhammad, and the revelation revealed to him. One of these objections
and demands is related to the cumulative rather than progressive revelation of the Qur'an.
This research will focuses on the verses related to the demand that the Qur’an be revealed
all at once. One of the key aspects that makes this topic important is that these verses are
at the center of discussions in tafsir literature regarding the manner of revelation of
previous sacred books. From this perspective, the study aims to contribute to these
discussions by evaluating the objection as a polemical tool of disbelief, based on the
interpretations that exegetes have given to the relevant verses. By analyzing the exegetes’
interpretations, it will attempt to show that the interpretation which sees the objection as
a polemical tool of disbelief is more accurate. In this context, the study uses the methods of
data identification and exegetical analysis to first provide information about the period of
revelation and the context of the verses related to the request to reveal the Qur'an all at
once. Subsequently, the interpretations of the verses related to the request for collective
revelation in the tafsir tradition were examined under two separate headings: before and
after al-Biqa‘T (d. 885/1480), when the change in interpretation began. Afterwards, the
scholars’ interpretations were considered, and the demands for the collective revelation of
the Qur'an was evaluated as a strategy of disbelief and a polemical tool. As a result of the
research, it was found that in the middle and later Meccan siirahs, the disbelievers made
such requests in an attempt to put the Prophet in a difficult position and render him
powerless. Up until al-Biga‘i, scholars pointed to this issue but, concluded from the relevant
verses, that the earlier divine books were revealed all at once. With al-Biga‘i, however, this
acceptance began to be debated. It was understood that this acceptance was largely based
on the revelation of the Torah and even the divine communication to the Prophet Moses on
Mount Sinai. However, al-Bika‘i, who analyzed the content of the Torah, rightly concluded
that the divine revelation given to Moses was not pointwise/cumulative, but linear/
progressive in a dialogue with people and lived phenomena, like the Qur'an. Considering
the style and content of the Qur'an, it has become evident that the disbelievers' objections
and requests of this kind were not so much an attempt to find a reasonable justification for
their belief, but rather aimed at putting the Prophet in a difficult position and reinforcing
the validity of their disbelief.

Keywords
Tafsir; Divine Revelation; Our’an; Holy Scripture; al-Nuzil; Denial; al-Bika‘i
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Highlights

In this study, it is claimed that the demand for the revelation of the Qur'an all at once
does not indicate a judgement that the previous holy books were revealed cumulatively.
The acceptance of the cumulative revelation of the previous holy books was seen as a
functional means of demonstrating the difference and superiority of the Qur'an over
them.

Until al-Biqa‘i, most of the exegetes held the view that the previous divine books were
revealed cumulatively based on the basis of the relevant verses.

With al-Biqa‘i, this acceptance began to be discussed.

The acceptance of the cumulative revelation of previous holy books is primarily based
on the revelation of the Torah.

When the content of the Torah is analyzed, it is difficult to say that the previous holy
books were revealed cumulatively.

This demand of the disbelievers is aimed at reinforcing the righteousness of their
disbelieving attitude rather than finding a reasonable justification for themselves to
believe.
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Giris

Kur'dn'in niizul déneminde 6zellikle miisrikler inkérc bir tutum olarak gerek Hz.
Peygamber’in sahsina gerekse ona indirilen vahye yonelik cesitli yakistirmalarda ve
itirazlarda bulunmuslardir.' S6z gelimi Hz. Peygamber’e mecnun, sahir ve kahin demeleri,
Kur'an1t sihir ve oncekilerin masallar1 olarak nitelemeleri bu yakistirmalardan
bazilaridir.” Ayrica israrli bir sekilde Hz. Peygamber’in beser tistii vasiflarla donatilmasi
ve mucizeler gdstermesini talep etmislerdir.’ Kur'dn'in toplu indirilme talebi bu
itirazlardan biridir. Nitekim Furkén 25/32 ve diger baska dyetlerde* inkarcilarin bu yénde
bir talepte bulunduklarindan s6z edilmektedir. Buna gore arastirmanin konu ve
kapsamini inkarcilarin Kur'an'in toplu indirilmesine yonelik taleplerini iceren ayetler
olusturmaktadir. Diger yandan arastirma, ilgili yetlere getirilen yorumlar ¢ercevesinde
bu itirazi inkarci bir polemik araci olarak degerlendirmeyi amaglamaktadir. Bu nedenle,
arastirmada Kur’dn'in toplu indirilme talebinden yola ¢ikarak, dnceki kutsal kitaplarin
toplu nazil oldugunu ileri siiren geleneksel anlayis sorgulanacak ve bu itirazi inkérci bir
tartigma stratejisi olarak géren miifessirlerin goriislerinin haklihgi tizerinde durulacaktir.

Kur'in'da miisriklerin itiraz ve polemiklerini konu edinen cesitli caligmalar
yapilmstir, Gorebildigimiz kadariyla bu calismalarda bir itiraz tiirii olarak Kur’an’in toplu
indirilme talebine de kisaca yer verilmis, fakat genel kabul esas alinarak bu talebin Kur’an
tislubu agisindan nasil anlagilmasi gerektigi ve 6nceki kutsal kitaplarin toplu indirildigine
yonelik bir yarg bildirip bildirmedigi detayli ve etrafli bir sekilde tartisilmamstir.® Diger
yandan dogrudan Kur'dn'in toplu inzal talebiyle iligkili Furkdn 25/32 4yeti hakkinda
Necmettin Gokkir tarafindan bir makale kaleme alinmistir. Ancak Gékkir bu makalesinde,
Kur'dn'in par¢a parca indirilmesinde Hz. Peygamber’in iimmi olmasinin bir etkisinin
bulunup bulunmadig1 meselesine odaklanmis ve dnceki kitaplarin niizul keyfiyetine dair
miifessirlerin goriislerini bu baglamda tartigmistir.® Bu arastirmada ise diger baska
ayetler de dikkate alinarak ilgili talep inkArci bir séylem olmast itibariyle incelenecek ve
miifessirlerin yorumlar1 bu agidan degerlendirmeye tabi tutulacaktir. Dolayisiyla
Gokkir'in makalesinde ilgili dyete dair ortaya konulan gorisler daha ziyade Hz.
Peygamber’in iimmiligi etrafinda tartisilmis, buna mukabil ilgili talebin inkérci séylem
olusuna kisaca deginilmistir. Bu arastirma ise konuyla alakali dyetlerin yorum analizini
yaparak zikri gecen talebin inkirci bir séylem ve strateji olmasina yogunlasacaktir. Bu

! Miisriklerin 6zellikle vahye yonelik itirazlarinda Kur'an’'in kendisini nasil tanimladigina dair bk. Ali Karatas,

“Kur'an Ne Degildir?”, Pamukkale Universitesi flahiyat Fakiiltesi Dergisi 1/1 (Mart 2014), 21-53; Nihat Uzun,
“Kur'an’t Tanimlamanin Keyfiyeti: Kur'dn Tanimlarinin Tarihsel Serencami Uzerine Bir inceleme”, Tefsir
Aragtirmalar Dergisi 2/1 (Nisan 2018), 102-105.
2 bk. el-En‘am 6/25; Es-Saffat 37/36; Thr 52/29.
> bk. el-isra 17/89-93; Ankeb(t 29/50-51.
4 bk. en-Nisa 4/153; el-isra 17/93; el-Kasas 28/48; Miiddessir 74/52.
bk. Bayram K&seoglu, Kur'an'da Polemikler (Ankara: Ankara Universitesi, Sosyal Bilimler Enstitiisii, Doktora
Tezi, 2013); ismail Kilig, itirazlar ve Bunlara Verilen Cevaplar Agisindan Kur'an'da Miisrikler (Istanbul: Istanbul
Universitesi, Sosyal Bilimler Enstitiisii, Doktora Tezi, 2017); Mahmut Ay, “Mekke Miisrikleri’nin Kur'an’a
Yénelik Elestirilerine Cevaplar”, Darulhadis [slami Arastirmalar Dergisi 3 (Aralik 2022), 340-386.
bk. Necmettin Gokkir, “Hz. Muhammed'in Ummi Olmasi Kur’an-1 Kerim’in Peyderpey NAzil Olmasinin
Hikmetlerinden Biri Midir? Furkdn Sfiresi'nin 32. Ayeti Baglaminda Miifessirlerin Hz. Muhammed’in
Ummiligi Meselesine Yaklagimlar”, istanbul Universitesi llahiyat Fakiiltesi Dergisi 17 (2008), 197-222.
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noktada, arastirma baz agilardan kesisse de odaklandig temel nokta itibariyla Gokkir'in
calismasindan farklilik gostermektedir. Zira Gokkir makalesinde ilgili dyetlerin niizul
donemi ve baglam, inkircilar béyle bir sdyleme sevk eden nedenler, bu sdylemin
miifessirlerin goriigleri ve Kur'dn uslubu agisindan analizi gibi hususlar {izerinde
durmamustir. Ayrica o, arastirmanin kapsam geregi basta BikA1 (51. 885/1480) olmak tizere
miifessirlerin dnceki kutsal kitaplarin niizul keyfiyetine dair ulastiklar1 sonuglarin
arglimanlarina dair de detayli tespitlerde bulunmamustir. Neticede gesitli arastirmalarda bir
itiraz tiirii olarak Kur'dn'm toplu indirilme talebine kisaca yer verilmesine, Gokkir'in
makalesinde ise onceki kitaplarin niizul keyfiyetine dair tartismalara deginilmesine
ragmen, bu talepleri iceren Ayetleri bahsedilen agilardan ele alan miistakil ve kapsamli bir
arastirmaya rastlanmamustir. Bununla birlikte Gokkir'in makalesi konuyla alakali yapilan
nadir ¢alismalardan biri oldugunu, bu arastirmanin ise eksik kaldig1 diisiiniilen yoniiyle
konuyu ele alarak tamamlayic1 bir nitelik arz ettigini sdyleyebiliriz. Dolayisiyla bu arastirma
yontem ve kurgu olarak mevcut literatiirde yer alan yorumlar etrafli ve derinlemesine
inceleyerek, ilgili talebin inkrci strateji oldugu iddiasina odaklanmaktadir. Buna gore
aragtirmada sadece teorik olarak 6nceki kitaplarin niizul sekli tartisilmamakta, bunun
otesinde ilgili dyetlerin yorum analizi de sunulmaktadir. Béylece, hem mevcut yorumlara
yeni bir perspektiften bakmak hem de konu hakkindaki tartismalari daha sistematik bir
bicimde degerlendirmek hedeflenmektedir.

Arastirma boyunca ilgili dyetlerde 6nceki kutsal kitaplarin toplu indirildigine dair
dogrudan bir isaret olup olmadig}, bu talebin epistemik bir temele dayanip dayanmadigy,
ilgili talepten hareketle miifessirlerin onceki kutsal kitaplarin ntizul keyfiyetine dair
sonuglara ulasirken kullandiklar1 argiimanlarin neler oldugu, inkarcilarin Kur’an'in toplu
indirilme talebiyle neyi amagladiklar1 ve Kur'an iislubu agisindan bu talebin nasil
anlagilmasi gerektigi gibi sorularin cevabi aranacaktir. Bu dogrultuda ilk olarak Kur’an'in
toplu indirilmesi talebiyle ilgili Ayet/lerin niizul dénemi ve baglami hakkinda bilgi
verilecektir. Ardindan tefsir yorum geleneginde toplu niizul talebiyle ilgili 4yetlere
yonelik yorumlar tespit edilecektir. Bu yorumlar Bikal 6ncesi ve sonrasi olarak iki ayri
bashkta islenecektir. Zira Bikai'ye kadarki siirecte ilgili Ayetlerden dnceki kutsal kitaplarin
toplu indirildigine dair genel bir yarg: ¢ikarilmistir. Bu geleneksel kabul ilk defa esasli bir
sekilde Bikadl tarafindan tartigilmis ve dogru bulunmamstir. Bu yaklagimiyla o,
kendisinden sonraki alimleri etkilemistir. Bu sebeple arastirmada ilgili ayetlere dair
getirilen yorumlarin tespitinde bdyle bir dénemlendirmeye gidilmistir. Sonrasinda
alimlerin yorumlari dikkate alinarak Kur’an'in toplu niizul talebi, inkarci bir strateji ve
polemik araci olarak degerlendirilecektir. Buna gére arastirmada veri tespiti ve yorum
analizi yontemi kullanilacaktir.

IA_Y

1. Kur’an’in Toplu indirilmesi Talebiyle ilgili Ayet/lerin Niizul Dénemi ve Baglam

inkdrci muhataplarin Kur’an'in toplu indirilmesine yénelik talepte bulunmalarindan
acik bir sekilde bahseden 4yet, Furkdn sfiresinde ge¢mektedir. Bu Ayetinde icinde
bulundugu béliim séyledir:

“Iste bunun gibi her peygambere kars, giinaha batmis kimseler icinden bir diisman cikardik.
Amayol gdsterici ve yardimci olarak rabbin yeterlidir. Inkdrcilar, “Kur'an ona biitiiniiyle bir defada
indirilseydi ya!” diyorlar. Oysa biz onu senin kalbine iyice yerlestirmek icin bdyle yaptik ve onu
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uygun araliklarla parca par¢a gonderdik. Onlar ne zaman bir talep ileri siirseler biz sana mutlaka
kesin gercegi ve en giizel aciklamay: bildiririz. Yiiziistii cehenneme siiriilecek olanlar, evet iste
onlarin yerleri en kétii yer, yollar1 da en yanlis yoldur.””

Bu pasajdaki ayet agikga Kur'n'in toplu indirilme talebiyle iliskilidir. Bununla birlikte
“Fakat onlara tarafimizdan o gercek (Kur’an) gelince, “Ona da Miisd’ya verilenin benzeri verilmeli
degil miydi?” dediler. Peki daha dnce Miisd'ya verileni de inkdr etmemisler miydi? “Birbirini
destekleyen iki sihir!” demisler ve eklemislerdi: “Dogrusu biz hicbirine inanmiyoruz.” seklindeki
Kasas 28/48 4yeti de bazi miifessirler tarafindan Kur'dn'in toplu indirilme talebi
baglaminda yorumlanmustir.

Miifessirler bu ayetteki @Lj’e (é ji G J:,g (é j’\ Y;X ifadesinin genel olarak ii¢ sekilde
anlasilabilecegini belirtmistir. Birincisi “Sayet iddia ettigi gibi peygamberse Muhammed’e
de Misd’ya verildigi izere herhangi bir megsakkat ve yorgunluk olmaksizin kudret helvast,
bildircin ve bunlar disinda daha baska cesitli nimetler verilmeli degil miydi?” seklindedir.
fkincisi soyledir: “Hz. Muhammed’e M{isd’ya verildigi gibi el, as4, icinden su figkiran tas,
bulut, sézii edilen kurbagalar, hasarat, kan, tlifan ve benzeri hissi mucizeler® verilmeli
degil miydi?” Ugiincii yorum ise “Tevrat'in Misd’ya verildigi gibi Kur’An da Muhammed’e
toplu apagik ve aleni olarak verilmeli degil miydi?” manasindadir.” Kanaatimizce diger
baska 4yetlerde hem Kur'dn'in toplu indirilmesine hem de Hz. Peygamber’in cesitli
mucizeler gostermesine yonelik acik taleplerin bulunmasi buradaki ifadenin hepsi i¢in
anlasilmasini miimkiin kilmaktadir. Nitekim Fahreddin er-Razi (61. 606/1210) biitiin bu
goriisleri cem ederek ilgili ifadeyi yorumlamustir." Ayrica Nisd 4/153 ve isrd 17/93
ayetlerinde inkdrci muhataplarin Hz. Peygamber’e gokten bir kitap indirmesini istemeleri
de bir agidan Kur’dnin toplu indirilme talebi ¢ercevesinde yorumlanmstir.’' Keza
Miiddessir 74/52 Ayetinde inkarcilarin kendilerine agilmis sahifeler verilmesini talep
ettiginden bahsedilmektedir.’” Neticede bu 4yetler farkli yoruma muhtemel olsa da
yukaridaki Furkidn 25/32 A4yetinde Kur'in'in toplu indirilme talebi acikca
zikredilmektedir.

Arastirmamizin ¢ercevesi agisindan bu noktada tizerinde durulmasi gereken husus
ilgili Ayetlerin niizul ortami ve bu talebi yapan kimselerin kimligidir. Alimler Miiddessir
74/52, Furkdn 25/32 ve Kasas 28/48 dyetlerinin mekki oldugu hususunda hemfikirdir."

7 Kur’dn Yolu (Erisim 10 Kasim 2023), el-Furkén 25/31-35.

Burada el-A’raf 7/133 dyetinde s6z edilen mucizelere isaret edilmektedir.

° bk, Ebii'l-Hasen Mukatil b. Siileyman, et-Tefsirii l-kebir, thk. Abdullah Mahm{id Sehhate (Beyrut: Daru thyai't-Tiirasi’l-
‘Arabf, 1423), 3/348; Eb(i Mans(ir el-Matiirldi, Tevilatiil-Kur'an, thk. Mecd? Basliim (Beyrut: Daruw’l-Kiitiibi l-ilmiyye,
ts.), 8/174; Fahreddin er-Raz, Mefétthu'-gayb (Beyrut: Daru thyAi't-Tiirsi’l-Arab, 1420), 24/605.

10 RAZ, Mefatthu'l-gayb 24/605.

1 Muhammed b. Ahmed el-Kurtubf, el-Cami* li ahkdami'l-Kur’dn, thk. Ahmed el-Berd{inf - ibrahim Etfls (Kahire:

Darul-Kiitiibi'l-Misriyye, 1964), 6/6.

Bu dyetin bir yorumuna gore miisriklerin 6nde gelenleri Hz. Peygamber’den; “Allah katindan, her birimiz i¢in

dzel yazilmis ve sana uymamizi emreden bir kitap ve belge getirmedigin siirece iman etmeyiz.” seklinde

talepte bulunmus, ilgili dyette de onlarin bu talebinden s6z edilmistir. bk. Eb{i Ca‘fer et-Taberd, Cdmi‘u’l-beydn

‘an te'vili dyi'l-Kur'dn, thk. Ahmed Muhammed $akir (Beyrut: Miiessesetii'r-Risale, 1420), 24/43.

ibn Abbas’tan nakledilen bir rivayete gdre Furkén siresi mekki olmakla birlikte 68-70 dyetleri Medine’de nazil

olmustur. bk. Mustafa islamoglu, Kur'an Siirelerinin Kimligi (Istanbul: Akabe Vakfi Yayinlari, 2011), 231. Ote

yandan Mukatil'in verdigi bilgiye gére Kasas sliresinin 52-55 dyetleri Medine’de, 85. 4yet ise hicret esnasinda

nazil olmustur. bk. Mukatil b. Stileyman, et-Tefsriil-kebir, 3/334.
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Niizul siralamas: tertiplerine bakildiginda Miiddessir ilk nazil olan mekki stirelerdendir.
Furkan ve Kasas sirelerinin ise birbirlerine yakin dsnemlerde indirildigi goriilmekte olup
Furkan slresinin orta/ge¢ dénem, Kasas sliresinin ise son dénem mekki sirelerden
oldugu anlagilmaktadir.” Nitekim Kasas slresi niizul tertiplerinde genellikle isra
siresinin &ncesinde zikredilmektedir ki isra olayindan bahseden bu siire hicretten hemen
dnce nazil olmustur. Zaten Isra siiresinde 89-93 ayetlerinde de benzer sekilde inkarcilarin
Hz. Peygamber’den bazi mucizeler talep ettiklerinden bahsedilmektedir ki bunlardan biri
de gkten ona bir kitabin indirilmesine yoneliktir. Buna gére Miiddessir ve Nisa dyetlerini
harig¢ tutarsak Kur'an'in toplu indirilme talebiyle iliskili olan ya da oldugu diisiiniilen
ayetlerin genellikle Hz. Peygamber’e diger baska itirazlarin yapildigi orta-ge¢ Mekki
déneme denk geldigi goriilmektedir. Zira bu dsnemde Hz. Peygamber’in getirmis oldugu
dini Ggreti Mekke toplumu igerisinde yaygmlik kazanmaya baslamis, bu yayilmay:
engellemek isteyen inkdrcilar ise Kur'dnin toplu nazil olmasmin yani sira Hz.
Peygamber’i zora sokacak cesitli taleplerde bulunmuslardir. Vahyin ilk aninda ya da
donemlerinde inkércilarin buna benzer yogun itirazlarda bulunmamalarinin bu
baglamda degerlendirilmesi miimkiindiir. Diger yandan Nisd 4/153 4yetinde agik bir
sekilde Ehl-i Kitab'n Hz. Peygamber’den kendilerine gokten bir kitap indirmesini
istedikleri belirtilmistir. Fakat bu dyette Kur'’dn'in toplu indirilme talebinden ziyade
Rizi'nin de zikrettigi lizere inerken, bizzat gorebilecekleri bir kitabin kendilerine
indirilmesini talep ettikleri anlagilmaktadir.”” Ayetin devaminda onlarin “Bize Allah
apacik goster.”'® diyerek zamanminda atalarinin Hz. M@sd’dan daha biiyiik bir talepte
bulunduklarinin ifade edilmesi bu yorumu desteklemektedir.

Konuyla alakali Nisd ayetini hari¢ tutarak diger dyetlerin mekki olusu dikkate
alindiginda buradaki dogal muhataplarin miisrikler oldugu ortaya ¢ikmaktadir. Nitekim
miifessirlerin ilgili Ayetler baglaminda naklettikleri rivayet ve goriisler bunu
desteklemektedir. S6z gelimi Ferrd (8l. 606/1210) Kur'dn'in toplu indirilme talebinin
miisriklerin s6zii oldugunu belirtmistir.”” Ayrica Tbn Abbastan (51. 68/687-88) Furkan
25/32 Ayetinin niizul sebebine dair sdyle bir rivayet nakledilmistir: “Musrikler s6yle dedi:
Sayet Muhammed iddia ettigi gibi bir nebi ise Rabbi ona neden eziyet ediyor! Ona Kur’an
bir defada indirse ya! Oysa ona bazen bir dyet bazen iki dyet bazen de bir siire indiriyor.
Bunun iizerine Allah onlarin s6ziine cevaben bu ayeti indirdi.”*® Matiiridi’nin yer verdigi
goriise gore de Mekke halki Hz. Peygamber’e gelerek onu zor durumda birakmak icin soru
sorup sdyle diyorlardi: “Ey Muhammed sen gercekten Allah tarafindan génderilen bir
peygamber oldugunu mu iddia ediyorsun? Hadi o zaman Tevrat'in M{isd'ya, incil'in Is3'ya,
Zeb{ir'un ise Dav{id’a toplu indirilmesi gibi sen de bize Kur’an’1 bir defada getirsen ya?”"
Dolayisiyla miifessirlerin genel kanaati buradaki muhataplarin misrikler oldugu
yOniindedir. Fakat baska bir rivayete gore boyle bir talepte bulunanlar miisrikler degil

Esra Gozeler, Kur'an Ayetlerinin Tarihlendirilmesi (Istanbul: Kuramer, 2016), 58-103.

15 RAZ, Mefitihul-gayb, 11/153.

16 en-Nisa 4/153.

7 Yahya el-Ferrd’, Me‘anil-Kur'dn, thk. Ahmed YGsuf en-Necitl vd. (Misir: Daru’l-Misriyye li't-Te'lif ve't-
Terceme, ts.), 2/269.

8 Ebi Muhammed ibn Ebi Hatim, Tefsiriil-Kur'dni’l-‘Azim, thk. Esad Muhammed et-Tib (Suudi Arabistan:
Mektebetii Nezzar Mustafa el-Baz, 1419), 8/2689.

19 Matiiridi, Te'vilatii'l-Kur'an, 8/23.
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Yahudilerdir.”® Gokkir ilgili calismasinda bu rivayeti esas almis ve dnceki ilahi kitaplarin
niizul keyfiyetine vakif olmalari agisindan bu talebin Yahudiler tarafindan yapilmasini
daha makul gérmiisttir.”

Kanaatimizce bazi rivayetlerde talepte bulunanlarin Yahudiler oldugunun
soylenmesi, miisrikleri boyle bir soru sormaya yonlendirmeleri acisindan diistiniilebilir.
Nitekim Kurtubi’nin (3l. 671/1273) Kelbi’den (6l. 146/763) naklettigi bir rivayete gére
Kureysli miisrikler Yahudilere adam yollayarak Hz. Muhammed’in peygamber olarak
gonderilmesi hakkinda onlara soru sormalarimi istemislerdir. Yahudiler de Hz
Peygamber’den bu sekilde talepte bulunmalarini miisriklere telkin etmistir.”* R4zl de
Yahudilerin Hz. Peygamber’den bu tiir taleplerde bulunmalarini miisriklere emrettigini
zikretmistir.” Benzer sekilde miisriklerin Ashab-1 Kehf, Ziilkarneyn, ruh gibi konularda
Yahudilerin y6nlendirmesiyle Hz. Peygamber’e soru sorduklari bilinmektedir.** Zaten
Mekke déneminde Hz. Peygamber’e yonelik bu tiirden itiraz ve taleplerin yaygin bir
miisrik sGylemi olarak tezahiir ettigi gériilmektedir. Dolayisiyla hem ilgili dyetlerin niizul
dénemi hem de kaynaklardaki rivayetler dikkate alindiginda Kur’an'in toplu indirilmesi
talebinde bulunanlarin bilhassa miisrikler oldugu anlasilmaktadir.

2. Toplu Niizul Talebiyle ilgili Ayetlerin Yorumu

Kur’an’in toplu indirilmesi talebiyle ilgili dyetlere getirilen yorumlari dsnemsel olarak
BikAl dncesi ve sonrasi seklinde ikiye ayirabiliriz. Fakat bu ayrimla mutlak bir tarihsel
dénemlendirmeden ziyade Bikai 6ncesi hakim olan geleneksel anlayis ile Bikai'nin temsil
ettigi diislince kastedilmektedir. Zira Bik4l 6ncesi ddnemdeki hakim geleneksel diisiince
sonrasinda da varligini devam ettirmistir. Buna gore Bika, ilgili dyetlere dair getirmis
oldugu kapsaml yorumlarla geleneksel anlayistan radikal bir sekilde ayrilmis ve
benimsedigi goriisle kendisinden sonraki alimleri etkilemistir. Bu nedenle ilgili ayetlere
dair miifessirlerin yorumlar: iki baslik altinda incelenecektir.

2.1. Bikaf Oncesi Geleneksel Yaklasim

Erken dénem tefsir kaynaklarina bakildiginda “Kur’dn ona bir defada indirilseydi ya!”
s6zii baglaminda “M{isa ve Is8'ya indirildigi gibi” kaydinin diisiildiigii griilmektedir.” Bu
acidan ilgili talebin 6nceki kitaplarin niizul keyfiyetini bildirip bildirmedigi tartismasina
girilmemekle birlikte toplu indirildigi hususunda bir kabulin hikim oldugu
anlasilmaktadir. Bu noktada miifessirler énceki kutsal kitaplarin niizul keyfiyetini
tartismaktan ¢ok Kur’an'in peyderpey nazil olmasinin hikmetlerine yogunlasmistir. S6z
gelimi Zeccic’a (6. 311/923) gore “Kur'dn ona bir defada indirilseydi ya!” s6zii, “Kur’an
Muhammed’e neden parca parga iniyor ki?” manasina delalet eder. iste ilgili ayetin

QY woz 3218 - )2 2y A E s .
hemen sonrasinda gelen Y35 2553 J313 4 532 GUAS ifadesi onlarin bu sorusuna

% Ebii'l-Hasen el-Maverdj, en-Niiket ve'l-‘uytin, thk. Seyyid b. Abdulmakstid (Beyrut: Darw’l-Kiitiibi'l-IImiyye, ts.),

4/144.

Gokkir, “Hz. Muhammed'in Umm{ Olmas: Kur’an-1 Kerim'’in Peyderpey Nazil Olmasinin Hikmetlerinden Biri

Midir?”, 210.

22 Kurtubi, el-Camf*, 13/294.

#  RAZ, Mefatthul-gayb, 24/605.

#  RAZ, Mefatthul-gayb, 21/493.

% Mukatil b. Siileyman, et-Tefsiriil-kebir, 3/233; Ferrd’, Me‘dni’l-Kur'dn, 2/267; Eb{ ishak ez-Zeccac, Me‘ani’l-Kur'n
ve i'rdbiih, thk. Abdiilcelil Abduh Seleb? (Beyrut: Alemu’l-Kiitiib, 1988), 4/66.
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cevaben Kur’in'in peyderpey nazil olmasindaki hikmeti beyan etmektedir.* Matiiridi’ye
gbre de Kur'an'in peyderpey nazil olmasinin ve insanlara belli araliklarda okunmasinin
temel maksadi, icerdigi hikmet ve manalarin Hz. Peygamber’in kalbinde kolaylikla
kavranmas ve yerlesmesidir. Bu maksadin geregi olarak vahiy, ortaya cikan yeni olaylar
ve ihtiyaglara gore parca parca indirilmistir. Boylece vahyin bir defada indirilmesine
nispeten parga parca indirilmesi manalarinin dogru bir sekilde anlagilmasi, bilinmesi ve
baska hadiselere kiyasla degerlendirilmesi agisindan hikmete daha uygundur.” Fakat
Mitiirld? Kur'an vahyi hususunda bu agiklamalar yaparken 6nceki kutsal kitaplar sayet
toplu indirildiyse bu hikmet g6z ardi mi edildi? Aksi halde onlarin toplu indirilmesini nasil
anlamak gerekir? gibi sorulara yonelik herhangi bir agiklamada bulunmamustr.

Ebii'l-Leys es-Semerkand? (6l. 373/983) de benzer izahlar yaparak vahyin emir ve
yasaklarini Miislimanlarin kabul edip uygulamasi kolay olsun diye parca parca
indirildigini belirtmistir. Zira toplu bir sekilde indirilmis olsaydi bu durum
israilogullari’'na agir geldigi gibi Miisliimanlara da agir gelirdi.”® Diger yandan énceki
kitaplardan farkl olarak Kur'dn'in peyderpey indirilmesi ile Hz. Peygamber’in iimmi
olmasi arasinda da bir iliski kurulmustur. Bu meseleyi miistakil bir calismada inceleyen
Gokkir'a gére okuma yazma bilmemesi nedeniyle, vahyin Hz. Peygamber’e toptan degil
parca parca ve yazili olmayan bir sekilde inzal edildigini ilk iddia eden kisi ibn Flirek’tir
(8l. 406/1015). Hatta ona gére 6nceki miifessirler béyle bir iliskiye yonelik tek bir ciimle
dahi séylememislerdir.”” Ancak Mukatil'in Kasas 28/48 dyetindeki _ss 3 ji Pyt 9%e! j BU
ifadesine “Msd’ya verildigi gibi Muhammed’e (as) de Kur'dn yazih olarak topluca
verilmeli degil miydi?”* seklindeki yorumunda gegen “yazili olarak” kaydi, erken
dénemde Hz. Peygamber’in okuma yazma bilmemesiyle Kur’an’m peyderpey nazil olmasi
arasinda bir iliski kuruldugunu gosterir. Bagka bir ifadeyle bu yorumda Kur’dn'in Hz.
Peygamber’e topluca yazili bir metin halinde verilmesine ydnelik bir talepte
bulunuldugunun sdylenmesi peyderpey niizuliin Hz. Peygamber’in okuma yazma
bilmemesiyle iliskili oldugunu ima etmektedir. Ayrica fbn Atiyye (5l. 541/1147), ibn
Flirek’ten 6nce yasamis Rummani’ye (61. 384/994) nispetle, -her ne kadar tefsirinin tahkik
edilen kisminda ve diger baska eserlerinde bu goriisii tespit edemediysek de- okuma
yazma bilmeyen imm{ bir kimse olmasi nedeniyle Hz. Peygamber’e Kur'dn'in topluca
indirildigini agikca sGylemektedir.’* Fakat Gokkir'in da belirttigi tizere béyle bir iligki
yaygin bir sekilde bn Fiirek sonrasinda kurulmaya baslanmustr.

ibn Flirek’e gére Tevrat okuma yazma bilen bir peygambere génderildigi icin yazili bir
sekilde topluca indirilmistir. Kur'dn’a gelince o okuma yazma bilmeyen timmi bir
peygambere gdnderilmesi nedeniyle par¢a parca nazil olmustur.” Sa‘leb? (31. 427/1035)
de yakin agiklamalarda bulunarak 6nceki kitaplarin yazan ve okuyan peygamberlere

% Zeccac, Me‘dni’l-Kur’dn, 4/66.

¥ Matiiridi, Te'vilatii'l-Kur'dn, 8/24.

% Ebirl-Leys es-Semerkand, Bahru'l-‘uliim (Beyrut: Daru’l-Fikr, 1418), 2/537.

Gokkir, “Hz. Muhammed’in Umm{ Olmasi Kur’an-1 Kerim'’in Peyderpey Nazil Olmasinin Hikmetlerinden Biri
Midir?”, 213.

%0 Mukatil b. Stileyman, et-Tefsiriil-kebir, 3/348.

' fbn Atiyye el-Endeliis, el-Muharrerii'l-veciz fi tefsiriT-kitabi'l-‘aziz (Beyrut : Daru’l-Kiitiibi'l-[lmiyye, 1993), 4/209.
32 Eb{i Bekr ibn Fiirek, Tefsiru Ibn Fiirek, thk. Allal Abdiilkadir (Suud: Cami‘atii Ummi’l-Kur, 2009), 191.
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gonderildigi icin topluca, Kurdn'in ise okuma yazma bilmeyen bir peygambere
indirilmesi sebebiyle parca parca indirildigini belirtmistir. Ayrica Kur'dn'da oncelik-
sonralik gerektirmesi bakimindan nisih-mensiih dyetlerin bulunmasi, ¢esitli hususlar
hakkinda soru soran kimselere cevap verilmesi, muhataplarin zamanla baz1 yaptiklarinin
reddedilmesi ve mevcut yasanan durumlarin tahkiye edilmesi gibi 6nceki miifessirlerin
de zikrettigi benzer gerekeeler nedeniyle peyderpey nazil oldugunu ifade etmistir.* Tist
(81. 460/1067) vahyin toplu indirilmesinde maslahatin dikkate alinmasi gerektigine vurgu
yaparak soyle demistir: “Maslahat Kur'an'in parca parca indirilmesini gerektiriyorsa
onun toplu bir sekilde indirilmesi nasil dogru olabilir ki!”** Zemahseri’ye (1. 538/1144)
gore de sayet Kur'an toplu indirilmis olsa idi Hz. Peygamber’in onu aklinda tutmasi ¢ok
zor olurdu. Zira o, okuma yazma bilmeyen iimmi bir peygamberdir. Bu nedenle vahyi
sozlii olarak peyderpey almistir. Oysa Hz. Mfis, Hz. is4 ve Hz. Daviid okuma yazma bilen
kimselerdi. Dolayisiyla bu peygamberlerin vahyi yazili bir sekilde topluca almalar
kendileri i¢in bir zorluk teskil etmemistir.”® Razi ilgili Ayetleri yorumlarken &nceki
kitaplarin topluca indirildigine isaret etmekle yetinmis, bunun keyfiyetini ve mahiyetini
tartigmamis, buna mukabil Kur'dn'in peyderpey nazil olmasindaki hikmetlere
yogunlasmustir.*® Bu noktada 6nceki miifessirlerin gdriislerini de iceren sekiz hikmetten
bahsetmistir. R4zZ1 dyetleri yorumlarken c¢ok farkl tartismalara ve agiklamalara yer
vermesine ragmen ilgili Ayetler baglaminda o6nceki kitaplarin niizul keyfiyetini
tartismamas dikkat cekicidir.

Konuyla alakali bazi miifessirler inzdl ve tenzil kavramlarindan hareketle 6nceki kutsal
kitaplarin toplu, Kur'dnin ise peyderpey nazil olduguna yonelik bir argiiman
gelistirmislerdir. Zira Al-i imran 3/3 dyetinde Kur’an igin Jjj, Tevrat ve Incil i¢in ise JJ’_J
fiili kullanilmistir. Buna gére inzal toplu indirmeye, tenZil ise peyderpey niizule delalet

IAD

eder.”” Fakat inkircilarin Furkin 25/32 4yetinde Kur'dn'in toplu indirilme talebinde

bulunurken Jjj fillinin kullanilmas: bu kuralla uyusmamaktadir. Bu gibi yerlerde Jjj

fiilinin Jj’j manasinda kullamldigi sdylenerek buna cevap verilmistir.*® Ancak bir

arastirmada erken dénem sozliik ve tefsir literatiiriinde bu iki kelime arasinda béyle bir
ayrima yer verilmedigi, bu ayrimin yayginlasmasinda Ragib el-isfehani (31. V./XI. yiizyilin
ilk ceyregi) ve Zemahser’nin dnemli bir etkisi oldugu tespitinde bulunulmustur.* Bizim
gorebildigimiz kadariyla ise bu ayrim tefsir literatiiriinde ilk olarak Sa‘lebi yapmustir. Bu
tespitler son derece dnemli olmakla birlikte 6nceki kutsal kitaplarin toplu indirilmesini

3 Eb{i ishak es-Sa‘lebi, el-Kesfve'l-Beydn, thk. Ebi Muhammed b. Astir (Beyrut: Daru thyai’t-Tiirsi’l-‘Arabi, 2002),
7/132.

 Eb{ Ca‘fer et-Tis, et-Tibydn fi tefsiri'l-Kur'an, thk. Ahmed Habib Kusayr (Beyrut: Daru [hyAi’t-Tiirasi'l-‘Arabi,

1399), 7/488.

Ebii’l-Kasim ez-Zemahserd, el-Kessdf ‘an hakd'iki gavamizi't-tenzil ve ‘uyiini’l-ekavil i viicihi’t-te’vil, thk. Mustafa

Hiiseyin Ahmed (Beyrut: Daru’l-Kitabi'l-Arabf, 1987), 3/278.

% bk. Razi, Mefatihu'l-gayb, 24/457-560.

¥ Sa'lebl, el-Kesf ve'l-Beydn, 3/7; el-Ferra el-Begavi, Me‘dlimu’t-Tenzil, thk. Abdurrezzak el-Mehdi (Beyrut: Daru
Thyai’t-Tiirsi’l-‘Arabi, 1420), 1/407; Zemahserd, el-Kessdf, 1/336.

*  Zemahserd, el-Kessdf, 3/278.

ishak Ozgel, “Kur’an’in Ug Asamali Niizulii Anlayisinin Liigavi Temelleri Uzerine Bir Degerlendirme”, Arayislar

3/5-6 (2001), 101.
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boyle bir dilsel gerekceye dayandirmak ilmi agidan yeterli degildir. Kaldi ki bu iki
kelimenin Kur’4n’da birbiri yerine kullanildigi malumdur. Nitekim miifessirler de bunun

farkindadir. Ornegin Eb(i Hayyan (6. 745/1344) Hz. Peygamber’e indirilen vahiy icin Jj’j

fiilinin kullamldigina isaret ederek bu iki kelimenin ayni manaya delalet ettigini soyler,
hatta bu goriisiin aksini savunan Zemahseri’ye karsi gikar.® Ayrica Al imran 3/93

ayetinde Tevrat icin de Jjj fiili kullanilmistir. Kanaatimizce Snceki kutsal kitaplarin toplu

nazil oldugu kabuliinden dolay1 &zellikle Al-i imran 3/3 ayetinde bu kelimeye “toplu
niizul” anlamu verilerek ilgili anlayis desteklenmeye calisilmustir.

Miifessirler genel itibariyle ilgili Ayetler baglaminda onceki kitaplarin toplu
gonderildigine, buna karsin Kur’dn'in peyderpey nazil olmasina ve bunun hikmetlerine
yogunlasmakla birlikte bu talebin hangi niyetle yapildigina da isarette bulunmuslardir.

S6z gelimi Matiiridi Hz. Peygamber’i zora sokmak niyetiyle (« guax3)* inkdrcilarin bu

talepte bulundugunu zikretmistir.** Zemahseri’ye gére ise bu talep, miisriklerin haktan
saptiklarina ve Hz. Peygamber’e tabi olmaktan nefretle uzak durduklarma delilet eden
taleplerinden ve itirazlarindan biridir.* bn Atiyye de Kureys'in, Hz. Peygamber’e karsi
yiiriittiikleri muhalefet sirasinda béyle bir talepte bulunduklarini vurgulamistir,*
Miifessirler yapilan talebin anlamina ve maksadina dair bu sekilde kayda deger
agiklamalar yapmasina ragmen ayetteki talepten 6nceki kutsal kitaplarin toplu indirildigi
sonucunu ¢ikarmiglardir.

ilgili Ayete isaretle Kur'an'in peyderpey nazil olmasina karsin énceki kitaplarin topluca
nazil oldugu anlayisi Ulimu’l-Kur'an eserlerinde de genel kabul gérmiistiir. Geleneksel
anlayis1 stirdiiren Zerkes? (8. 794/1392) meseleyi daha ziyade Kur'an'in peyderpey nazil
olmasindaki hikmetler etrafinda incelenmistir. S6z gelimi Hz. Peygamber’in okuma yazma
bilmeyen {immf birisi olmas1 nedeniyle Kur'an’1 ezberlemesini kolaylastirmak icin vahyin
peyderpey indirildigini belirtmistir. Buna karsihk “Kur’an bir biitiin olarak indirilmis
olsaydi dahi Allah’in kudreti agisindan Hz. Peygamber’in onu bir defada ezberlemesi pekala
mimkiindi.” seklindeki itiraza; “Miimkiin olan her seyin gerceklesmesi gerekli degildir.”
diyerek dolayh bir cevap vermis, ardindan Kur'dn'in parca parca indirilmesindeki diger
hikmetleri zikretmistir.* Ote yandan Siiy(iti (61. 911/1505) benzer gdriisleri benimsemekle
birlikte meseleyi tartismaya agmus ve ilk olarak Kur’an disindaki semavi kitaplarin bir defada
indirildigi goriisiiniin Alimler arasimda meshur oldugunu, hatta neredeyse bu hususta icma
meydana gedigini soylemistir.** Siiy(itl burada “neredeyse” kaydimu diismesi icma

“ Eb{ Hayyén el-Endeliisl, el-Bahrul-muhit fi’t-tefsir, thk. Sitki Muhammed Cemil (Beyrut: Daru’l-Fikr, 1999),
3/16.Kur’an icin Jj’j ve j; fiillerinin kullamlmasi Kur’an’in beytii’l-izze'ye topluca, oradan Hz. Peygamber’e

Ozgel, “Kur’an’n U¢ Asamali Niizulii Anlayisinin Liigavi Temelleri Uzerine Bir Degerlendirme”, 89-114.

Samile baskisinda bu kelime 43 y2.33 seklinde yanlis yazilmustir. bk. Matiiridi, Te'vilatii'l-Kur'an, 8/23.

2 Eb{i Mansfr el-Matiiridi, TevilatiiT-Kur'dn, thk. Halil ibrahim Kagar (istanbul: Daru’l-Mizan 2007), 10/247.

* Zemahserd, el-Kessdf, 3/277.

“ fbn Atiyye, el-Muharrerii'l-veciz, 4/209.

Bedreddin ez-Zerkest, Burhan fi ‘ulimi’l-Kur'dn, nsr. Muhammed Ebii’'l-Fadl ibrahim (Beyrut: Daru’l-Ma'rife,

1957),1/231.

6 Celaliiddin es-Suy(ti, el-itkdn fi ‘uldmi’l-Kur'dn, thk. Muhammed Ebii’l-Fadl ibrahim (Misir: el-Hey'etii’l-
Misriyye, 1974), 1/152.
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ifadesini mutlak olarak degil “dlimlerin genel ittifaki” manasinda kullandigim
gostermektedir. Zira Gokkir'm makalesinde bu kayda dikkat cekilmediginden sanki
Stiy(it?'nin mutlak bir icmAdan s6z ettigi anlagilmaktadir. Bu minvalde geleneksel anlayisi
cesitli argiimanlarla savunan ilk kisinin SiiyGti oldugunu sdyleyebiliriz. Hatta geleneksel
anlayis1 desteklemek icin olsa gerek bu konuda neredeyse icma oldugu belirtmistir.

StiyGti, kendi déneminde 6nde gelen bazi alimlerin, geleneksel anlayis1 reddettigine
isaret eder. Bu limler &nceki semavi kitaplarin toplu bir sekilde indirildigine yonelik
herhangi bir delilin bulunmadigini ileri siirerek onlarin da Kur'an gibi peyderpey
indirildigini iddia etmistir. Stiy(it’ye gére Furkdn Slresindeki ayet ve bu 4yetin niizul
sebebine yonelik nakledilen rivayetler geleneksel anlayisin dogru olduguna delalet eder. Bu
noktada o; “Kur’an’da 6nceki kitaplarin topluca indirildigini agikca belirten bir delil yoktur.
Zira bu goriis kafirlerin sdyledigi soziin takdirine/yorumuna dayanir.” seklindeki itirazi
cevaplamaya calismistir. Ona gére Allah'in inkdrcilarin talebini reddetmeyerek Kur'an'in
peyderpey inis hikmetini beyan etmesi, birinci gértisiin dogruluguna delildir. Eger biitiin
ilahi kitaplar peyderpey inmis olsaydi Allah'in onlara; “Bu Allah'n daha &nceki
peygamberlere indirdigi kitaplardaki siinnetidir.”*” seklinde cevap vermesi daha uygun
olurdu. Nitekim bagka bir yette miisriklerin; “Dediler ki: Bu nasil peygamber! Yemek yiyor,
¢arsilarda dolastyor.”** seklindeki talebine sdyle cevap verilmistir: “Senden énce génderdigimiz
peygamberler de hi¢ stiphesiz yemek yerler, carsida pazarda dolasirlardi.”*® Yine miisriklerin;
“Allah, peygamber olarak bir beseri mi génderdi?”*° sbziine, “Senden 6nce de sehir halki iginden segip
kendilerine vahyettigimiz kisilerden baskasim peygamber gondermedik.”" denilerek cevap
verilmistir. Stiytl miisriklerin buna benzer taleplerine kargilik mevcut durumla 6nceki
peygamberlerin durumunun aymi oldugunu belirten ayetleri 6rnek vermistir. Buna mukabil
Kur'an'm toplu indirilme talebine karsin ilgili Ayette 6nceki kitaplarin niizul keyfiyetine dair
agik bir beyanda bulunulmamasi ve bu talebin reddedilmemesi, onlarin toplu indirdigine
isaret ettigi sOylemistir.”* Ayrica Siiy(iti Tevrat'n topluca indirildigini gdsteren bazi
rivayetler zikretmistir. Tbn Abbas’tan naklettigi bir rivayete gére Tevrat, Hz. M{isd'ya
ziimriitten yedi levha halinde verilmistir. Bu levhalarda her seyin aciklamasi ve tavsiyesi
mevcuttur. Hz. Mlis4 Sin Dagi'dan bu levhalarla déndiigiinde israilogullar’nin buzagiya
ibadet ettiklerini gdérmustiir. Sinirlenip elindeki levhalarini yere atinca levhalar
pargalanmustir. Yiice Allah da toplam yedi tane olan bu levhalardan altisini ¢ekip almus, bir
tanesini Hz. M{isd'min yanunda birakmustir.> Neticede, SuyGti'nin isim vermeden zikrettigi
kendi dénemindeki 6nde gelen bazi limler harig, miifessirlerin geneli ilgili Ayetlerin, onceki
kutsal kitaplarin topluca nazil olduguna dair bir yarg bildirdigini sGylemistir. Bunun yan
sira miifessirler, kafirler tarafindan yapilan itirazin inkarci bir polemik olduguna isarette
bulunmasina karsin meseleyi daha ¢ok Kur'dn'in peyderpey nazil olmasinin hikmetleri
cercevesinde ele almistir. Simdi Suy(iti'nin istisna ettigi goriise ve bu goriisii benimseyen
alimlerin yaklagimina gegebiliriz.

7 Suy(ty, el-itkdn, 1/153.
4 el-Furkan 25/7.

4 el-Furkan 25/20.

%0 el-isra 17/94.

St y{isuf 12/109.

52 Suy(iti, el-ltkdn, 153-154.
% Suy(itd, el-itkdn, 1/155.
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2.2. Bikai'nin ve Sonraki Dénem Alimlerin Yaklasim

flgili ayetler baglaminda 6énceki kutsal kitaplarin niizul keyfiyetinin ge¢ dénemde
tartisilmaya baslandig1 gériilmektedir. Nitekim StiyGti’'nin Kur'dn digindaki kitaplarin
toplu indirildigine dair neredeyse icmi oldugunu sdylemesi, bu meselenin kendi
donemine kadar tartislmadigim gostermektedir. Zaten Siiy(itl isim vermeden kendi
doneminde 6nde gelen baz1 dlimlerin bu genel goriisii kabul etmedigini belirtmis ve bu
yiizden meseleyi geleneksel anlayistan yana tartisma ve savunma ihtiyact duymustur.
Glinkii Sity(t? dncesinde, Kur’an disindaki ilahi kitaplarin toplu nazil oldugunu séyleyen
alimler bu gorist delillendirerek tartisjmamislardir. Tefsir eserleri incelendiginde burada
Suy(ti'nin elestirdigi kisinin kendisiyle hemen hemen ayni dénemde yasayan Bikai
oldugu ya da onun temsil ettigi goriisii hedef aldig1 anlagilmaktadir. Zira ilgili Ayetlerden
hareketle bu meseleyi esasli ve detayli bir sekilde tartisan ve 6nceki kutsal kitaplarin toplu
bir sekilde indirildigi yoniindeki geleneksel anlayisa karsi ¢ikan ilk alim Bikat'dir. O,
Kur'dn'in peyderpey nazil olmasinin hikmetlerine dair miifessirlerin agiklamalarina
benzer izahlarda bulunsa da onceki kitaplarin toplu nazil oldugu kabuliinii tartismaya
agmis ve bunu reddetmistir. Bu tartismayi daha ziyade Tevrat lizerinden ylriitmiistiir.
Kanaatimizce bunun nedeni, énceki kutsal kitaplarin niizul keyfiyetine dair kabuliin
Tevrat tizerinden olusturulmus olmasidir.

BikA? Nis 4/153 ayeti baglaminda Yahudilerden Ka'b b. Esref ve Fenhas b. Az{irA’nin
yalan uydurarak Hz. Peygamber’den; “Eger sen peygambersen hadi bize Hz. M{isd'min
getirmis oldugu kitap gibi gokten indirilmesine agik¢a sahit olacagimiz toplu bir kitap getir.”
seklinde talepte bulundugunu zikretmistir.** Bikai'ye gére bu talep, bazi Yahudilerin Hz.
Peygamber’e ve getirdigi vahye diismanlik ve kiskanglik yaparak islam ehlinden olanlarin
aklini karistirmak ve onlari yanilgiya diistirmek i¢in ortaya attiklar: bir yalandan ibaret olup
herhangi bir ash yoktur. Onlarin akillar1 Kur’an’in Allah katindan indirilmis mucize bir kitap
olduguna sahitlik etmesine ragmen diismanliklar1 ve hasetleri bu gercegi Srtmiistiir.”
Nitekim inkarcilar benzer sekilde Allah'n vahdaniyetine ve diger yiice sifatlarina dalalet
eden acik delilleri de gérmezlikten gelmis ve Kur'dn'm Allah'in vahyi oldugunu kabul

AN

etmedikleri icin ortaya bdyle bir stiphe atmuslardir.”® Bu noktada Bikal'ye gdre onlarin
temel itirazi Kur'an'in peyderpey ya da topluca nazil olmasina degil, Allah’in bir mucizesi
olarak Hz. Peygamber’e génderilmesine yoneliktir. Bu agidan Kur'dn'm toplu ya da
peyderpey nazil olmasi arasinda onlarin itirazi agisindan bir fark yoktur. Dolayisiyla da
ayette 6nceki kitaplarin toplu indirildigine dair bir isaret bulunmaz.”” Hatta bu taleplerine
karsilik Allah, ilgili dyetlerde onlarin yalanci olduguna isaret ederek onlari kinamis,
itirazlarim ¢lirtitmiis, Allah ve resuliinii inkir ettiklerini belirterek tuzaklarina karsi
uyarida bulunmustur. Bu minvalde Bika1 ink4rcilarin, Kur'an'in icazi ve Allah’in kelami
oldugu gercegi karsisinda aciz kaldiklar1 icin Hz. Peygamber’i zora sokacaklarini
diistindiikleri bu tiirden komplolara ve tuzaklara yoneldigini zikretmistir.*

Bikai inkdrci muhataplarm tutum ve davramslari bakimindan Kur'dnin toplu

indirilmesine yonelik taleplerinin Hz. Peygamber’i zora sokmak ve insanlarin akillarini

5 Ebiil-Hasen el-Bikaf", Nazmii'd-diirer fi tendsiibi’l-dydt ve’s-siiver (Kahire: Daru’l-Kitabi'l-islam, ts.), 5/454.
% Bikatl, Nazmii'd-diirer, 13/379.

56 Bikat*, Nazmii'd-diirer, 13/380.

57 Bikatl*, Nazmii'd-diirer, 13/383.

58 Bikat, Nazmii'd-diirer, 5/454.
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karigtirmak icin ortaya attiklar: bir yalandan ibaret oldugunu sdyledikten sonra Tevrat
baglaminda dnceki kitaplarin toplu indirildigi iddiasini tartigmustir. O, insanlardan pek
gogunun zannettiginin aksine onceki kitaplarin toplu bir sekilde indirilmedigini
vurgulamustir. Ona gore ilgili Ayetlerden onceki kitaplarin toplu indirildigine dair bir
sonug ¢ikarmak miimkiin olmadigr gibi boyle bir iddia da asilsizdir.” O bu iddiay:
giiriitmek i¢in hem nakli deliller sunmus hem de Tevrat'in muhtevasim analiz etmistir.
Bikai'ye gore kendi dénemindeki Yahudiler Tevrat'n yaklasik 20 kiisur senede Hz.
Miis&’ya gonderildigini agikca itiraf etmektedir.” Bu noktada Nisd 4/153 Ayetinde Hz.
Peygamber’e vahyedildigi gibi 6nceki peygamberlere de vahyedildiginin belirtilmesi,
Kur'an'in niizul keyfiyeti ile 6nceki vahiylerin niizul keyfiyetinin ayni olduguna isaret
ettigini séyleyen Bikal® bu cercevede sdyle bir agiklama yapmstir: “Sana bu Kur’an’
verdigimiz gibi Tevrat’ta da emirleri, hiikiimleri ve siinnetleri beyan ettik. Onu bir hidayet
ve rahmet kildik. Ve Kur’ant sana yirmi kiisur yilda indirdigimiz gibi Tevrat’t M{isd’ya
yaklasik yirmi sene de indirdik -on sekiz sene oldugu da séylendi-.”*

Bik4l Tevrat'n muhtevasim analiz ederek peyderpey nazil oldugunu géstermeye
caligmistir. Ona gdre Tevrat’t okuyan hi¢ kimse peyderpey nazil oldugunu inkar edemez.
Zira Tevrat'in muhtevasindan bu durum agik¢a anlagilmaktadir.”® Kur’an’in muhtevasi ile
Tevrat'in muhtevasi arasinda bir benzerlik kuran Biki, bu noktada peyderpey nazil
oldugunu gostermesi agisindan Tevrat'taki hiikiimlerde de Kur'dn’daki gibi oncelik-
sonralik, nasih-mensiih oldugunu belirmistir. S6z gelimi Kelbi’den naklettigi bir rivayete
gore gizlice 6ldiiriilen bir kimse i¢in kurban kesilmesi hususunda anlatilan kissa hakkinda
o soyle demistir: “Bu, Tevrat'ta kasime® hiikmii indirilmeden 6nce gegerli idi.”*® Bikal
Kur'dn'm peyderpey indirilmesindeki hikmetler gibi onceki kutsal kitaplarin
indirilmesinde de gesitli hikmetlerin bulundugunu, buna mukabil toplu indirilmesinin
hikmete uygun olmadigini belirtmistir. Ozellikle ilahi hiikiimlerin peyderpey gelmesi
onlardaki zorlugu hafiflettigini, muhataplarin onlari uygulamasini, anlamasiny,
ezberlemesini ve onlara boyun egmesini kolaylastirdigini vurgulamistir.® Dolayisiyla
Allah 6nceki immetlere de maslahat geregi ve onlar liituflariyla desteklemek icin vahyini
peyderpey indirmistir. Bu agidan Bikal peygamberlerin pesi sira génderilmesi ile ilahi
vahyin de peyderpey gonderilmesi arasinda bir iliski tesis etmistir.”’

> Bikai', Nazmii'd-diirer, 13/384.

*  Bikat*, Nazmii'd-diirer, 13/383.

1 Bikai, Nazmii'd-diirer, 5/506.

¢ Bikat*, Nazmii'd-diirer, 13/385.

* Bikat*, Nazmii'd-diirer, 13/385.

KasAme, faili bilinmeyen cinayetlerde cezai ve malf sorumlulugu tespit etmek icin cinayetin islendigi bélge
insanlarinin ya da maktuliin yakinlarinin yemin etmesini bildiren bir fikih terimidir. bk. Ali Bardakoglu,
“Kasame”, Tiirkiye Diyanet Vakfi Islim Ansiklopedisi (istanbul: TDV Yayinlari, 2001), 24/528-530. Kelbi'nin de
belirttigi iizere bu uygulama Tevrat'in Tesniye 21/1-9 boliimiinde, faili mechul olan cinayetlerde faili bulmak
icin daha 6nce bir iste calistimamis ve boyunduruk altina alinmamis geng bir inegin kesilmesi ve maktuliin
bulundugu bélgeye en yakin sehirdeki ihtiyarlarmin bu ine§in iizerinde ellerini yikayarak kan
dokmediklerine ve gézlerinin o kisiyi gérmedigine yemin etmesi seklinde anlatilmaktadir. Nitekim onlarin
bu uygulamasina el-Bakara 2/72-73 ayetlerinde de isaret edilmektedir. bk. Bikal’, Nazmii'd-diirer, 5/455.

% Bikai*, Nazmii'd-diirer, 5/455.

¢ Bikai*, Nazmii'd-diirer, 5/455.

7 Bikat, Nazmii'd-diirer, 5/512.

Eskiyeni eISSN: 2636-8536



1654 + A Denialist Discourse as a Polemical Tool: The Demand for the Qur’an to be Revealed All at Once

Tevrat’taki pek ¢ok anlatinin onun peyderpey nazil olduguna delalet ettigini syleyen
Bika? buna dair cesitli deliller getirmistir. Bunlardan biri, Tkinci Kitap’ta (Gikis) anlatildig
lizere Kizildeniz'den ¢ikip Isrdilogullari’na kudret helvasi indirildikten sonra Allah'in
cumartesi glinii ¢alismay1 onlara haram kilmasidir.®® Ayrica cumartesi giinii yasak
kilindiktan bir yil sonra bu yasaga uymayan kimseye ne yapilacagina dair vahiy nazil
olmustur. Zira Dérdiincii Kitap’ta (Sayilar) anlatildig: iizere Israilogullar: ¢élde dolastigi
esnada cumartesi giinii odun toplayan bir adamla karsilasmislar ve onu alip Hz. M{isi ve
Har(in'a gétiirmislerdir. Hz. M{isd da bu hususta ne yapacagina dair hentiiz vahiy nazil
olmadigi icin onu hapsetmistir. Sonra Rab, M{isd’ya bu adamin askerlerin i¢cinden
¢ikarilarak bir grup insan tarafindan taslanarak recmedilmesini emretmistir.* Baska bir
ornek Hz. M{isd Tur’dan déndiikten sonra Israilogullar’nin buzagiyi ilah edinmelerine
sinirlenerek elindeki iki levhay1 kirmus, ardindan Allah onu uyarip bunlarin yerine ona iki
levha indirmistir. Sonrasinda da Hz. M{is4 Kubbetii’s-Sahra’y1 insa etmis, Allah bunun
hakkinda onunla konusmustur.” Bu noktada Bik4l'ye gdre Tevrat’taki olaylarin anlatim
tarz: itibariyle Rab siirekli olarak Misi ile konustugu ve ona ne yapmasi gerektigini
bildirdigi anlasilmaktadir. Ornegin M{isi Misir’dan ¢iktiktan sonra Allah, israilogullari’n
alip Kenan bolgesine gitmelerini ona emretmistir.”* Ayrica Allah Mis4 ile konusarak,
kavminin yapmis oldugu giinahlar sebebiyle o anda onlar1 kinayan ve uyaran vahiyler
indirmistir. Ornegin kavmi seytanlara kurban kesmeye ve putlara ibadet etmeye
basladiklarinda Allah’in M{isd’ya Tevrat'ta séyle buyurdugunu séylemistir: “Onlar putlara
ibadet etmekle ve seytanlara kurban kesmekle beni kizdirdilar.””* Bikdl'ye gére hem
Kur’dn’da hem de Tevrat’ta Allah’in Hz. M(s4 ile konustugunun belirtilmesi ona indirilen
vahyin semadan yazih bir kitap halinde toplu bir sekilde degil maslahat geregi sozlii
olarak parca parca gonderildigini gosterir.”

Neticede Bik4l Tevrat'in yasamlan olgulara ve muhataplarla gerceklesen cesitli
diyaloglara bagli olarak sebep-sonug iliskisi icinde sozlii olarak gonderildigine yonelik
ornekler vererek peyderpey nazil oldugunu géstermeye ¢alismistir. Buna karsilik Bikal
Tevrat'in bazi boliimlerinin Hz. Mis&’ya toplu indirmesini de miimkiin gérmiistiir. Fakat
ona gore ahit sandiginda bulunun iki levha disinda Hz. Mis&’ya génderilen vahiyler toplu
bir sekilde indirilmis degildir. Hatta bu iki vahyin dahi Hz. M{isd’ya Ttr Dag1'nda yazili bir
sekilde semadan indirildigine yonelik kesin bir delil de yoktur. Bununla birlikte o, bu
durumu Hz. Peygamber’e En’m siiresi gibi bazi siirelerin toplu bir sekilde indirilmesine
benzetmis ve buradan hareketle Tevrat'n Hz. M{is8’ya toplu indirildigini séylemenin
yanhs oldugunu belirtmistir.”* Dolayisiyla Bik4l meseleyi cesitli agilardan analiz ederek
¢ogu kisinin zannettiginin aksine 6nceki kutsal kitaplarin da Kur'an gibi peyderpey nazil
oldugunu ortaya koymustur.

Bik4’den sonra bu goriis ilmi ¢evrelerde tartisilmaya baslanmis ve bazi alimler
Bikal'nin goriislinii tercih etmistir. Bu goriisiin yayilmasinda Bikal'nin énemli bir etkisi

8 Kitabt Mukaddes (istanbul: Kitab1 Mukaddes Sirketi, 2003), Cik. 20:8-11.
BikAl', Nazmii'd-diirer, 5/508; Say.15:32-36.

0 Bikat, Nazmii'd-diirer, 5/508; Gik. 19-20, 24:12-18, 31:18, 32:15-16.

"t Bikat*, Nazmii'd-diirer, 5/510.

72 Bikat, Nazmii'd-diirer, 5/509; 2. Kr. 22: 51-53.

7 Bikat*, Nazmii'd-diirer, 5/507.

7 Bikat, Nazmii'd-diirer, 5/508.
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bulunmaktadir. Ciinkii bu goriisii tercih eden 4limler BikdT'nin kullandig1 argiimanlara
benzer argiimanlar kullanmislardir. Ornegin Alstnin (6. 1270/1854) ibn Kemal'e
nispet ettigi goriise gére Tevrat 18 yilda peyderpey nazil olmustur. Zira Tevrat'in
naslari/ifadeleri onun parca parca nazil olduguna dalalet eder. Zaten kitap ve siinnette
de bunun aksine delalet eden kesin bir delil yoktur.” Fakat ibn Kemal’in (5. 940/1534)
tefsiri incelendiginde bdyle bir goriis tespit edilememektedir. Ote yandan Sehibeddin
el-HafAci (3l. 1069/1659) bu goriisil isim vermeden bazi dlimlere nispet etmistir.” Bu
goriis giinlimiizde daha fazla revag bulmustur. Ornegin Resid Riza (1865-1935),” izzet
Derveze (1888-1984)® ve ibn Aslr (1879-1973)” gibi alimler BikaT'nin
degerlendirmelerine benzer agiklamalarda bulunarak o6nceki kutsal kitaplarin
peyderpey nazil oldugunu séylemistir. S6z gelimi Resid Rizd’ya gore pek c¢ok eserde
Tevrat'in Hz. Mis4’ya tek bir vakitte topluca indirildigi ifade edilmistir. Benzer yorum
incil icin de yapilmistir. Alimler bu gériislerini ilgili Ayetlerde Kur’dn’m toplu
indirilmesine y6nelik Yahudilerin talepte bulunmalarina dayandirmistir. Oysa dyetin
zahirine gore Yahudiler kendilerini ikna etmek icin bir delil bulma niyetiyle degil;
kiifiirde inat etmek, Hz. Peygamber’i aciz birakmak, Miislimanlar1 aldatmak ve
kandirmak i¢in bu tiir isteklerde bulunmustur. Resid Rizd’ya gére Yahudilerin elindeki
Tevrat'in sadece on emrin yazili oldugu iki levhanin Allah tarafindan Hz. Msi’ya
topluca indirildigi bilinmektedir. Hz. M{isd TGr’'dan bu iki levha ile déndiiglinde
kavminin buzaZiya ibadet ettiklerini gérmiis ve sinirlenip elindeki bu levhalar1 yere
atip kirmistir. Sonra Allah ona tastan iki levha yapmasimi ve bu on emri onlara
yazmasini emretmistir. Dolayisiyla Resid RizA Tevrat’ta yer alan bu on emrin digindaki
hiikimlerin Hz. MGs4’ya yazili bir bicimde toplu olarak indirilmedigini, bilakis pesi sira
farkli vakitlerde vahyedildigini, bu séylemin ise inkarc1 bir stratejiden ibaret oldugunu
belirtmistir,*

3. Toplu Niizul Talebiyle Ilgili Yorumlarin Degerlendirilmesi

Klasik dénemde toplu niizul talebinin Hz. Peygamber’i zora sokacak inkarci bir
strateji olduguna isaret edilmekle birlikte 6nceki kutsal kitaplarin toplu nazil oldugu
kabulii hakimdir. SiiyGti'nin bu hususta neredeyse icmi olustugunu sdylemesi, bu
hékim kabulii yansitmaktadir. Bik4i’ye kadarki siirecte alimler 6nceki kutsal kitaplarin
niizul keyfiyetine yonelik bir tartigmaya girmeden Kur'dn'in peyderpey nazil
olmasindaki hikmetlere yogunlasmasi dikkat cekicidir. Oyle ki cinlerin varhgi gibi
gelenekte kabul géren pek cok meseleyi enine boyuna tartigan R4zi dahi bu konuyu
tartismamustir.” Ote yandan Rebi* b. Enes’ten (61. 139/757) nakledilen bir rivayete gore
Misi’ya indirilen Tevrat'in yetmis deve yiikii agirliginda oldugu, onun bir pargasinin

bir senede okundugu ve sadece Miis3, is3, Uzeyr ve Y{isa'nin Tevrat’in tamamini okudugu

7> sehabeddin el-Allst, Rithul-Me'ni fi tefsiri’l-Kur'ani’l-‘Azim, thk. Ali Abdulbari Atiyye (Beyrut: Daruw’l-Kiitiibi’l-
ilmiyye, 1415), 10/16.

76 sehabeddin el-HafAcl, Hasiyetii’s-sihab ‘ald tefsiri’l-Beyzavi (Beyrut: Daru Sadur, ts.), 6/420.

77 M. Resid Riz4, Tefsiriil-Mendr (Misir: el-Hey etii'l-Misriyyetu'l-Amme li’l-Kitab, 1990), 6/11.

78 Muhammed izzet Derveze, et-Tefsiru’l-Hadis (Kahire: DAru thyai’l-Kiitiibi'l-‘Arabiyye, 1383), 3/82.

Tahir ibn Asfir, et-Tahrir ve't-tenvir (Tunus: Daru’t-Tunsiyye li'n-Nesr, 1984), 19/18.

8 Riz4, Tefsirii’l-Mendr, 6/11.

8 bk. RAZ, Mefitihul-gayb, 1/79.
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nakledilmistir.*” Zemahser? dahi M{is&’ya bir anda bu hacimde vahyin indirilmesini nasil
anlamak gerektigini, Mlisd'nin bu agirlikta bir malzemeyi Tr'dan nasil indirdigini,
insanlarin okumakta ve tasimakta aciz kaldigi bu biytikliikte bir vahiyle nasil muhatap
oldugunu sorgulamamus ve ilgili rivayeti zikretmekle yetinmistir.*

Kanaatimizce bunun Snemli bir nedeni, 6nceki kutsal kitaplarin toplu indirildigi
kabuliiniin, Kur’dn'in onlardan farkina, tstiinliigiine ve ilahi kaynakli olusuna delalet
eden elverisli ve islevsel bir ara¢ olarak goriilmesidir. ilgili Ayetler baglaminda
miifessirlerin  6nceki kutsal kitaplardan farkli olarak Kur'dn'in peyderpey nazil
olmasindaki hikmetlere yogunlasmasi buna isaret etmektedir. Bundan dolay olsa gerek
ilahi hikmet geregi Kur’an'in toplu inmesinin insanlarin maslahatina daha uygun oldugu
belirtilmesine karsihk 6nceki kutsal kitaplarin niizuliinde bu hikmete gére hareket
edilmemesinin nedenleri sorgulanmanustir. Bir yoniiyle bakildiginda miifessirlerin
meseleyi Kur’an ekseninde izah etmesi dyetlerin baglamina daha uygundur. Zira konuyla
alakali ayetlerin dogrudan 6nceki kitaplarin niizul keyfiyetiyle degil, Kur'dn'in Allah
tarafindan gonderilen ilahi bir vahiy olmasiyla iliskili oldugu anlasilmaktadir. Fakat
buradaki sorun inkArcilarin bu taleplerinden hareketle 6nceki kutsal kitaplarin toplu
nazil olduguna dair genel bir yargmmn olusturulmasi ve bunun sorgulanmamasidir.
Halbuki Kur’dn’da dogrudan bu yargiya imkan verecek bir ifade ge¢medigi gibi Tevrat'in
muhtevasinin da bu yargiy1 dogrulamadigi goriilmektedir. Zaten alimler dnceki kutsal
kitaplarin toplu nazil oldugu kanaatini biiytik oranda Hz. Misd’ya indirilen Tevrat {izerine
insa etmislerdir. Bu noktada dikkat ¢ekici olan husus énceki kitaplarin toplu indirildigine
delil gosterilen rivayetlerin genelde Tevrat’la 6zelde ise Misd'nin Sind’da aldig: vahiy ve
levhalarla iliskili olmasidir. Nitekim bu rivayetlerin bir kisminda Hz. Mlsd'min bu
levhalarla kavminin yanina gelip onlar1 buzagiya ibadet eder halde buldugu, sinirlenip
levhalar1 yere attig1 anlatilmaktadir.* Bu durum dnceki kutsal kitaplarin toplu indirildigi
algismin Yahudi kiiltiirtinde “Sind Dagi Vahyi” olarak bilinen olguyla iliskili oldugu
tespitini giiclendirmektedir.® Zira islami kaynaklarda Tevrat'in toplu nazil olduguna delil
gosterilen rivayetlerdeki bu olay Tevrat'ta daha detayli bir sekilde anlatilmaktadir. S6yle
ki Israilogullar1 Misir’dan ¢iktiklarinda bir siire ¢lde konaklamis, bu esnada Hz. Misa Sind
Dagi'nda Allah’tan on emri igeren iki levha almus, sonra kavmine geri déndiigiinde onlarin
bir buzagiya ibadet ettiklerini gérmiis ve buna sinirlenip iki levhay1 kirmistir. Daha sonra
Allah iki levha daha yontmasini ve bu emirleri onlara yazmasini Hz. Mlisd'ya emretmis, o
da bu emri yerine getirmis ve bu levhalari ahit sandigina yerlestirmistir.*

Tevrat’ta anlatilan bu hadise ile Siiy(itinin nceki kitaplarin peyderpey indirdigine
dair delil gosterdigi rivayetler arasinda bir drtiisme séz konusudur. Buna gére dnceki
kitaplarin toplu nazil olduguna yénelik kabuliin Hz. M@s4’ya Sini Dagi'nda verilen on
emre dayandirildig1 anlagilmaktadir. Sina Dagi bulusmasi ve Hz. Msd'nin Sind Dagi’'nda

8 Taberf, Cdmi‘u’l-beydn, 13/126.

8 Zemahserd, el-Kessdf, 2/158.

8 Hatta Stiy(ti Kur'dn’da Hz. M{s&’run levhalarindan s6z eden ayetleri de Tevrat'in toplu nazil olusuna delil
gdstermistir. bk. Suy{ti, el-itkdn, 1/154-155.

Gokkir, “Hz. Muhammed’in Umm{ Olmasi Kur'4n-1 Kerim'’in Peyderpey Nazil Olmasinin Hikmetlerinden Biri
Midir?”, 211.

8 bk. Cik. 19-20, 24:12-18, 31:18, 32:15-16; Yas. 5:1-22, 9:17.
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aldig1 bu vahiy Yahudi dininde dnemli bir yere sahip olmasi ve burada M{isd'ya verilen on
emrin bir anlamda Tevrat'in genel ilkelerini ve 6ziinii bildirmesi hem Yahudiler icerisinde
hem de Islam alimlerinde bdyle bir alginin olusmasina sebebiyet vermis olabilir. Bu agidan
geleneksel Yahudi diisiincesinde Tevrat'in Misi'ya bir biitiin olarak Sini’da verildigine
dolayisiyla onun Allah’tan geldigine, benzersiz ve her harfinin dogru olduguna inanilir.”
Hatta Rabbani Yahudi gelenekte sadece Tevrat'in degil sézlii vahyi temsil eden Talmud ve
Misna’nin da Sind Dag bulusmasinda bir defada Hz. Misd'ya verildigi kabul
edilmektedir.®® Fakat bazi Rabbiler'in bu anlayisa karsi ¢iktigi, Allah'in Sind Dag
bulusmasinda sadece genel ilkeleri Mlisd’ya vahyettigi, bunlarin da on emirden ibaret
oldugu soylemistir.* Tevratn muhtevasindan Ornekler vererek konuya dair
degerlendirmelerde bulunan Baki Adam’a gore de Tevrat'tin Misi'ya bir defada
indirildigini iddia etmek zorlama bir te'vildir.”® Ayrica bir arastirmada asil etkileyici ve
6nemli an M{isd'nin Sina Dagi'nda aldig1 ilk vahiy olmakla birlikte Tevrat'in M{isd’ya ¢6lde
gecirdigi siire boyunca vahyedildigi belirtilmistir.”*

Miisriklerin Kur'an'in toplu inisine yonelik talepte bulunmalart onlar agisindan iki
arglimana dayanmus olabilir. Birincisi Yahudilerin etkisiyle bu yonde bir kutsal kitap
telakkisine sahip olmalari miimkiindiir. Zira Kur’dn'in nazil oldugu dénemdeki Yahudilerin
Rabbini gelenege bagl olarak Tevrat'n toplu gonderildigi inancim benimsemeleri
muhtemeldir. ikincisi ise hali hazirda inkarcilarin kendilerinin de imkan vermedigi bir
seyle, Hz. Peygamber’i zora sokacak talepte bulunmalar: da olasidir. Bu ikinci ihtimal bu
soylemin inkarci bir strateji ve polemik olmasina daha uygundur. Bununla birlikte daha
Once isaret ettigimiz gibi miigrikleri bu yonde bir itirazda bulunmaya Yahudilerin tesvik ve
tahrik ettigi anlagilmaktadir. Fakat her haliikarda Kur’an'in toplu indirilme talebinin altinda
Hz. Peygamber’i aciz birakma diisiincesi yatmaktadir. Nitekim daha once isaret ettigimiz
lizere Zemahseri ve diger bazi alimler her ne kadar énceki kitaplarin niizul keyfiyetini
tartigmasa da bu talebin, inkarcilarin kendi hakliliklarimi pekistirmek ve Hz. Peygamber’i
zora sokmak amaciyla dne siirdiikleri itirazlardan biri oldugunu vurgulamustir. Oyle ki
Zemahseri bu talebin, altindan herhangi bir fayda bulunmayan anlamsiz ve gereksiz bir
tartigmadan ibaret oldugunu sdylemistir. Ona gére Kur’an'in bir defada ya da peyderpey
nazil olmas1 mucize olmasim ve muhataplar igin delil teskil etmesini degistirmez.” Zaten
Kur'an'in toplu indirilme talebi ilahi bir bildirim degil, inkircilarin sézii olarak tahkiye
edilmektedir. Bu bakimdan 6zellikle Mekke déneminde miisrikler hem Kur’an’in kaynagima
hem de muhtevasina yonelik bir sekilde Hz. Peygamber'i zora sokacak ¢esitli itirazlarda ve
taleplerde bulunmuslardir. Oyle ki Kur'an'in toplu indirilme talebinin agik¢a zikredildigi
Furkdn sfiresinde misriklerin Kur'dn1 Hz. Peygamber’in uydurduguna, baskalarina

%  Dan & Lavinia Cohn-Sherbok, Yahudiligin Kisa Tarihi, cev. Bilal Bas (istanbul: iz Yayincilik, 2011), 24.

% Buna gre Sina Dagi'nda biri yazili digeri sozlii olmak {izere Mlisd’ya iki tiir vahiy verilmistir. Tevrat yazili,
Talmud ise sdzlii vahyi temsil etmektedir. Ayrintili bilgi icin bk. Salime Leyla Giirkan, Yahudilik (istanbul:
[SAM Yayinlari, 2012), 91-106.

8 Baki Adam, Yahudi Kaynaklarina Gére Tevrat (Mahiyeti, Tahrifi ve Yahudi Tarihindeki Yeri) (Ankara: Seba Yayinlari,
1997), 55.

% Adam, Yahudi Kaynaklarina Gore Tevrat, 73-75.

' Paul Morris, “Torah Min Hashamayim in Orthodox Theology Disputes, Debates And Discourse”, Journal of
Modern Jewish Studies 14 (2015), 27.

2 Zemahserd, el-Kessdf, 3/278.
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yazdirdigina, birilerinin bu hususta ona yardim ettigine ve Kur’an'in sabah aksam kendisine
okunan masallardan ibaret olduguna yonelik itirazlara yer verilmistir. * Ayrica Hz
Peygamber’in yemek yiyen ve carsi-pazarda dolasan bir peygamber olmasina hayret ederek
ona bir melek indirilmesini, uyariciik gérevini bu melekle icra etmesini ya da bir hazine
verilmesini ve zahmetsizce yiyip ictigi bir bahce sahibi olmasini ondan talep etmislerdir.*
Bu 4yetlerin ardindan Allah, onlarin bu tiir meseller getirerek sapittiklarini ve bu gidisle de
dogru yola erisemeyeceklerini belirtmistir.”® Miisriklerin buna benzer talepleri isra 17/89-
93 ayetlerinde de zikredilmektedir. Keza cesitli dyetlerde Kur'dn'n 6n gordiigli yeniden
dirilisi kabul etmemek icin ciirimiis kemiklerin nasil diriltilecegi tizerinden Hz.
Peygamber’le polemige giristikleri anlatilmaktadir.”® Nitekim onlarin bu séyleminin de Hz.
Peygamber’i cevapsiz ve aciz birakacaklarimi diistindiikleri bir polemikten ibaret oldugu
ifade edilmistir.”

Bazi dyetlerde inkarcilarin beser {istli peygamber taleplerine cevaben Hz. Peygamber’in
beser olmasi, yemek yemesi, ¢arsi ve pazarda dolasmasi gibi mevcut durumuyla onceki
Peygamberlerin durumunun ayni oldugu belirtilirken diger bazilarinda ise onlarin talepleri
cevapsiz birakilmistir. Bu minvalde Furkén 25/32 ayetindeki 533 (VS :}\,jﬂ\ e Jj: \]j
ifadesiyle yine ayr siirede gecen “Ona bir melek indirilmeli ve kendisiyle birlikte o melek de
uyaricilik gérevi yapmali degil miydi?”*® yeti ile mukayese edilebilir. Bu Ayetler arasinda,
yapilan itirazin epistemik temelden yoksun olmasi ve muhataplarin taleplerinin cevapsiz
birakilmas: itibariyle bir benzerlik kurulabilir. Buna gore inkarcilarin ikinci Ayetteki
taleplerinden hareketle 6nceki peygamberlerden her birinin yanminda uyarici bir melek
bulunduguna yonelik bir genelleme yapmak ve yargiya varmak nasil yanhssa birinci ayetten
hareketle de onceki kutsal kitaplarin toplu indirildigi sonucuna varmak yanlistir.
Kanaatimizce samimi bir sorgulama amaci tasimayan bu tiir talepler, ilahi irade tarafindan
ciddiye alinmamugstir. Nitekim miisriklerin fitne ¢ikarmak icin, gaybdan séz eden bazi
ayetlere yonelik de itirazda bulunduklar: goriilmektedir. S6z gelimi cehennemdeki Zakkim
agacindan bahseden Ayetler nazil olunca Eb{ Cehil; “Muhammed bu agacla m bizi tehdit
ediyor! Oysa bizim bildigimiz zakkum, hurma ile kaymaktan yapilmis bir yiyecektir. Ayrica
agag ateste yetisir mi hig!” diyerek itirazda bulunmustur. Bu itiraz iizerine “Bu mu daha iyi
bir ikramdir, yoksa zakkum agact mi? Biz o zakkumu, zalimler igin bir fitne araci yaptik.”** dyetleri
nazil olmustur.'® Keza cehennemdeki on dokuz melekten s6z eden Miiddessir 74/30 yeti
nazil oldugunda Eb{ Cehil sdyle demistir: “Vay anneleri kendilerini kaybedesi Kureysliler!
fbn Ebi Kebse'nin cehennem zebanilerinin sayisinin on dokuz oldugunu haber verdigini
isitiyorum. Sizin sayiniz ise ¢oktur. Sizden on kisi, zebanilerden birine gii¢ yetirmekten aciz
misiniz?”'"" Bunun {izerine nazil olan Miiddessir 74/31 4yetinde meleklerin sayisimin

% el-Furkan 25/4-5.

% el-Furkan 25/7-8.

% el-Furkan 25/9.

% el-isra 17/49; el-Mu'min(in 23/82; Yasin 36/78; es-Saffat 37/16,53; el-Vakia 56/47; en-Naziat 79/11.

7 Sevket Kotan, “Kur’an’da Cahiliye Araplarinda Ahiret inanc1”, Cahiliye Araplariin Ahiret Inanci, ed. Mehmet
Mahfuz S8ylemez (Ankara: Ankara Okulu Yaynlari, 2016), 84.

% el-Furkan 25/7.

9 es-Saffat 37/62-63.

19 Tabert, Cdmi‘u’l-beydn, 17/484.

101 Rurtubd, el-Cami*, 14/79.
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kafirler icin fitne kilindig1 zikredilmistir. Hatta bu ylzden olsa gerek Hz. Peygamber
kendisine gereksiz soru sorulmamasi hususunda hassas davrandigi ve gereksiz soru
soranlari uyardig1 anlasilmaktadir,'®

Bu A4yetler, inkdrci muhataplarin isi yokusa slirmek igin cesitli bahaneler
uydurduklarini gostermektedir. Nitekim bir dyette talep ettikleri gibi melekler indirilse,
olitler kendileriyle konussa ve biitiin istedikleri toplanip karsilarina getirilse dahi iman
etmeyecekleri beyan edilmistir.'” Diger bir 4yette ise her tiirli mucizeyi gorseler bile
iman etmeyecekleri vurgulanmistir.' inkArcilarin Kur’an’in toplu indirilme talebi de
benzer bir tutumu yansitmaktadir. Zira bir dyette s6yle buyrulmustur: “Sayet sana kagit
iizerine yazilmis bir kitap indirseydik ve onlar elleriyle onu tutmus olsalards, yine de o inkdrcilar,
“Bu apagik bir biiyii, baska bir sey degil” derlerdi.”'® Dolayisiyla inkarcilar Kur’dn'in toplu
indirilme talebinde bulunurken her haliikirda iman etmeyecekleri anlasiimaktadir. Buna
gore iman etmemek icin bahane bulmak, sézde kurnazhk yapmak ve gesitli hilelere
bagvurmak suretiyle Hz. Peygamber’i aciz birakacaklarim diistindiikleri hususlarda ondan
cesitli taleplerde bulunmuglardir ki bunlardan birisi de Kur’an'in toplu indirilmesine
yoneliktir. Bu noktada vahiy onlarin 6nceki kitaplarin niizuliine yonelik algilarina iltifat
etmemis, muhataplarin dikkatlerini asil mesele olan Kur’an'in ilahi olusuna ¢ekmistir. Bu
anlatim tarzi, Kur'dn'in islup 6zelliklerinden biri olup Usliib-i Hakim kapsaminda
degerlendirilebilir. Zira bir ydniiyle Uslib-i Hakim, inkarcilarin bulunduklari durumu
mesrulastirmak ve davet edildikleri seyi reddetmek i¢in sunduklar: talep ve itirazlara,
umduklarindan farkli biz s6zle Allah’in cevap vermesi seklinde tanimlanmugtir,'*

Sonug

Bu arastirmada, inkdrcilarin niizul dénemindeki itirazlarindan biri olan Kur’an’'in
toplu indirilme talebi, ilgili dyetlerin baglami ve gayesi acisindan analiz edilerek, bu
talebin 6nceki semavi kitaplarin toplu indirildigine yonelik bir yarg: bildirip bildirmedigi
incelenmistir. Buna gdre erken dénemden itibaren miifessirler, bu talebin Hz.
Peygamber’i zora sokacak inkdrci bir strateji oldugunu vurgulamasina ragmen bu
soylemden hareketle dnceki kutsal kitaplarm toplu indirildigine dair genel bir yarg
cikarmislardir. Ote yandan Bikai ile birlikte bu yarginin tartisilmaya baslandigi
goriilmistiir. Onceki kutsal kitaplarin toplu nazil oldugu kabuliiniin biiyitk oranda
Tevrat'm niizuliine hatta Hz. M{is&’nin Sind Dag1 vahyine dayandirildigi anlasilmustir.
Nitekim bu kabulii dogru bulmayan Bikai konuyu Tevrat ve Hz. M{isd'nin Sini Dagi'nda
aldig1 vahiy tizerinden tartigmistir.

Kanaatimizce, toplu niizul talebinin erken dénemden itibaren inkarci bir séylem ve
strateji oldugu vurgulanmasina ragmen Onceki kutsal kitaplarin toplu indirildigine

192 Nitekim bir rivayette Hz. Peygamber haccin farz kilindigini sgyleyince bir adam “Her y1l mi?” diye sormus,

Hz. Peygamber cevap vermemis, bunun tizerine adam (i defa bunu tekrar etmistir. Akabinde ise Hz.
Peygamber sdyle demistir: “Sizi serbest biraktigim hususlarda beni birakin. Zira sizden &ncekiler
peygamberlerine karsi ciktiklari ve gokca soru sorduklari icin helak olmustur.” bk. Ebii'l-Fida ibn Kesir,
Tefstru'l-Kur'ani'l-‘Azim, thk. Muhammed Hiiseyin Semsuddin (Beyrut: DAru’l-Kiitiibi'l-ilmiyye, 1419), 2/70.

105 e]-En‘4m 6/111.

104 e]-En‘4m 6/25.

105 e]-En‘4m 6/7.

1% Detayh bilgi icin bk. Davut Agbal, “Uslib-i Hakim ve Kur'an Belagatindaki Yeri”, Dinbilimleri Akademik
Arastirma Dergisi 2/20 (2020), 1015-1040.
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yonelik yaygin bir kabuliin olusmasinda bazi teolojik kaygilarin etkili oldugu s6ylenebilir.
Kur'an'in onceki kitaplardan farkli, tstiin ve ilahi kaynakli oldugunu temellendirme
cabasina dayandigi diisiintilen bu teolojik kaygilar, ayni zamanda 6nceki kitaplarin toplu
indirildigine dair kabulii sorgulamaktan kacinmaya da neden olmustur. Miifessirlerin
ilgili Ayetler baglaminda Kur'dnin peyderpey nazil olmasindaki hikmetlere
yogunlasmasina mukabil énceki kitaplarin toplu nazil olmasinin ilahi hikmet agisindan
nasil anlasilmas1 gerektigini cevapsiz birakmalari bunun bir gostergesidir. Ayrica bu
kabuliin sorgulanmamasinda Yahudi RabbAni gelenekte Tevrat'in Misa’ya toplu verildigi
inancinin hakim olmasi etkin bir rol oynamus olabilir. Oysa Tevrat'in muhtevasini analiz
eden Bik4i'nin de hakli olarak belirttigi {izere Misd’ya verilen ilahi vahiy noktasal degil,
Kur'dn gibi insanla ve yasamlan olgularla kurulan bir diyalog icerisinde cizgisel
gerceklesmistir, En azindan mevcut Tevrat incelendiginde bunun aksini iddia etmek pek
miimkiin gézitkmemektedir. Bununla birlikte vahiy kiiltiirii agisindan bakildiginda da bir
peygambere vahyin toplu indirildigini sGylemek zordur. Zira mevcut kutsal kitaplar
dikkate alindiginda cesitli hususlar hakkinda soru soran kimselere cevap verilmesi,
muhataplarin zamanla bazi yaptiklarimin reddedilmesi ve yasanan durumlarin tahkiye
edilmesi gibi diyalektik bir dilin hakim oldugu goriilmektedir. Bu noktada Bika'nin ilgili
ayetler baglaminda geleneksel kabuliin aksine dnceki kitaplarin peyderpey indirildigine
yonelik ortaya koydugu argiimanlar son derece makuldiir. Buna karsilik, geleneksel
anlayis1 desteklemek i¢in sunulan argiimanlarin altinda ise sorunu temelden tartismak
yerine Kur'an'in iistiinliigiini savunma kaygis1 yatmaktadir.

flgili ayetlerde &nceki kitaplarin toplu indirildigine dair dogrudan bir isaret
bulunmamaktadir. Bu kabul inkarcilarin taleplerinden ¢ikarilmis bir sonugtur. Oysa
Kur’an'in Uslup ve muhtevasi hesaba katildiginda inkrcilarin bu tiirden itiraz ve talepleri
iman etmek i¢in kendilerine makul bir gerekge bulma ¢abasindan ziyade bir sekilde Hz.
Peygamber’i zora sokarak inkarci tutumlarinin haklibgmi pekistirme gayesi tasidig
sonucu ortaya ¢ikmaktadir. Bu tiirden itiraz ve talepleri iceren ayetlerin bilhassa orta
dénem mekki sirelerde inkarci bir strateji olarak tezahiir ettigi anlasilmistir ki toplu
niizul talebi bunlardan biridir. Bu bakimdan inkarcilar, kendilerince Peygamber’i aciz
birakacaklarini diisiindiikleri hususlarda itiraz ve taleplerde bulunduklar: goriilmektedir.
Buna gdre inkércilarin Hz. Peygamber’e ve vahye ydnelik Kur’an'in toplu indirilme talebi
bir polemik ve zitlasma araci olarak tezahiir etmistir. Sonug olarak bu arastirmada toplu
niizul talebiyle ilgili yetlerin bir polemik araci olarak incelendigini, bununla birlikte bu
meselenin teolojik ve tarihsel olarak farkli yonleriyle yeni arastirmalara konu
olabilecegini ifade edebiliriz.
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Abstract

While the concepts of dhat/self, shu’tir/consciousness, and al-shu‘ir bi-l-dhat/self-
consciousness have gained prominence in recent philosophical discourse on the mind,
particularly in the light of developments in neurobiology and neurophysiology. However,
these concepts have a long history of usage in both Islamic and Western thought, dating
back to the earliest periods. In his thought experiment, the Flying Man theorem, Avicenna
(c. 980-1037 CE), one of the most influential philosophers of Islamic thought, addressed
several key issues pertaining to the relationship between the soul and the body, the essence
of the soul, the question of whether the soul has a separate and independent existence from
the body, and the nature of consciousness. In his theory, which he discusses with partial
differences in different works, Avicenna, initially posited that the soul has a separate and
distinct existence from the body and that the soul has an immaterial essence. In the second
stage, offering an indirect explanation of the existence of a single essence, namely the dhat
which prioritizes the functions of the different faculties of the immaterial, separate, and
distinct realities of the soul and uniting these functions with the consciousness of T.
Nevertheless, there have been numerous interpretations of the objective that Avicenna
sought to establish with his theory. While some have argued that he dealt with the essence
and existence of the soul in his theory, others have argued that he also grounded the self-
consciousness of the soul in addition to this This study will examine Avicenna’s theory of
the flying man, elucidating its principal objective through an analysis of the theory’s
explanatory framework. Subsequently, an explanation will be provided regarding the
notion of the soul being in the consciousness of its own dhat. This study will evaluate
Avicenna’s distinction between the consciousness of the self (al-shu'ar bi-zat) and the
consciousness of consciousness (al-shu’iir bi al-shu’iir) will be evaluated. It demonstrates that
although Avicenna’s theorising primarily concerns the soul as having an immaterial
essence, separate and distinct from the body, at a secondary level he also seeks to prove that
the soul is conscious of its own essence.

Keywords: Philosophy of Religion; Avicenna; Flying Man Theory; Soul; Self; Consciousness
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This study presents an English translation of the article originally published in Turkish, entitled “/bn Sind'nin
Ugan Adam Nazariyesi Baglaminda Nefsin Benlik Bilinci”, Eskiyeni 51 (December 2023), 1045-1073.
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Highlights

This study deals with Avicenna’s understanding of soul and consciousness in the context
of the flying man theory.

One of the basic claims of the flying man theory is that the soul has an essentially self-
consciousness.

The self-consciousness of the soul is self-evident, direct, and unmediated.

The self-consciousness that the soul has is essentially identical to the dhat/self itself.
The soul’s consciousness is divided into self-consciousness (al-shu’ir bi-dhat) and
consciousness of consciousness (al-shu’iir bi al-shu’ir).
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Oz

Modern dénemde zihin felsefesi alaninda, néro-biyoloji ve néro-fizyolojinin verilerine baglh
olarak yapilan calismalarda, zihin kavramiyla baglantili olarak zat/benlik, su’0r/biling ve
benlik bilinci/kendilik bilinci kavramlari daha fazla én plana ¢ikmis olsa da erken
dénemden itibaren gerek islam gerekse Bat1 diisiincesinde bu kavramlar kullanilmustir.
fslam diisiincesinin énemli filozoflarindan ibn Sina, nefsin bedenden ayri ve farkli bir
mevcudiyete sahip olduguna dair gelistirdigi diisiince deneyi Ugan Adam nazariyesinde,
nefs-beden iliskisi, nefsin mahiyeti, nefsin bedenden farkli ve bagimsiz bir varliga sahip olup
olmadigy, nefsin bilince sahip olup olmadig1 ve nefsin kendilik bilincini nasil ve ne zaman
kazandigini ele almugtir. Farkl eserlerinde kismi farkliliklarla ele aldigi nazariyesinde ibn
Sind ilk asamada, nefsin bedenden ayr1 ve farkli bir mevcudiyeti ve nefsin gayri maddi bir
mahiyete sahip oldugunu temellendirmistir. ikinci asamada ise gayri maddi, ayrik ve farkli
gerceklige sahip olan nefsin farkli melekelerin islevlerini énceleyen ve bu islevleri ‘ben’
bilinciyle birlestiren tek bir dziin yani zatin varligini dolayli sekilde izah etmistir. Bununla
birlikte ibn Sind'nin nazariyesinde asil neyi temellendirmeyi amagladigina dair farklh
yorumlar yapilmustir. Kimi nazariyede nefsin méahiyeti ve gercekligini ele aldigim
savunurken kimi de buna ek olarak nefsin kendilik bilincini de temellendirdigini
savunmustur. Bu calismada, Tbn Sind’nin diisiinsel deney olarak gelistirdigi ucan adam
nazariyesi ele alinacaktir, nazariyenin izahina baglh olarak nazariyenin temel amacinin ne
oldugu ortaya konacaktir. Daha sonra nefsin kendi zatinin su’irunda/bilincinde olmasindan
kastinin ne oldugu izah edilecektir. ibn Sind’min su’tira iliskin yaptig1 kendilik bilinci (es-su’(ir
bi-zat) ile bilincin bilinci (es-su’iru bi’s-su’ir) ayirimi degerlendirilecektir. Sonug olarak da
her ne kadar ibn Sina nazariyede 6ncelikli olarak nefsin bedenden ayr1 ve farkli gayri maddi
bir mahiyete sahip oldugunu ele almis olsa da ikincil diizeyde nefsin kendi zatinin bilincinde
oldugunu da kamtlamay1 amagladigi temellendirilecektir.

Anahtar Kelimeler: Din Felsefesi; ibn Sin4; Ucan Adam Nazariyesi; Nefs; Benlik; Biling

Bu calisma, orijinali Tiirkce olarak yayimlanan “ibn Sind'min Ucan Adam Nazariyesi Baglaminda Nefsin Benlik Bilinci”,
bashkli makalenin [Eskiyeni 51 (Aralik 2023) 1045-1073, https://doi.org/10.37697/eskiyeni.1332257] Ingilizce
ceviridir.
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One Cikanlar

e Bu calisma ibn Sind'min nefs ve biling anlayisim ucan adam teorisi baglaminda ele
almaktadir.

o Nefsin 6z-bilinci apagik, dolaysiz ve aracisizdir.

e Nefsin 6zsel olarak sahip oldugu 6zbiling, zatin/benligin kendisiyle 6zdestir.

e Nefsin bilinci 6z-biling (es-su’tir bi’z-zdt) ve biling bilinci (es-su’tir bi’s-su’iir) olarak ikiye
ayrilir.
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Introduction

Depending on the question “What is a human being?”, the relationship between soul
and body, whether the soul has a self and consciousness, and how and when the soul
acquires self-consciousness have been discussed by philosophers since the early period,
both ontologically and epistemologically. In the modern period, studies in the philosophy
of mind based on the data of neuro-biology and neuro-physiology have emphasized the
concepts of mind, dhat/self, shii’tir/consciousness, and self-consciousness/self-consciousness
in connection with the concept of mind, but similar concepts have been used with slight
differences in the debates in Islamic and Western thought since the early period, especially in
the Middle Ages. The main question discussed in both periods is the essence and origin of mind
and consciousness, whether the mind has a reality separate and distinct from the body, and
whether mind and consciousness are a function of the soul or a function of the brain, which is
a part of the physical body. Although there are partial differences in the way philosophers in
the classical period addressed the issue within their own philosophical and metaphysical
systems, the contemporary philosophy of mind retains its meaning and importance as a
source of discussion. This is because the question of the nature of consciousness and the
source of conscious mental states, which make human beings human and form the basis of
their personal identity (I/dhat) as well as their nature, has always maintained its importance
and value as the most fundamental problem of philosophy.

In the history of philosophical thought, there are two principal perspectives regarding
the origin of the self and the phenomenon of self-awareness. The first of these is the
monist/physicalist view, which reduces the self and consciousness to the physical material
body, and the second is the dualist understanding, which explains the self and
consciousness through the incubation of two different entities, the soul and the body. The
subject of our study, Avicenna, whose views will be the subject of our study, discussed issues
such as the soul, essence/self, shi'tir/consciousness, and individuality in a unique way
within his own philosophical system in his Works, which he addressed the issue in the
context of substance dualism. By employing a set of concepts to elucidate his understanding
of the soul and the meanings and functions ascribed attributed to these concepts, he posited
that the soul has a discrete and distinct existence from the body, constituting an immaterial
divine substance. Depending on the soul on which he grounded the reality of the soul, he
postulated that the soul has an essence/self and consciousness/shu’lir by virtue of its
essence in his intellectual experiment, the Flying Man theorem,

This study aims to demonstrate that Avicenna addressed the issue of consciousness, self-
awareness, and the origin, formation, and maintenance of the self in a systematic and
unique manrer. This is a fundamental problem in the philosophy of mind, and his approach
will be a source of contemporary discussion. Discussions in the philosophy of mind are
informed by the premise that the soul is a discrete entity, separate from the body, with a
distinct ontological status. This is exemplified in his thought experiment, the Flying Man
theorem, which posits that the soul possesses dhat/self and consciousness/shu’tr as a
consequence of its essential nature. In the context of Avicenna’s doctrine of the soul, this
paper will examine his views on the classification of self (dhat), consciousness (shu’iir), and
consciousness of self (al-shu’iir bi al-dhdt) and consciousness of consciousness (al-shu'iir bi al-
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shu’iir). Additionally, contemporary commentators have offered differing interpretations of
the philosopher’s intentions in developing his theory. The discrepancies in opinion can be
attributed to a number of factors, including Avicenna’s stylistic approach, the premises he
employed, and the manner in which he differentiated the concepts utilized in his analysis
of the soul’s nature. This study will examine the differences of opinion held by
contemporary commentators on Avicenna’s work and the reasons behind these differences,
with reference to his theory.! Due to the limitations of this study, we will not elaborate on
the philosopher’s understanding of the soul, his proofs for the existence of the soul, the
faculties of the soul, and so on.

Definition and Essence of Nafs

In his philosophical work, Avicenna defines the soul as “Thus, the soul ... is the first
completion of natural bodies that have organs carrying out the actions of life.”? In contrast
to Aristotle’s definition of the soul an immaterial, simple, and naturally present force or
structure in the body,” Avicenna defines the soul as the first perfection that is externally
included in the body and enables the body, which is the natural organic body, to exist in
actuality. Avicenna considers Aristotle’s understanding of the soul as the form of the body*
to be inadequate on the grounds that the soul does not occupy any part of the body, is not
immanent to the body, and so on. Consequently, he defines the soul not as the form of the
body but rather as its perfection.’ In this context, Avicenna does not view the soul as the

! In addition to those who argue that Avicenna aimed to prove that the soul has an immaterial existence that
is separate and distinct from the physical body, there are contemporary commentators who argue that he
also aimed to explain that the soul has self-consciousness. These arguments are as follows: Therese A. Druart
Dag, “The Soul and Body Problem: Avicenna and Descartes”, ed. Therese A. Druart, Arabic Philosophy and
the West: Continuity and Interaction (Washington, D.C.: Center for Contemporary Arab Studies-Georgetown
University, 1988), 27-49; Michael Marmura, ““Avicenna’s “Flying Man” in Context’”, The Monist 69/3 (1986),
383-95; Deborah L. Black, “Avicenna on Self-Awareness and Knowing that One Knows”, The Unity of Science
in the Arabic Tradition, ed. Shahid Rahman, Tony Street, and Hassan Tahiri (Dordrecht: Springer
Netherlands, 2008), 63-87; Jari Kaukua, Self-Awareness in Islamic Philosophy: Avicenna and Beyond,
(Cambridge: Cambridge University Press, 2015); Peter Adamson and Fedor Benevich, “The Thought
Experimental Method: Avicenna’s Flying Man Argument”, Journal of the American Philosophical Association
4/2 (2018), 147-64; Ahmed Alwishah, “Avicenna on self-cognition and self-awareness”, Aristotle and the
Arabic Tradition, ed. Ahmed Alwishah and Josh Hayes, (Cambridge: Cambridge University Press, 2015), 143-
63. Apart from these studies, there have recently been important studies on Avicenna's understanding of
the soul, essence/self, consciousness and immortality at the doctoral dissertation level: In addition to the
aforementioned studies, a number of significant doctoral dissertations have recently been published on
Avicenna's conceptualisation of the soul, essence/self, consciousness and immortality. Ahmet Erkan, Soul
and Immortality in Avicenna, (Ankara: Ankara University Institute of Social Sciences, PhD Thesis, 2023)) and
Omer F. Goriicii, Avicenna - Descartes Psychology: A Comparative Analysis (Izmir: Izmir Katip Celebi
University Institute of Social Sciences, PhD Thesis, 2023).

2 Avicenna, Avicenna’s De Anima: Being the Psychological Part of Kitab al-Shifa, ed. Fazlur Rahman (London:
University of Durham, 1959), L1, p. 12, line 7-8; Aristotle De Anima, 2.1.412b 4-6. The English translations of
the quotations from the Liber de Anima are taken from Simon Kemp's translation of The Psychology of
Avicenna: An English Version of the Liber de Anima. However, the emphases and the Arabic quotations in
brackets are those of the author.

3 Aristotle, De Anima IL.1, 412b5-6, 412a27-28.

4 Aristotle, De Anima IL.1, 412a20-1.

5 Jari Kaukua, Self~Awareness in Islamic Philosophy: Avicenna and Beyond (Cambridge: Cambridge University Press,
2015), 44.
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form that unites with matter in its potentiality and actualises it. Instead, he considers the
soul to be the principle of perfection of the body composed of matter and form. This is
because Avicenna employs the term ‘form’in the sense of a perfection that is intrinsic to a
given species, thereby conferring upon it the characteristics of that species. Similarly, the
definition of the soul as the form of the body provides insight into the soul’s relationship
with the body and the effects/phylaxis that the soul exerts upon the body within this
relationship. However, it does not provide information about the essence of the soul.® Such
a definition of the soul would be a definition based on its actions rather than its essence or
essence:

We say that when we know that the soul is the perfection (kamal) of the body and then

explain what perfection is, we do not know what the essence (mahiya) of the soul is, but

rather we know what the soul is in terms of its being the soul. The term soul is not derived

from the substance itself, but rather from its role in governing the body and assuming

responsibility for its actions.’

To elucidate the essence of the soul, Avicenna, with the aid of the flying man theorem,
postulates that one can become aware of the existence of the soul by directly perceiving the
essence of the soul in the absence of the body, bodily limbs, and perceptual experiences. As
Avicenna postulates, an examination of the essence (dhat) of the soul, conducted with
concentration, reveals that it is devoid of a locus and exists as a substance in itself.? He posits
that the soul has a separate and distinct reality in the body. The most accurate and precise
definition of the soul is one that is based directly on the essence of the soul, that is, intrinsic
nature, as opposed to a definition that is contingent on the body or bodily limbs. This is
because attempting to define the soul in relation to bodily faculties would constitute a
definition, rather than essential definition (hadd).? A definition based on the actions of the
soul, which are its effects on the body, would be a relative definition rather than an essential
definition. A definition of the soul based on its functions within the body would effectively
reduce the soul to a mere faculty or the collective of faculties. In other words, defining the
soul in terms of the effects that arise as a result of its attribution to the body (min jihat izafati
ma lahu ay min jihat ma huwa mabda’u li hazihi al-afa’il) would be defining the soul in terms of
accidents (min jihat ma lahu ‘arazun ma), which would not constitute an absolute definition.!
The true definition must be based on the essence that distinguishes the soul as a soul and
maintains its state, derived directly from its substance."! To illustrate this concept more
clearly, Avicenna presents the example of the mover and the movable. Accordingly,
observation of the moving thing reveals the presence of an agent that initiates movement,
yet the specific nature of the essence (dhat) of this agent remains unknown. Avicenna

¢ Avicenna, Avicenna’s De Anima 1.3 27-33.

7 Avicenna, Avicenna’s De Anima 1.5, p. 10, line 15-18.

8 Avicenna, Avicenna’s De Anima 1.5, p. 9 line 15-16; 1.5, p.4 line 8-9, 11.

°  Avicenna, Avicenna’s De Anima 1.5, p.8 line 2-3.

10 Avicenna, Avicenna’s De Anima 1.5, p. 4 line 8-9, 11. 1t is evident that Avicenna acknowledges the possibility
of discerning the soul through its inherent qualities and the actions it initiates within the body. Avicenna’s
De Anima L5, p. 15 line 16-17.

11 Avicenna, Avicenna’s De Anima 1.5 4 satir 8-9, 11. Of course, Avicenna accepts that the soul can be partially
known through the accidents it possesses and the actions it causes in the body (min hadh al-‘aradhi lahu ila an
nuhakkiku dhatihi li-na‘rifa mahiyatahu ...). Avicenna’s De Anima L5 p. 15 line 16-17.
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attempts to address this issue by focusing on the essence of the soul itself.’? To elucidate the
existence and essence of the soul, which is distinct from the body, he develops the thought
experiment of the "Flying Man."

Flying Man Theory

Avicenna’s intellectual experience, which can be formulated as the theory of the Flying
Man/Man in the Void, which he constructed to justify the realization of the soul’s essence,
can be found in al-Shifa: Tabi'iyyat / Kitab al-Nafs (1.1; V.7), al-Isharat wa al-Tanbihat (Namat 3,
Fasl 1-2, 374-78.), and Mubahasat. In Kitab al-Nafs 1.1, where he aims to elucidate the essence
of the soul, he concludes that the soul has a separate and distinct existence from the body.
In Kitab al-Nafs V.7, he explains what he is aware of and knows independently of his body
with the concept of anniya. In addition to these three works, Taligat (pp. 30, 79-80, 147-48,
160-61), provides a detailed discussion and justification of the soul's direct consciousness of
its own essence as opposed to its relation and difference from the body. In this work, he
addresses self-consciousness in the sense of the soul’s awareness of itself and makes the
distinction between al-shu’tir bi-dhat and al-shuiir bi al-shu’ir. Although the narratives and
descriptions of the theory in these three works contain partial differences, the main point
that draws attention is to prove the existence and essence of the soul and to justify that the
soul has a separate and distinct existence from the body. Additionally, it is posited that
individuals are conscious of their dhat/self, meaning that they can directly perceive their
dhat/self.

The interpretation of this intellectual experiment developed by Avicenna has been the
subject of considerable debate. The conceptual ambiguity inherent in the theory, the partial
discrepancy between different versions of the theory, and the alternating use of different
concepts in different versions have provided a foundation for the defense of disparate views
on the precise nature of Avicenna’s intention in developing this theory. The initial
interpretation that to be examined is that Avicenna posits the existence of a soul that is
separate and distinct from the body, and that the soul is immaterial. One of the most
prominent advocates of this perspective is Hasse. The second main interpretation is that
Avicenna justifies the soul’s direct, self-evident, and permanent self-consciousness, in
addition to its immateriality, An important representative of this view is Kaukua.

In his Kitab al-Nafs, Avicenna formulates the theory as follows:

In this matter, it is oriented towards proving the existence of the self through warning

(tanbih) and reminiscing (tadhkir) ...

We say that the one among us must imagine (yatawahham) himself as though (a) he is

created all at once and (b) created perfect (kamil), but that (c) his sight has been veiled from

observing external things, and that (d) he is created falling in the air or the void in a manner
where he would not encounter air resistance, requiring him to feel, and that (e) his limbs

are separated from each other so that they neither meet nor touch. He must then reflect as

to whether he will affirm the existence of his self (dhatahu).

He will not doubt his affirming his self-existing (wujtid dhatihi), but with this he will not

affirm any limb from among his organs, no internal organ, whether heart or brain, and no

external thing, Rather, he would be affirming his self (dhatihi) without affirming for its
length, breadth and depth. And if in this state he were able to imagine a hand or some other

12 Avicenna, Avicenna’s De Anima 1.5 p. 5 line 2-3.
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organ, he would not imagine it as part of his self (ff dhatihi) or a condition for its existence

(shartan fi dhatihi).

You know that what is affirmed is other than what is not affirmed and what is acknowledged

(al-mugarr bihi) is other than what is not acknowledged. Hence the self whose existence he

has affirmed has a special characteristic (khassiyya) of its being his very self, other than his

body and organs that have not been affirmed.

Hence the one who affirms (al-muthbit) has a means (lahu sabil) to be alerted (yatannabah) to

the existence of the soul as something other than the body -indeed, other than body- and

to his being directly acquainted (‘arif) with [this existence] and aware of it (annahu ‘arif bihi

mustash’ir lahu). If he is oblivious to this, he would require educative prodding.”:3

As can be discerned from the aforementioned quotation, the primary objective of this
particular iteration of the theory is to substantiate the existence of the soul, the capacity to
intellectually acknowledge the existence of the soul as a separate and distinct entity from
the body, and the assertion that the soul is not contingent upon the body for its existence
and functions. The second point concerns the essence of the soul, which is accepted from
the outset as a separate and distinct entity from the body. This raises the question of what
kind of essence the soul has, without considering its attribution to the body. The
differentiation of the soul from the body serves to justify the immaterial structure of the
soul. The third point concerns the essential relation between the soul’s essence and the soul
itself, or its being, This is to be achieved by justifying that the body is not a constituent or
essential part of the soul’s existence and essence. In other words, it is an attempt to justify
the sameness between essence/self and self-consciousness. It can therefore be concluded
that self-consciousness is not related to the body or any bodily limb. Consequently, the
soul’s dhat, or self-consciousness, can be defined as a state that is separate and distinct from
the body. Once the essence, dhat, and self-consciousness of the soul have been established,
it is necessary to demonstrate the direct cognizability, clarity, and certainty of self-
consciousness.

In the theorem, Avicenna’s primary rationale for requesting that the individual imagine
themselves suspended in the air with immediate and comprehensive understanding is to
preclude sensory knowledge/experience, which represents the fundamental source of
knowledge for the mind. Consequently, this approach serves to substantiate the existence of
the soul without the reciprocal affirmation of the body by the soul. For this purpose, he asserts
that all sensory input must be blocked. The rationale behind the suspension of the body in the
air and the subsequent conceptualisation of it as “created all at once and (b) created perfect”
(khulika defatan and wa khulika kamilan)* is to preclude the actualisation of the faculties of
estimation, imagination, and memory. These are internal faculties (hawas al-batina) that may

13 Avicenna, Avicenna’s De Anima 1.1, p. 16 line 2-15.

14 Avicenna, Avicenna’s De Anima 1.5, p. 16 line 3. In formulating his theorem, Avicenna posits that the human
being was created by God in a state of suspension in the air. To gain a deeper comprehension of the theorem,
it is essential to undertake a detailed examination of the process of creation of the human being that he
postulates. In Avicenna's theory, the creation of human beings is not an instantaneous process. Conversely,
in addition to the unity of the soul and body, the human being is brought into existence according to a
deterministic order within the sublunar realm, under the control of the active intellect. Nevertheless,
Avicenna posits that it is logically feasible for God to create a human being directly in this scenario, invoking
His divine power.
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be possessed by bodily limbs contingent on their sensation. The objective is to prevent the
data that would otherwise activate these faculties. Therefore, it can prevent any kind of data
flow that would nourish the essence of the soul based on perceptual experiences. Despite
lacking experiential knowledge, an individual can still demonstrate competence and
perfection in using the utilisation of their intellectual faculties. An additional rationale for
conceptualising the individual as a suspended entity devoid of internal and external
components is to preclude the interception of sensory data. This entails the prevention of
both sensory and experiential knowledge, including tactile, olfactory, and gustatory
experiences, as well as the acquisition of knowledge pertaining to one’s own body. Once the
soul has been purified of all internal and external data, and has reached a state of pure
awareness, it intellects whether its dhat/self exists or not, and becomes directly and without
any doubt, clearly aware of the existence of the dhat/self of its soul (shu’iar). This provides
evidence that the dhat/self of one’s soul has a reality that is independent of and distinct from
the physical limbs. Furthermore, it demonstrates that the soul is aware of its own existence
without perceptual knowledge and experience. This essence, which is realised and directly
perceived, is what the person calls “I” (‘ana), the self itself (shuiruna bi-dhatina huwa nafs
wujiidund).’® It is an essential essence from whose realization one cannot escape and whose
existence one must affirm. This self-awareness or self-consciousness, which Avicenna
expresses with the concept of dhat/self, points to the subjective and individual self of the soul.
Based on the self-consciousness of the soul, Avicenna also aimed to justify the individuation
and formation of personal identity of each individual.'®

To substantiate the assertion that self-consciousness is not a function of the body, it is
first necessary to demonstrate that the soul is not a function of the body or the sum of bodily
functions. To this end, Avicenna presents a series of arguments to demonstrate that the soul
possesses a reality that is separate and distinct from the body. The initial argument is based
on the concept of intellectual perception. Accordingly, intellectual perception is realised in
the immaterial soul, rather than in the physical body or perceptions. Perceptual experience
based on the body is unable to abstract the forms of the things it senses from their
substances. However, the immaterial soul and the faculty of perception can grasp the forms
of things by abstracting them from their substances. Secondly, the faculty of perception
inherent to the soul is capable of discerning universals that do not possess discrete and
distinct realities. The universals that do not possess a discrete existence external to the body
can only be apprehended through the faculty of perception. Thirdly, the soul is conscious
of its own existence while the body and sensory organs are not aware of their own existence;
only the soul is aware of its own existence. This can be achieved without the input of sensory
perceptions, as evidenced by the flying man theory. Therefore, despite the closure of both
internal and external perceptions, the individual conceived of in this manner will inevitably
affirm the existence of their own essence (wujiid dhatika) even under these circumstances.
Consequently, Avicenna posits that even in the absence of corporeal awareness, an

s Avicenna, Ta'ligat, ed. 'Abd al-Rahman Badawi (Cairo: Dar al-Islamiyya, 1973), p. 161 line 10.

16 Ahmed Alwishah, “Avicenna on Self-cognition and Self-Awareness”, Aristotle and the Arabic Tradition, ed.
Ahmed Alwishah and Josh Hayes (Cambridge University Press), 145-46; For detailed information on
Avicenna's individualisation of the soul, see Omer Ali Yildirim, “Ebii’l-Berekat el-Bagdadi ve ibn Sina
Baglaminda Nefislerin Bireysellesmesi”, Bilimname 39 (2019), 187-219.
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individual will remain conscious of their own essence. This indicates that the awareness of
essence is not contingent on the body or any of its constituent parts.

Despite Avicenna’s justification of the soul’s separate and distinct existence from the
body in his theory, his argument for the soul’s existence was critiqued for its lack of
strength, One of the major criticisms of the theory, J. Kaukua’s criticism, concerns
Avicenna’s error in distinguishing between the epistemological or phenomenological and
the metaphysical:

... as many scholars have pointed out, it seems to commit the rather blatant fallacy of

proceeding from an epistemic or phenomenological distinction to a metaphysical one... the

fact that the brain or the extended neural network of my body does not figure in the

phenomenology of my first-personal experience does clearly not warrant the conclusion

that my experience is metaphysically independent of them, for it is perfectly possible, even

likely, that my experience is opaque in the sense that mere introspection will never reveal

its physical foundation.t”

Kaukua asserts that Avicenna’s distinction between two different realities lacks
sufficient rationale and is not sufficiently clear or grounded. In accordance with this
distinction, Avicenna posits that the soul and the body are discrete entities, such that the
soul can exist independently of the body and is not contingent on the body for its reality
and existence. However, as Kaukua notes, the fundamental issue is that the distinction
between the soul and the body is inherently ambiguous, as the soul is said to possess a
wholly distinct reality from the body. Does the fact that the soul is conscious of its own
existence despite being purified from all bodily limbs and sensory data in the theory provide
sufficient justification for the soul having a separate and distinct existence from the body
as claimed? The lack of perceptual data supporting the existence of the body in the theory
raises the question of whether this necessitates the existence of the soul. How can he be
certain that the essence/self which he believes to be conscious is not a part of the body or
the body itself? The response to this fundamental critique of the theory remains unclear
and unaddressed within the theory itself.

One potential response to this criticism is that the theory in question is not a well-
founded argument, but rather, as Avicenna states, an ‘admonition’, that is, a warning or
reminder. A detailed analysis of the theory’s structure reveals that Avicenna does not set
out to provide a definitive, well-reasoned definition of the soul, self, or essence. Conversely,
the theory can be seen as an intellectual experiment, designed to facilitate the realisation
and perception of one’s own self or essence.'® P. Adamson and F. Benevich contend that such
an explanation is inadequate and unconvincing. They argue that Avicenna makes this
distinction by observing conceptual distinctions in a way that leaves no room for doubt. In
the text, Avicenna presents the soul-body distinction in a clear and assertive manner. Had
he lacked confidence in this distinction, he would have stated it in the text and provided
the necessary justifications.'

17 Kaukua, Self-Awareness in Islamic Philosophy, 37.

18 Kaukua, Self-Awareness in Islamic Philosophy, 34.

19 Adamson and Benevich, “The Thought Experimental Method”, 149; Avicenna, Avicenna’s De Anima, 1.1, p. 16
line 12-13.
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Another important criticism against the flying man theory is M. Marmura’s claim that,
just as Anselm made a leap from a concept in the mind to objective reality, Avicenna makes
a leap from a hypothetical/ hypothetical existence to an existence with a
definite/categorical reality. Marmura criticizes Avicenna’s inference from hypotheticals
that do not reflect reality to a reality that has not been conclusively proven or clearly
grounded, arguing that the theory uses a false method of inference* The part that
Marmura has the following to say about this:

You know that what is affirmed is other than what is not affirmed and what is acknowledged

(al-mugarr bihi) is other than what is not acknowledged. Hence the self whose existence he

has affirmed has a special characteristic (khassiyya) of its being his very self, other than his

body and organs that have not been affirmed.

Hence the one who affirms (al-muthbit) has a means (lahu sabil) to be alerted (yatannabah) to

the existence of the soul as something other than the body -indeed, other than body- and

to his being directly acquainted (‘arif) with [this existence] and aware of it (annahu ‘arif bihi

mustash’ir lahu). If he is oblivious to this, he would require educative prodding.”!

Marmura does not find it correct to present Avicenna’s hypothetical/ hypothetical
conclusion as if it were a definite conclusion. In Marmura’s words:

This argument, however, so very central to the first version of the "Flying Man," is

problematic. 1t operates within an imagined, hypothetical framework and hence one

expects its conclusion to be hypothetical and tentative. But an unwarranted swerve from

the hypothetical to the categorical seems to take place. For the language of its conclusion is

categorical. That Avicenna intended this conclusion to be categorical is also indicated by

the example’s other two versions.22

As Marmura points out, Avicenna argued in his theory that if one is created perfect and
rational, capable of knowing self-evident truths spontaneously and incapable of using the
limbs of the physical body, then even if one is not aware of the body, one is conscious of
one’s own essence and possesses essential knowledge, which is natural and permanent
knowledge of one’s own self/dhat. However, this is contrary to Marmura’s criticism, and it
is therefore incorrect to claim that Avicenna’s theory is based on a hypothetical conception
of existence. In the theory, the philosopher uses the expression ‘al-wahid minnd@’ » in the
sense of ‘one of us’ to describe the being he proposes we conceive, thereby indicating that
one of us can directly imagine oneself as envisaged in the theory.? This indicates that there
is a possible intellectual experiment in which each individual can envisaged themself,
contrary to Marmura’s hypothetical critique that is devoid of any tangible to reality.

A further significant point of contention within the theory is the terminology employed
by Avicenna. To ascertain Avicenna’s perspective on the existence of consciousness and
self-awareness (al-shu’air bi-dhat) in the soul prior to its union with the body, it is essential
to define the fundamental concepts he employs to substantiate the existence of the soul and
its structural characteristics. This necessitates an investigation into the denotations and
connotations of these concepts, with a view to elucidating their nuances. The concepts in

% Marmura, “Avicenna’s 'Flying Man' in Context”, 388.

21 Avicenna, Avicenna’s De Anima 1.1, p. 16 line 2-15.

2 Marmura, “Avicenna’s 'Flying Man' in Context”, 388.

2 jAvicenna, Avicenna’s De Anima 1.5 16 line 3.

24 Adamson and Benevich, “The Thought Experimental Method”, 150.
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question are those of essence (mahiya) and self (dhat). It is necessary to ascertain which of
these concepts corresponds to the modern philosophical concepts of the mind,
consciousness (shu’iir), self-consciousness (al-shu’iir bi-dhat), and self (dhat). The precise
meaning attributed to these two concepts, particularly the concept of dhdt, has resulted in
a divergence of interpretations among commentators engaged in the study of Avicenna’s
work. In the theory, Avicenna uses the concept of dhdt to express what the person he
imagines suspended in the air is aware of. The concept of dhat is used to signify both
"essence" (mahiya) and "self" (dhat). Indeed, the philosopher does on occasion employ the
concept of dhat in both of its accepted senses. This has given rise to a debate as to whether
the essence (mahiya) in the sense of the essence of the soul or the dhat (self) in the sense of
the self-consciousness of the soul is the truly realised concept in the theory. If we
understand Avicenna’s concept of dhat in the theory to refer to the essence of the soul
(mahiya), then it follows that the essence (mahiya) of the soul is what is realised in the
theory. If the concept of essence in the theory is understood to refer to the dhat/self, then
the essence of the immaterial soul, which is distinguished from the body in the theory, and
the self, which serves as the foundation for personal identity and individuality, will be
regarded as distinct entities.” In the theory, Avicenna frequently uses the concept of dhat
instead of essence to express the existence of the soul and self-consciousness. If the concept
of dhat is understood as the soul’s subjectivity, self, self-consciousness, or self-awareness, it
is clear that the soul possesses a self-consciousness independent of the body, that is,
dhatiyyah. In particular, the sentences in the theory, “He will not doubt his affirming his
self existing (Ii wujiud dhatihi), ... Rather, he would be affirming his self (dhatihi) without
affirming for it length, breadth and depth.”, and especially the sentence, “The dhat/self
whose existence he proves is unique to him because it is the same as him (huwa bi ‘aynihi).”
point to the soul’s dhat/self rather than its essence, substance, and structure.

Marmura argues that Avicenna asserts that the soul, or what he terms to as ‘dhat/self,
is the immaterial soul.? To substantiate this perspective, he draws upon Avicenna’s
definition, “What is meant by the soul is what each of us refers to as ‘I/ana’.”” Similarly, Hasse,
who opposes the possibility of reading the term dhat in Avicenna’s theory as denoting self
and self-consciousness, posits that in the theory of the flying man, the term dhat signifies
essence (mahiya) and rather than self (dhat). While the term dhat can be understood as a
reference to the self or self/self-consciousness when considered in isolation from the
theory, he asserts that the context of the theory procludes this interpretation. He objects
that the concept of dhat in Kitab al-Nafs 1.1 and the concept of anniya in V.7, which Avicenna
employs synonymously, cannot be understood in the same sense, namely is, as the self.
Although the concept of dhat can be understood as a synonym for the self, the concept of
anniya cannot be understood in the same way. In the light of this distinction, Hasse posits
that it would be more precise interpretation of the term dhat within the theory would be as
the soul’s essence, that is, the essential structure of the soul that defines its nature and
identity, taking into account the context. It should be noted that the soul is a distinct and

%5 Mehmet Zahit Tiryaki, “Ucamayan Adam: Fahreddin R4zi’de Ben $u‘iru”, Nazariyat 6/1 (2020), 8-9.
% Marmura, ““Avicenna’s “Flying Man” in Context™, The Monist 69/3 (1986), 384.
27 Avicenna, Ahwal al-Nafs, ed. Ahmad Fuad al-Ahwani (Cairo: 1952), 183.
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separate substance from the body, and that this substance is an intellectual experiment
designed to demonstrate that it is immaterial by virtue of its essence and does not require
abody for its existence. The concept of dhat should be therefore understood as the essence
(mahiya) which emphasises the essence of the soul. This is because Avicenna states that he
will address the term soul instead of explaining the concept of dhat when justifying the
theory. Consequently, Hasse posits that Avicenna uses the term dhat to signify essence, and
that the two concepts are used synonymously when analysing the flying man theory in al-
Shifa: Kitab al-Nafs 1.1. When the soul is discussed in the context of its attribution to the body,
that is, it’s being kamal, it is not being discussed directly about the soul’s essence or
substance, but rather about its accidents.”® Hasse’s argument leads to the conclusion that, if
the theory emphasises the substantial structure of the soul, then the essence of the soul, or
its essence (mahiya), cn be explained. However, it cannot be concluded from the theory that
the soul is directly aware of its own self and conscious of its dhat or individual existence.?’
Kaukua disagrees with Hasse’s interpretation and states that Avicenna intentionally
uses the concepts of mahiya and dhat interchangeably in the theory. Although Avicenna
first grounds that the soul has a separate and distinct reality from the body, in the second
plan he also grounds that the soul in its immaterial structure has consciousness of its own
dhat and that this consciousness is essential and direct. Thus, Avicenna explains the
personal identity and individuality of the immaterial soul through the self-consciousness of
the dhat independent of the body. He took shu‘tr as a more fundamental principle that
precedes the person’s all actions, enables them to be perceived as the primary singular
agent, and enables the soul to realize its own essence. Avicenna’s explanation of the
difficulties of individualization and the formation of personal identity based only on the
knowledge of one’s own soul is more plausible in terms of self-consciousness, which is direct
and self-evident to oneself and at the same time identical to that which has consciousness
and that which is conscious. As Kaukua objects to Hasse’s interpretation, what does it mean
for the soul to directly perceive its own essence if the term dhat in the theory is understood
as essence (mahiya). A self-consciousness is required that makes it possible for the soul to
perceive its own essence. There must be a kind of self-consciousness that enables the soul
to be aware of its own existence, to say, ‘My dhat/self exists, T exist distinct and separate
from the material body.” Isn't this kind of self-consciousness that enables the soul to
become aware of and realize its essence and what kind of structure it has by ignoring this
kind of self-consciousness? Therefore, Hasse’s interpretation of dhat in the sense of self-
consciousness as essence (mahiya) and his understanding of the soul’s judgment as ‘I directly
perceive my existence without the need for my body and bodily limbs’ as ‘I can directly
perceive my dhat/essence’ is far from being convincing enough to eliminate alternative
interpretations. The reason for Avicenna’s preference for the term dhat in the theory may
be his desire to refer to the self-consciousness as well as the essence of the soul. Moreover,
the concept of dhat may also refer to the soul’s self-consciousness as well as its essence in

% Dag Nikolaus Hasse, Avicenna's De Anima in the Latin West, Avicenna’s De Anima in the Latin West: The
Formation of a Peripatetic Philosophy of the Soul 1160-1300, ed. Aragno Quiviger, Warburg Institute Studies
and Texts 1 (London: Turin: Warburg Institute; N. Aragno, 2000), 83, 87-89; Avicenna, De Anima, 1.5, p. 4 line
12, p. 10 line 17.

29 Hasse, Avicenna's De Anima in the Latin West, 83-85.
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the sense of its substantial essence. For the soul’s consciousness of its individual existence
is, in a sense, the soul’s consciousness of the essence of its own existence. Therefore,
Avicenna may have deliberately used a concept that can have such different meanings in
his theory.* Similar to Kaukua’s objection, Druart also stated that although Avicenna’s
alternating use of the concepts of dhdt and mahiya in different versions of his theory in
different works creates a conceptual ambiguity, it would be more accurate to understand
the concept of dhat as the self,**

Consciousness of Self

In his theory, Avicenna identifies three distinct forms of consciousness. The first of these
is the consciousness of one’s physical body and bodily faculties (al-shu’iir); the second is the
most fundamental and essential self-consciousness/essential consciousness of one’s own
essence (al-shu’iir bi-dhat); and the third is the consciousness of one’s consciousness of
oneself/reflective consciousness (al-shu'iir bi al-shu’iir).

Self-consciousness (al-shu’iir bi-dhat/zati shu’iir) can be defined as the introspection or
direct awareness of one’s own being, encompassing consciousness of one’s own being, being
aware of one’s own emotions and mental states, and the ability to differentiate oneself from
others. Self-consciousness can be defined as the direct and self-evident awareness of one’s
own essence/dhat or being, which is free from the constraints of time and space. One is
conscious of oneself in a manner that is not constrained by the limitations of the body and
its constituent parts. The concept of self-consciousness can be understood to comprise two
fundamental elements. The first of these is the entity engaged in the act of cognition, and
the second is the entity or object that is the subject of that act. The initial question that
arises is that of the perceiver and the perceived. In other words, what constitutes the
perceiver and the perceived? In this context, it can be posited that the perceiver is the
agent, the self, and the perceived is the dhat itself, that is, its existence. As will be discussed
in greater detail subsequently, Avicenna asserts that these constitute a single entity as they
are identical, following his clarification of the nature of the perceiver and the perceived.*

To elucidate the consciousness that the soul’s dhat possesses, Avicenna distinguished
between the knowledge of oneself, in other words, knowing one’s own dhat (ta’agqul) and
being conscious of oneself (shu’iir). These two forms of knowledge, which have disparate
structures but are closely interrelated, serve distinct functions in the development and
differentiation of the self/personal identity. In contrast to Aristotle’s concept of knowledge
of one’s own self, Avicenna’s work emphasises the notion of being conscious of one’s own
dhat. Being conscious of one’s own dhat is different from Aristotle’s knowledge of one’s own
dhat; knowledge of one’s own dhat does not fully encompass consciousness of one’s own
dhat. This form of knowledge is not permanent, direct, or self-evident, as it is achieved
through the intellect’s intellection. Upon cessation of the act of intellection, this form of
cognition will also cease. However, as will be discussed in greater detail subsequently, the
state of being conscious of one’s own self is permanent, self-evident and direct. In the words

% Tiryaki, “Ugamayan Adam: Fahreddin R4zi’de Ben Su‘Gru”, 13-14.

31 Druart, “The Soul and Body Problem: Avicenna and Descartes”, 34; Ozcan Akdag, Din Felsefesi (Kayseri: Kimlik,
2023) 279.

32 Avicenna, Ta'ligat, 160-61; 147-48.
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of Avicenna, ‘.. our soul (nafsund) is perpetually consciousness (shu’iir) of its own existence...” *>
Therefore, while consciousness of one’s own dhat is constant, knowledge of one’s own dhat
is contingent upon the process of intellection. This is due to the fact that the acquisition of
knowledge regarding one’s own dhat is a process that relies on the intellect, intelligibles,
and other internal faculties. The state of consciousness of one’s own dhat prioritises the
process of knowing, given that the dhat is identical and one with itself.**

In contrast to Aristotle’s concept of knowledge of the essence through the other, which
is the intellection of the intellect based on the data it has about other beings and the
realisation of its own intellection, Avicenna’s notion of self-consciousness represents a
distinct form of knowing. In the view of Aristotle, it is not possible for a person to be
conscious of their own existence without the act of intellection, without external data to
activate or actualise the intellect. This is because self-consciousness cannot be distinguished
from the knowledge of other things that we perceive based on our perceptions. The
knowledge of one’s own essence can only be attained through the perception of external
phenomena.’> A comparable perspective is evident in Averroes’s work. He posits that the
knowledge of one’s own individual soul (ilm bi-nafsihi al-shahsiyyah) is acquired through
sensory experience. In his own words, the essence of man (dhatuhu) is nothing but the
knowledge of things (ilm al-ashya’). Averroes builds upon Aristotle’s assertion that
knowledge of the self is knowledge based on experience, arguing that one knows the
essence of one’s soul as one knows other things. He further points that the knowledge of
self depends on knowing other things. This form of knowledge is contingent upon the
acquisition of knowledge of other things and is therefore a knowledge that is realised and
developed. This indicates that self-consciousness or knowledge of the individual essence is
a gradual, developing, and changing type of knowledge in Averroes’ view.** In contrast,
Avicenna, with the theory of the man suspended in the air, precludes any external influx of
data through the senses, thereby justifying the knowledge of self-consciousness as a
necessary, essential, and unchanging type of knowledge.

Furthermore, the designation of the human soul as the rational soul (nafs al-natiga)
distinguishes it from other types of souls, indicating that the most essential quality of the
human soul is intellection. For the human soul to intellect, it must be conscious of its own
dhat. Regarding the essence of intellection, the question arises as to whether the unity of
the intellect and the intellected - that is to say, the unity of the dhat that is intellecting and
the dhat that is intellected - and the identity of the dhat that has self-consciousness and the
dhat that is conscious of having self-consciousness are in question. Avicenna expresses this
as follows:

33 Avicenna, al-Mubahasat, ed. Muhsin Bidarfer (Qum: Intishara-1 Baydar, 1992), 185-86, par. 550.

3¢ Aristotle, De Anima, II1.4 429b 8-430a; In De Anima, Aristotle does not address issues such as self-
consciousness, the potential of the soul to understand its own essence, and so forth. Instead, he examines
self-knowledge through the the other, focusing on cognitive processes. Alwishah, “Avicenna on Self-
cognition and Self-Awareness”, 144-45; Yildirim, “Ebii’l-Berekat el-Bagdidi ve fbn Sind Baglaminda
Nefislerin Bireysellesmesi”, 189.

35 Aristotle, De Anima, I11.4 429b 8-430a 25.

3 Averroes, Tahafut al-Tahafut, ed. Sulayman Dunya (Cairo: Dar al-Ma’arif, 1965), 11, s. 522-23 par.143-44.
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Self-consciousness is essential in the soul (al-shu’ar bi al-dhati al-dhati al-dhatiyyun li al-nafs),

not acquired externally. When dhat arises, consciousness/shu’tir arises with it (ka annahu

iza hasala al-dhatan, hasala ma’aha al-shu’iir). One does not become conscious of it through a

medium, but rather one becomes conscious of it through the dhat, because of the essence

(yush’aru biha bi dhatiha wa min dhatiha). Our (the soul’s) consciousness of our dhat is the

existence of our soul (al-shu'Giruna bi al-dhatina huwa nafs wujiudund)... Self-consciousness is a

consciousness that is inherent in the essence because it is the existence of the dhat;

therefore, there is no need for something external to perceive the dhat. Rather, dhat is that
through which we perceive dhat.>”

As Avicenna explicitly asserts in the quotation, the advent of dhat is concomitant with
that of shii’Tr, or self-consciousness. This implies that dhat and shi’tir are identical entities,
both being indispensable and mutually reinforcing. In other words, the existence of dhat is
tantamount to the awareness of one’s own essence. The existence of dhat implies that the
dhat is aware of its own essence. In the words of Avicenna, one is conscious of one’s own
dhat by virtue of being dhat (takiina anta anta), as the self and the state of being conscious
are one and the same. In light of the relationship, he posits between dhat and shii'tir/self-
consciousness, one’s shii'tir/self-consciousness of one’s own dhat can be understood as the
direct existence of one’s dhat itself.”® Accordingly, the individual in the theory of the flying
man has self-consciousness and self-awareness of their own existence as soon as they
correctly identify their own essence. This would suggest that self-consciousness can be
considered an aspect of the individualized soul. The awareness of one’s own soul’s dhat
necessitates the existence of an individual self, an individualized soul. He further justifies
this in his Mubahasat:

Our intellect does not always intellect its essence (dhatihi); our soul (nafsiind) is perpetually

in the sh@'ir of its own existence. If the soul actually intellects something other than the

essence, it will obviously be conscious (shu’iir) of what its intellects as long as it is

perpetually intellecting

Consequently, an individual who is conscious of their own dhat is also aware of their
existence. Consequently, awareness of existence entails awareness of dhat. Consequently, the
act of intellection is made possible by the awareness of one’s dhat and the possession of it.

One of the arguments Avicenna develops to justify that the soul has a different and
separate reality from the body is that the soul is conscious of its existence even when the
body is diminished or damaged:

If this body (the material body) were just the body in its entirety, we would not be conscious

of our existence as something that exists when something is missing from it. But this is not

so. “I” would still be ‘me’ even if I did not know the existence of any of my hands, feet and

organs... On the contrary, I think they are subject to me, and I know with certainty that these

organs are tools that I use out of necessity. If these conditions did not exist, I would not need

them, and if these needs do not arise, I renounce them. Nevertheless, without them, I

continue to be ‘me’.4

37 Avicenna, Ta'ligat, 160-61, 147-48; al-Mubahasat, 59-60 par.60-66.

% Avicenna, Sharh al-Isharat wa-'t-tanbihat, with Sharh Nasir al-Din al-Tusi, ed. Ayatallah Hasan Hasan-zadeh al-
Amoli (Qum: Biistan-i Kitab, 1433) II, Namat 3 Fasl 3 line 7-8.

3 Avicenna, al-Mubahasat, 185-86, par.550.

0 Avicenna, Avicenna’s De Anima, V.7 p. 255 line 1-6.
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This argument can also be interpreted as proof that the self/self-consciousness (al-shu’iir
bi- dhat) that the soul possesses actually exists independently of the body and sensory
perceptions. This argument also constitutes a rejection of the view that the individual is
constituted by the sum of the parts or faculties of the body or soul (jumlatuhii) and the view
that self-consciousness is constituted by the perception of the sum of the different parts of
the individual. This is because, if this view is accepted, the absence of one of these
components would result in a deficit in the perception of self-consciousness. The alteration
of bodily organs over time would necessitate a corresponding change in individuality
(anniyyah) and self-consciousness. However, as Avicenna correctly asserts, despite the
absence of one of these components, the individual can persist in self-consciousness and
awareness of their individual existence (bi wujudi anniyatihi). This indicates that self-
consciousness is in fact identical with the existence of the dhat of the soul.**

In the light of the soul’s awareness of its own existence, as postulated by Avicenna,
Marmura accepted the soul’s self-consciousness as an inevitable consequence of the theory.
However, this assertion is not aligned with Marmura’s position. Rather, the notion that the
soul is conscious of its own essential existence is a fundamental premise of the theory,
rather than a conclusion derived from it. The theory is predicated on the assumption that
the soul is conscious of its own dhat, or self.*? If the soul is conscious of its own dhat/essence
without a body or the need for bodily organs, or if it can directly perceive its own essence,
this entails that the soul is conscious of its own self in a way that precedes cognition, that it
has self-consciousness. In the theory, the soul that we directly perceive, and which
Avicenna defines as our own essence, ‘al-shay al-lazi yarahu kullun minna dhatahu® actually
implies that the soul has a consciousness of self and that this state, which each of us directly
perceives as our own dhat, is actually the self, In this context, the term dhat is understood
to refer to a state of self-awareness, which extends beyond the existence of the soul.

Adamson and Benevich interpreted Avicenna’s awareness of one’s own soul and direct
perception of its dhat, which Avicenna presents as an important justification for the
existence of the soul in the flying man theory, as not the main purpose of the theory. They
understood the direct perception of one’s own dhat without the need for bodily limbs as a
proof of the existence of the soul, in other words, the existence of the essence of the soul.
They claimed that the term of ‘dhat’ used in the theory did not mean ‘self’ but rather
‘essence’. Therefore, the concept of dhat in the theory would not mean the self in the sense
of the soul’s awareness of its own existence, but rather the essence in the sense of the
structure of the soul’s substance. Adamson and Benvich claimed that the main reason for
the prominence of self-consciousness in the theory was to demonstrate the conceptualising
reasoning/natiqa faculty of the soul.** Contrary to Adamson and Benvich'’s interpretation,
if the concept of dhat in the theory is understood not as essence but as self, self-

41 Avicenna, al-Mubahasats, 100 par.207, 136 par.370; al-Risalat al-Adhawiyya fi amr al-ma'ad, ed. Sulayman Dunya,
(Cairo: Dar al-fikr al-'Arabi, 1328/1949), 94, line 6-9; Deborah L. Black, “Avicenna on Self-Awareness and Knowing
that One Knows”, The Unity of Science in the Arabic Tradition, ed. Shahid Rahman, Tony Street etc. (Dordrecht:
Springer Netherlands, 2008) 12.

42 Adamson and Benevich, “The Thought Experimental Method”, 149.

4 Avicenna, Avicenna’s De Anima, V.7, 253, line 18-19.

#  Adamson and Benevich, “The Thought Experimental Method”, 162-63.
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consciousness, then the use of dhat in the theory would be evidence that the soul has a
self/self-consciousness independent of the body as well as the existence of the soul, a
substance separate and distinct from the body:

Then he considers whether he affirms the existence of his dhat (wujudu dhatihi) without a

shadow of doubt. He knows the existence of his dhat (lidhatihi) without any doubt about its

existence...*>

If the term dhat in this quotation is taken mean self-consciousness rather than essence,
it follows that the man is conscious of his own existence through his soul. In other words,
he is conscious of the dhat of his soul, that is, the self of his soul; the dhat the existence of
which is beyond doubt is peculiar to him (hasiyyatun lahu) and, unlike the body, this soul is
identical with him (annaha huwa bi ‘aynihi).* In this theorem, Avicenna seems to be drawing
our attention to a fact that we are already aware of, namely, the existence of the soul as a
separate substance independent of the body. He does this with reference to the self-
consciousness, which - if we understand the dhat as self-consciousness - exists
independently of the body and limbs, whose existence can be directly perceived, and of
which one is aware even in sleep. He reminds us of the existence of the soul, which we
sometimes forget or do not pay attention to, but of which we are always aware, albeit in a
hidden/obscure way, through the direct realisation of the dhat. However, he explains this
reminder indirectly, not through a very precise and clear argument. Therefore, the theory
of the flying man is more of a reminder than a demonstration.

Although Avicenna doesn’t explicitly address whether the soul has self-consciousness
in the theorem, he explains and justifies the soul’s having self-consciousness, i.e. shu’tr,
more clearly in his later work al-Ta'ligat:

Man'’s essence is a conscious essence (dhatun sha’iratun), his consciousness of his dhat

(shu’iiru al-dhati bi al-dhat) is never potential, it is something inherent in his essence. The

essence of man is a conscious dhat (dhat al-insani dhatun sh@’iratun), his consciousness of his

dhat is natural to him. Therefore, it is not acquired, and since it is not acquired, it is not

realized through an instrument.

Man’s essence is a conscious essence (dhatun sh@’iratun), his consciousness of his dhat
(shu’ar al-dhati bi al-dhat) is never potential, it is something inherent in his essence. The
essence of man is a conscious dhat (dhat al-insani dhatun sha’iratun), his consciousness of his
dhat is natural to him. Therefore, it is not acquired, and since it is not acquired, it is not
realized through an instrument.

The essential self-consciousness is inherent in the soul (al-shu’diru bi al-dhati dhatiyyun li
al-nafs), not acquired externally. When dhat comes into being, consciousness/shu’tir comes
into being with it (ka annahu idha hasalah al-dhat, hasalah ma’a al-shu’iir). One does not become
conscious of it (the soul) through a medium, but rather one becomes conscious of it (the
soul) through the dhat, because of the dhat (yush’aru biha bi dhatiha wa min dhatiha). Its (the
soul’s) consciousness of itself is an absolute consciousness/shu’iir... a consciousness/shu’tir
that is permanent, not occasional.?’

% Avicenna, Avicenna's De Anima, 1.5 p. 16 line 6-8.
% Avicenna, Avicenna's De Anima 1.5 p.16 line 13-14.
47 Avicenna, Ta'ligat, 160 line 18-24; 79 line 27-28.

Eskiyeni eISSN: 2636-8536



1684 « The Self-Consciousness of the Soul in the Context of Avicenna’s Flying Man Theory

Avicenna clearly states that dhat is essential in the soul and is not perceived through an
external limb. He criticises that those who claim that one can have knowledge of dhat
through an intermediate limb instead of the direct perception of essence do not have direct
perception of their own dhat. In mediated cognition, such as through the sense apparatus,
there must be something that is sensed and that realises cognition different from the sense
apparatus, and this is the soul:

The soul’s consciousness of being conscious of its own dhat (fa inna ma an nash’ura bi anna

qgad sha’arna bi zawatina) is because it is the act of the intellect.

Since self-consciousness (al-shu’iiru bi al-dhat) is actual for the soul, the soul is always

conscious of its dhat (al-shu’ar bi al-dhati yakanu li al-nafsi bi al- fi'li fa innaha takiina da’ imat al-

shu’iiri bi dhatiha). Being conscious of consciousness (al-shu’iir bi al-shu’iir) is in the potential

state; if it were in the actual state, it would be permanent, in which case there would be no

need for the intellect to reason.*

Avicenna states that dhat is perceived directly and unmediatedly, and that one is
conscious of one’s own dhat:

When I say, ‘I did something like this, I take into account that I perceive my dhat, even if 1

am in ignorance that I am in the consciousness of my dhat (in kuntu fi gaflatan ‘an shu’ir biha).

If 1 was not aware of my dhat in the first place (lawla annai’'tabarru awwalan dhati), how would

I know that I am acting in one way or another? Therefore, I am first aware of my dhat, not

its action, and I do not consider anything else through which I realize my dhat (lam a’tabar

shay’an adraktu bihi dhati).**

Avicenna then warns that our consciousness of our dhat is the very essence of our being
(shu’tiruna bi dhatind huwa nafs wujiiding).>® This means that our self-awareness is an essential
quality of our soul. Avicenna insists that it is the consciousness of our dhat that makes it
possible to know something based on its perception and enables it possible for us to perceive
it (fi ‘ilmina bi idrakind lahu shu’ir bi dhating). In the process of realisation, we first become
aware of our dhat (fa sha’arna awwalan bi dhatina). If 1 were not first conscious of my dhat,
how could I know that I am the one who perceives the thing in question; how could I know
that T am the one who perceives without knowing that I am the agent who performs the act
of perception, without being conscious of it? To be able to say that I am the agent who
performs the act in the first-person singular verbs such as ‘I perceive, I do, etc.’, I must first
be conscious of my own existence, and then I must be conscious that I am the agent to whom
[ attribute the act in question. This means that the perceiving soul is conscious of its own
dhat (anna al-nafsah sh@’iratun bi dhatiha). Avicenna states that for me to perceive that certain
actions are done by me, the existence of the dhat that precedes the actions must be assumed
without necessarily being proven. The knowledge that requires the assumption of the
existence of dhat is contained directly in the dhat itself.5' Therefore, this a priori self-
consciousness that precedes the act is a shu’lir/consciousness of which T am always
uninterruptedly self-aware of and directly aware, independent of the act. This self-
consciousness, which is unique to the essence of the individual and distinguishes and
him/her from other individuals, is an essential basis that enables the individual to tell ‘me’

% Avicenna, Ta'ligat, 161, line 3-5; 160-61.
#  Avicenna, Ta'ligdt, 161 line 6-9; 148 line 12-13.
% Avicenna, Ta'ligat 161, line 10.

'l
'l
'l
51 Avicenna, Ta'ligdt, 161 line 6-9, 160.
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by making it possible to attribute the act to the individual who performs the act. Similar to
the time-space matter that enables the material individual to individuate, it is the self-
consciousness, which is an essential quality of the soul, that enables the immaterial soul to
individuate.>

Self-consciousness is not an acquired state; it is intrinsic to dhat and is the very existence
of the soul (al-shu’ir bi al-dhati huwa gariziyyun li al-dhati, wa huwa nafs wujidiha). By virtue of
its essentiality, dhat does not need anything other than itself to perceive itself; it directly
perceives itself and is conscious of itself (fa la yuhtdju ila shay’in min khariji tudraku bihi al-
dhatu bal al-dhatu hiya al-lati tudriku dhataha). Since self-consciousness is essential to the
essence, it is out of the question for the dhat to exist without self-consciousness.*

Avicenna used the body-robes analogy to justify that since the soul is immaterial, only
the soul, which is an immaterial substance, can hold together faculties of the soul with
different functions together, and that the body or a bodily limb cannot fulfill this function.
Similarly, there must be a single agent/subject to make sense of the actions performed by
the faculties, each of which has a different function, and to relate all actions to each other.
However, in order for this agent to directly perceive the actions of each faculty as the
primary singular person/agent, it must have a pure, simple, and essential dhat. Although it
is a reasonable assumption that these faculties with their various functions, originate from
the immaterial soul, this is not a sufficient argument. It is not sufficient for the immaterial
soul to be the primary singular agent performing these acts, but it must also perceive them
as the primary singular agent. It is precisely at this stage that Avicenna argues that the
subject who perceives these different acts is the self-conscious dhat.>

Marmura posits that Avicenna presents three distinct arguments for the propositions
that it is the immaterial soul that unites the various faculties together.> One of these three
arguments is the so-called flying man theory. If it is accepted that when I perceive
something through different faculties, it is a bodily limb that makes this perception possible
and enables me to say, ‘I perceived, I did, etc.’, then the destruction or damage to the bodily
limb will cause the destruction or diminution of self-perception/essential shu’{ir:

As we have stated elsewhere, even if I do not know that I have hands, feet or any of these

limbs, I am still ‘me’, Moreover, I believe that they are attached to my dhat and I know that

they are my limbs that I use for certain needs. If these needs are not fulfilled, I renounce

them. Nevertheless, without them, I continue to be ‘me’.5¢

We say that even if a human being is created in an instant, even if his limbs are created
differently, even if he does not see his limbs, does not touch his limbs, does not have contact
with them, does not hear a sound, even if he is ignorant of the existence of all his limbs,
even if he has no knowledge of his limbs, he still knows the existence of his self/anniya as
one thing (‘alima wujudi anniyatihi shay’an wahidan).>’

52 Kaukua, Self-Awareness in Islamic Philosophy, 55.

5 Avicenna, Ta'ligat, 160-61; 79-80.

54 Avicenna and Fazlur Rahman, Avicenna’s Psychology: An English translation of Kitab al-Najat, Book II, chapter VI,
with Historico-Philosophical Notes and Textual Improvements on the Cairo Edition (Westport, Conn: Hyperion Press,
1981), p. 256 line 6-11; Avicenna’s De Anima, V.5 p. 256 line 6-11.

% Marmura, “‘Avicenna’s “Flying Man” in Context™”, 389.

56 Avicenna, Avicenna’s De Anima, 5.7 p. 255 line 3-6.

57 Avicenna, Avicenna’s De Anima, 5.7 p. 255 line 7-10.
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... For if Tknow that I have a heart and a brain, T know this only through sensation/sense,
hearing, and experience, or I do not know it because I know that I am I (anni ana). The limb
itself is not something through which I am aware of my dhat (ana bi al-dhati), but rather it is
1 as land (bi al-‘aradhi ana). Therefore, what T know as the self through myself, what T mean
by ‘I sense, reason, do, and collect these qualities’ and what I call ‘T’ (ana) is different.’®

It is not the heart, brain, or other bodily appendages that allow one to be conscious of
one’s own self (ana), but rather the fact that one is directly conscious of one’s own essence
(al-ash’@ru bihi annahii ana bi al-dhat). What makes this possible is the absence of an
intermediary, an act, or a specific process between essence and essential consciousness.
Therefore, Avicenna insists on grounding the immateriality of the soul, its separateness and
difference from the body, while reminding us that one’s individual existence (al-anniyatihi)
is aware of one’s self/dhat.

Nevertheless, although he appears to have essentially reiterated the theory here, he has
made a significant conceptual distinction. In contrast with the preceding narrative, the
concept of anniya is employed in lieu of the concept of dhat. While in other contexts he
employs the concept of anniya to signify an individual’s personal existence, in this instance
he utilises it as a synonym for dhat. The concept of anniya is employed to signify the essence
that constitutes a person’s identity and enables their uninterrupted consciousness of their
own existence. To elucidate the interrelationship between self-consciousness/shu’iir and
anniya, he stated that the consciousness/shu’lir of one’s own anniya precedes the
awareness of external and internal limbs:*

If one reflects (ta'ammal) on what it is that enables him to refer to himself as ‘he’ or to himself

as ‘T’ (ana), he will imagine that it is his body and corpse. But if he reflects (tafakkar) on this,

he will realize that even if his other limbs, such as his hands, feet, or arms, do not belong to

his body, he will still refer to himself as ‘I’ . He will know that these bodily limbs are not

necessary for him to call himself T ...

For one can know one’s anniyyah (anniyatahu) to which one refers ... without knowing that

one has a heart, without knowing where, how and what one’s heart is ... yet by anniyyah,

which is the true essence, one can mean the person/human being, that which one knows

oneself to be...s0

As is evident from the aforementioned quotation, Avicenna posits that the capacity to
self-identify as an ‘T’ is contingent upon one’s anniya, which he defines as one’s essence.
Avicenna, who associates anniya, dhat, and ‘T’ in this way, concludes from this that one does
not require a physical body to know and be aware of oneself. The necessary essential
relation between the consciousness of the ‘T and the anniyya allows him to reach this
conclusion.,

It is also noteworthy that Avicenna does not consider the self-formed due to bodily limbs
and perceptions to be the real self. Rather, he refers to this as the ‘accidental self (bi al-
aradhi ana).¢* In contrast, he considers the self that one directly perceives to be the essence
of the soul. This dhat, which is directly perceived and aware, is not a mere aggregation of

8 Avicenna, Avicenna’s De Anima, V.7 p. 256 line 6-11.

% Avicenna, al-Mubahasat, 59-60 par.62.

% Avicenna, al-Risala al-Adhaiviyya fi amr al-ma'ad 94, line 1-13.
61 Avicenna, Avicenna’s De Anima, V.7 256 line 9.
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bodily limbs; rather, it has a reality that extends beyond the body. As Avicenna himself
states, this dhat is the very existence of the soul itself (al-shu’iiru bi al-dhati huwa gariziyyun
li al-dhati, wa huwa nafs wujudiha).*?

The Essence of Self Consciousness: Obviousness - Directness - Permanency

In his work al-Ishardt, in which he briefly discusses the theory of the flying man in three
paragraphs, Avicenna, as in his other works, tries to prove the immateriality of the soul and
that it is a substance different/separate from the body. However, in this work, unlike the
others, he points to the three fundamental characteristics of self-consciousness (al-sh’r bi-
dhat), namely its obviousness/self-evidentness, unmediatedness/directness, and
permanency/continuous, to support its being the most natural and fundamental
perception. Similar to his argument in al-Shifa / Kitab al-Nafs, he affirms that the perception
of one’s own self/self-consciousness is the most basic, natural and self-evident perception
independent of the body and perceptions, but his style here is in the form of indication and
allusion. In his al-Isharat wa al-Tanbihdt, under the title On the Terrestrial and Celestial Souls:

Return to your own self (nafs) and reflect (ta'mmal): If you are healthy, or rather in some

states of yours other than health such that you discern a thing accurately, do you ignore the

existence of your own dhat? (dhdtika) and not affirm it? To me this [ignoring and not

affirming] does not befit one who has mental vision. One’s self does not escape even the one

asleep in his sleep and the intoxicated in his intoxication, even though its representation of

oneself (dhat) is not fixed in memory.

Further, if you imagine yourself (dhat) at the beginning of its creation with a healthy

intellect and a healthy disposition, and supposedly it is altogether in such a position and

disposition as not to perceive its parts nor have its members in contact—but separate and

suspended for a certain moment in free air— you will be aware of the existence (subut) of

enniyyah (anniyatiha) even though you are ignorant of everything,

With what do you apprehend yourself (dhat) at that time, prior to that time, and posterior

to it? Also, what is it of yourself that is apprehended? Is that which apprehends (your dhat)

one of your external senses, is it your intellect, or a faculty other than your senses and what

belongs to them? If it is your intellect or a faculty other than your senses by which you

apprehend [yourself], then do you apprehend [it] by means of an intermediary or without

an intermediary?

I do not believe that in that case you are in need of an intermediary. Thus, it is without an

intermediary [that you apprehend yourself]. It remains, therefore, that you apprehend

yourself without the need for another faculty or an intermediary. Hence it remains that you

do so by means of your [external] senses or internal [powers] without an intermediary.

Reflect further! ...3

As can be discerned from the aforementioned quotation, Avicenna posits that even in
the absence of physical bodily activity, sensory perception, and external stimuli, one’s
consciousness remains intact if the rational faculty is in a state of optimal functionality. He
highlights three key characteristics of the soul’s self-consciousness that facilitate this
phenomenon: self-evident, direct/mediated, and perpetual/continuous. In conclusion, the
self-consciousness of the soul can be defined as the self-evident, direct, and permanent

¢ Avicenna, Ta'ligat, 160-61.
8 Avicenna, Sharh al-Sarat wa al-Tanbihdt, Namat 3, Fasl 1-2, 374-78; Ibn Sina’s Remarks and Admonitions:
Physics and Metaphysics, 94-95; al-Mubahasat, p. 61 par.66-68.
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cognition of oneself, It is futile to attempt to provide an explanation or justification for this
using different arguments, It is not feasible to elucidate and obtain this form of cognition,
subjective self-awareness, through the use of disparate arguments, It is our contention that
the assertion that this most fundamental and intrinsic form of self-awareness possessed by
the soul pertains to the essence of the soul’s species is erroneous. For Avicenna, the essential
consciousness of one’s own anniyya is a consciousness that is directly perceived by the
individual in a state of perfect and complete creation, devoid of any perceptual experience.
He asserts that this realization constitutes a form of self-awareness that is direct and
pervades all aspects of the soul’s faculties.®*

In his work, Avicenna places great emphasis on the self-awareness of the dhat, which he
describes as a consciousness of one’s own existence. This awareness is not merely a direct
perception, but also a self-evident truth. The direct awareness of the dhat of its own
existence and its unmediated knowledge of it is indicative of the self-awareness’s self-
evident nature. This is because being self-evident is defined as the ability to know with
certainty and without condition what one knows. Similarly, self-consciousness can be
defined as self-awareness of one’s own essence, or the knowledge that one is aware of
oneself, This form of awareness is unconditional and direct. Does the fact that the self-
awareness is self-evident, direct, and uninterrupted entail that the dhat has self-awareness
and is conscious of its consciousness (al-shu’iiru bi al-shu’iir)? This is because the process of
being conscious of oneself (al-shu’iir bi- dhat) is a permanent and uninterrupted one,
whereas the process of being conscious of one’s consciousness (al-shu’ir bi al-shu’ar) is an
intermittent and discontinuous one. Self-consciousness is a state of consciousness that is
not contingent on the occurrence of specific mental states. In contrast, Avicenna posits that
the essence is characterised by a permanent and uninterrupted self-consciousness, which
persists even during states of sleep and intoxication. The fundamental aspect that enables
this is that the intellect possesses a structure that can engage in intellection and serve as
the object of intellection. Consequently, while the essence is self-conscious, it is also capable
of being conscious of the consciousness of its essence. The dhat is capable of taking self-
consciousness as an object of consciousness. The directness or unmediatedness of self-
consciousness makes this possible.’s

In the view of Avicenna, self-consciousness does not emerge as a result of the operation
of a specific faculty. Rather, it is an individual consciousness that belongs to a subject and
precedes the actions of each faculty, such as seeing or hearing, It enables these actions to
be perceived as the first-person singular ‘T, the first-person singular subject.®* The
consciousness of "I" is of such a fundamental and essential nature that Avicenna warns that
it is impossible to ground this self-consciousness with arguments. Although Avicenna
attempts to demonstrate the immaterial nature of the soul, which is the underlying
foundation that unites the disparate faculties of the soul and allows for the perception of
each faculty’s actions as the first-person singular subject "I," he also indirectly substantiates
that the essential quality possessed by the soul, which is an immaterial substance, is an

64 Avicenna, al-Ishardt wa al-Tanbihat II, Namat 2, Fasl 19, 416-17; Ibn Sina’s Remarks and Admonitions, 94.
¢ Avicenna, Ta'ligat, 160-61.
%  Avicenna, Ta'ligdt, 160.
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individual self-consciousness that enables it to perceive its individual existence with the
subject "L" The reason for this discrepancy between the two proofs is that self-
consciousness, which is the first and most obvious realization that a person possesses,
cannot be proved with reference to rational justifications. In contrast with Marmura’s
assertion, Avicenna did not consider it necessary to provide proof of the self-consciousness
that is readily apparent in each individual’s own dhat/self in the context of the soul’s
existence, distinctness, and immateriality.” One potential explanation for this is that self-
consciousness is intrinsic to the soul, and the latter cannot be conceived without the
former.®®

In his theoretical work, Avicenna posits that since self-consciousness is identified with
the existence of the soul, there is no need for an intermediary limb or external knowledge
or guidance to be in the consciousness of dhat. This implies that self-consciousness is, in
fact, a direct, unmediated and unconditional form of self-awareness. By equating the dhat
(self) with self-consciousness, it can be argued that the essence is aware of its own existence
at the moment of its existence, and that self-consciousness is the constitutive element of
the soul. Furthermore, this direct and unmediated form of self-awareness is a perpetual
awareness that is always present and uninterrupted.® This state of consciousness is
permanent without any conditions, mediation, or time interval;

In every situation, the dhat presents itself to the dhat and can never be unaware of it. This

is because the existence of itself is the realization of its own essence-self-consciousness.

Since it is self-conscious and is in itself, dhat is not subsequently self-conscious. There is no

distinction between them, such as the perceiver and the perceived.”

Dhat has consciousness of itself in a self-evident and unconditioned way. The self’s

consciousness of itself is always and uninterruptedly present.”*

The self-consciousness of the dhat is its natural state; it is therefore an uninterrupted
state of existence. This runs counter to the knowledge of the body that is gained through
the senses, which is not a constant state. Notwithstanding any lapses of memory regarding
the dhat, whether during sleep or in the waking state, the self-consciousness of the essence
itself persists. According to Avicenna, the recollection of self-consciousness experienced by
the dhat is distinct from the self-consciousness intrinsic to its essence. The consciousness
of the self-consciousness of the dhat (al-shu’iir bi al-shu’ir) is distinct from the self-
consciousness of the dhat (al-shu’iir bi- dhat).” This is because, even during periods of sleep,
the activity of thinking through the intelligibles in the memory persists, as does the self-
consciousness of the dhat, which enables this intellection and constitutes its foundation.
Otherwise, individual intellection cannot occur without the self-consciousness of the
essence. The self-consciousness of the agent’s dhat is the enabling factor in remembering
something through the recollection of dreams upon waking. This results in the ability to
recall details such as "in my dream..." In this sense, the essence presents itself to us as a

¢ Marmura, “‘Avicenna’s “Flying Man” in Context™”, 392-93.

%  Avicenna, Talligat, 161.

® Black, “Avicenna on Self-Awareness and Knowing that One Knows”, 4.
7 Avicenna, Ta'ligdt, 148 line 15-18; 160-61.

7t Avicenna, al-Mubahasat, 60 par.65.

72 Avicenna, al-Mubahasat, 59 par.60.
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permanent self-consciousness. The realisation of the self, of one’s own being, does not
necessitate any act or activity, nor does it require a specific act that would result in self-
consciousness. The relationship between self-consciousness and that which is conscious of
it will be that of identity. Given that Avicenna accepts self-consciousness as direct, self-
evident and permanent, he rejects any kind of rational inference or act of thinking that
would establish the relationship between the identical essence and self-consciousness:

When it is conscious of itself, there must be a kind of relation of identity between the self-

consciousness (sha’r) and what is conscious (mash’ir).”3

In consequence, the dhats self-consciousness, that is to say, its perception of its own
existence, is in point of fact the dhat’s realisation and confirmation of its own existence. The
realization and awareness of the dhat’s existence is a natural act intrinsic to the very nature
of the dhat. One might posit that self-consciousness can be regarded as a reflexive
perception, given that it represents the realisation of the essence’s own existence. In other
words, the dhat arrives at the consciousness of its own existence by virtue of being itself, ‘I
am conscious of me by virtue of not being me’. 1t is evident that this form of consciousness
cannot be considered false or an illusion. The object of my consciousness is my own self, my
dhat, of which I am directly and clearly aware.” In his critique, Avicenna challenges the
opposing view that the self’s consciousness of its own existence is acquired through
mediated means, such as impressions or thinking. This is because the consciousness of one’s
own dhat is direct, self-evident, and unmediated, preceding impressions and being unique
to the individual who enables the realisation of individual impressions. It is indubitable that
the self-consciousness of the dhat is the faculty that enables one to form an impression or
perception, such as "I perceived this, I perceived that." It is not feasible for an individual
who lacks self-consciousness to perceive "I" as a primary singular person.”

Consciousness of Self (al-shu’iiru bi al-shu’iir) and Consciousness of Consciousness
(al-shu’iir bi al-shu’iir)

One of the key differentiations Avicenna makes in his theory of the flying man with
regard to the consciousness/shu’tir of the individual is the distinction between the
consciousness of the self (al-shuiir bi-dhat) and the consciousness of consciousness (al-shuair
bi al-shu’iir). Self-consciousness can be defined as a direct, self-evident, and permanent state
of essential consciousness of the essence or essence of one’s own soul. In contrast,
consciousness of consciousness can be understood as the awareness of one’s direct, self-
evident, and permanent consciousness of one’s own essence. Consequently, one is not only
conscious of the existence of one’s essence, but also of the consciousness of one’s essence:

It is not permissible for him to attain the realization of his dhat through something other

than his dhat, for in that case something else would stand between him and his essence,

which is contradictory. Moreover, if the soul does not know itself, how can other things

make it know itself? This means that other things cannot enable one to know oneself.

7 Avicenna, Ta'ligat, 147 line 23-24; 148 line 1-18; al-Mubahasat, p. 61-62 par.66-72.

74 Avicenna, Shar al-Isharat wa al-Tanbihdt 11, Nemat 3, Fasl 3, 5.374-78; Avicenna, Shar al- Ibn Sina’s Remarks and
Admonitions, 94-95; al-Mubahasdt 161 par.446; Erkan, “ibn Sind’da Nefs ve Oliimstizliik”, 117.

7> Avicenna, Avicenna’s De Anima, 5.7 p. 256; Ta'ligdt, 160.

www.dergipark.org.tr/tr/pub/eskiyeni



ibn Sind’nin Ugan Adam Nazariyesi Baglaminda Nefsin Benlik Bilinci » 1691

Regarding being conscious of consciousness (al-shu’iir bi al-shu’ar fa min jihat al-'agli), this is

something that the intellect grasps.’®

The concept of consciousness can be defined as an essential and necessary form of
cognition that the soul possesses directly and is an ever-present state. In contrast, the
indirect type of cognition involved in being conscious of consciousness can be interrupted
and acquired at a later stage. In more concrete terms, it can be defined as an act of cognition
performed with conscious awareness. It follows that even if one is conscious of one’s
existence, one may not be conscious of one’s consciousness. Put another way, even if one is
aware of one’s existence, one may not be conscious of one’s awareness.

With regard to consciousness (shuiir), it is to be aware of one’s own dhat, which is through
acquisition (iktisab). Therefore, he does not know that he is conscious of his own dhat (la ya'lam),
similarly, he becomes aware of the rest of the things by acquisition. This is not something that is in
him, but rather something that is acquired.”

As the quotation indicates, Avicenna differentiates between the consciousness of the
self and the consciousness of self-consciousness. He considers both to be distinct concepts.
This is made possible by the fact that they are experienced in different ways. Self-
consciousness is an essential, necessary, self-evident, direct, and always actual
phenomenon, whereas the consciousness of self-consciousness is a potential, open to
stimulation, and not self-evident phenomenon. The awareness of consciousness is only
triggered by a cognitive process. Accordingly, Avicenna posits that awareness of one’s own
essence and recollection of one’s consciousness are distinct phenomena. The rationale
behind Avicenna’s prioritisation of self-consciousness over the consciousness of one’s
consciousness is that self-consciousness serves as the foundation for all forms of soul
cognition, and no form of cognition can be actualised without it. According to Avicenna,
self-consciousness, which is simple and one, necessary and essential, is the very existence
of the soul’s dhat (shuuruna bi-dhatind huwa nafs al-wujiduna). This implies that self-
consciousness is an inherent and actual quality of the soul from the moment of its existence.

The primary issue that requires elucidation is whether awareness of consciousness is an
intellectual activity or a direct state of the soul’s dhat. The ability to be aware of one’s
consciousness is enabled by the intellect, as awareness itself is an intellectual activity. In
Avicenna’s terminology, consciousness of consciousness is attributed to the intellect. This
differentiation is based on the assumption that self-consciousness is a natural or essential
state of the essence, whereas consciousness of consciousness is a state’ acquired by the
intellect through the cognitive process:

It (al-shu’iir) is an intellectual (bi'l-'agli) activity. Self-consciousness (al-shu’iir bi-dhat) belongs

to the soul and is actual because it is always conscious of itself. Being conscious of

consciousness (al-shu'ir bi-shuir) is in the potential state. If being conscious of

consciousness (al-shu’ar bi al-shu’iir) were in the actual state, there would be no need for
intellect, since it would always be s0.”

While dhat is innately self-conscious, this self-consciousness is a direct, self-evident, and
uninterrupted consciousness. Conversely, the state of being conscious of consciousness is

76 Avicenna, Ta'ligat, 80 line 1-4.
77 Avicenna, Ta'ligat, p. 30 line 18-21; 160 line 21; p. 161 line 6; p. 147, 79.
8 Avicenna, Ta'ligat, 147; al-Mubahasat 60 par.63-65.

'l
'l
'l
7 Avicenna, Ta'ligat, 161, line 2-5.
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an acquired phenomenon that emerges later in the process of intellection and rational
inference. Consequently, to be conscious of one’s consciousness, one must first be conscious
of one’s dhat. The state of being conscious of one’s consciousness is then acquired based on
self-consciousness and intellection. If the converse were to be postulated, namely that one
is conscious of the consciousness of the existence of one’s dhat in actuality at all times, this
would render the necessity for intellection superfluous. An explicit awareness of one’s own
self-awareness would inevitably result in a perception of succession. Awareness of one’s
own dhat can be defined as a state of consciousness. The act of being conscious of one’s
consciousness would necessitate the presence of consciousness itself, which, in turn, would
require consciousness to be conscious of its own consciousness. This process and necessity
can be continued backwards ad infinitum, Avicenna places emphasis on the directness and
uninterruptedness/permanence of self-consciousness as a means of eliminating the vicious
circle and succession. Since the dhat is always conscious of its own existence thanks to its
direct and permanent self-consciousness, it does not create a new state of consciousness to
be conscious of its own consciousness, given that the state of consciousness of the essence
continues uninterruptedly. Upon attaining the state of consciousness regarding one’s own
consciousness, no novel state of consciousness is created, as this new state represents a
continuation of the inherent consciousness of the dhat, which persists uninterrupted. In other
words, since being conscious of one’s consciousness is the consciousness of self-consciousness,
it is not a new state of consciousness that is different from it. The primary distinction between
these two states of consciousness is that while the self-consciousness of the dhat represents
the intrinsic and fundamental nature of the essence, being conscious of consciousness
represents a subsequent state of consciousness that is acquired by the intellect, which is based
on self-consciousness. The state of being aware of consciousness differs from the permanent,
direct, and self-evident self-consciousness in that it is acquired at a later stage and is not
permanent. Consequently, when an individual who is not conscious of their own existence,
that is to say, someone who is heedless, is warned about the existence of their own dhat, they
will not have self-consciousness of self-consciousness a second time.*® As Avicenna states, just
as being warned about a truth that is already known will not result in that truth being brought
into existence again, being warned about self-consciousness will not result in the emergence
of a separate self-consciousness in a way that would cause succession.® This is because the
subject and the agent of knowing are one and the same thing, Black, however, argues that
Avicenna’s explanation of knowing that we know and that this will not continue in the form
of succession will not eliminate succession, contrary to what is claimed.??

As Black rightly inquires, why is self-consciousness (shu’tiruna bi dhatina huve nafs al-
wujiidund), an essential quality of the soul, or even, as Avicenna posits, the existence of our
soul, contingent upon external prompting or attention to be recognized?# In response to
this question, Avicenna posits that although the essential shu‘Gr is an intrinsic quality of
the soul’s existence, there are instances when it is "unaware of it" (dhahil).* In Al-Ta’liqat,

8 Avicenna, Ta'ligat, 161, 147-48, 79; Erkan, “ibn Sind’da Nefs ve Oliimsiizliik”, 119.
8 Avicenna, al-Mubahasat, 155-56, par.426-27.

8 Black, “Avicenna on Self-Awareness and Knowing that One Knows”, 20.n

8 Black, “Avicenna on Self-Awareness and Knowing that One Knows”, 6.

84 Avicenna, Avicenna’s De Anima.l s.16 satir 16-17.
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he offers a comparable response, asserting that one can be unaware of an entity’s intrinsic
nature and necessitate prompting to recognize it. Additionally, he attributes this state of
unawareness to the soul itself, stating that “However the soul can be unaware (dhahil) of its
essence (dhatiha) and need to be prodded, just as it can be unaware of the first ones and need to be
prodded about them."®>

In this case, another fundamental question that may arise is how it is possible to be
unaware of something that is the very existence of the soul and that is essential to the soul
(al-shu’iir bi al-dhat al-dhat al-dhat li'l-nafs)? In light of Avicenna’s assertion that one is aware
of one’s own existence even in states of sleep and intoxication, it can be inferred that he
distinguishes between the consciousness of the self and the consciousness of
consciousness.® In his writings, Avicenna posits that during the state of dreaming, the
dreamer acts in accordance with the intelligibles, just as they govern their actions when
awake. Furthermore, he asserts that the dreamer is aware of themselves even during the
dream, in a manner similar to their awareness during wakefulness. However, upon waking,
he neglects to recall this, attributing it to the distinction between his memory and his self-
awareness. Nevertheless, given that self-consciousness is identical to the existence (wujid)
of the dhat of the soul and individual existence (anniya), it may seem incomprehensible and
even contradictory that one may not always be conscious of one’s consciousness. However,
in the light of Avicenna’s distinction between one’s self-consciousness (al-shu’iir bi al-dhat),
which is always in the actual state, and the consciousness of consciousness, which is always
in the potential state and is a cognitive activity, it becomes evident that the apparent
contradiction is, in fact, absent.

Conclusion

In examining Avicenna’s explanations of the theory of the flying man across his various
works, it becomes evident that the initial step is to substantiate the immaterial nature of
the soul, which is distinct from the body and characterised by unity and simplicity. In the
second stage, the objective is to demonstrate the existence of a singular essence, namely
dhat and self-consciousness (al-shu’ir bi al-dhat), which prioritises the functions of the
diverse faculties inherent to the immaterial, discrete and distinct realities of the soul, and
unites these functions with the consciousness of ‘T. As a result of this dhat and self-
consciousness, the soul is able to actualise its faculties with ‘T’ consciousness, regulate its
functions and become individualised. He posited that this principle, which represents the
pinnacle of bodily perfection, constitutes the self that we refer to as "I." The awareness of
this essential ‘T is possessed directly, clearly and uninterruptedly, without the need for
one’s body and bodily limbs. The essential and intrinsic ‘T’ is a state that cannot be known
through experience and observation; rather, it can be realised through a direct inner
realisation. To justify the existence of self-consciousness in the soul and not in the body,
Avicenna defined self-consciousness as immaterial, pure, simple, necessary, and essential,
as a requirement of the soul’s essence. To justify the necessity and essentiality of self-
consciousness, he stated that self-consciousness is the existence of the dhat of the soul and
that the two are essentially identical. In this way, he distinguished between essential self-

8  Avicenna, Ta'ligat, p. 79 line 28, p. 79 line 28 - 80 line 1-2.
8  Avicenna, al-Ishardt wa al-Tanbihat, Namat 3, Fasl 1, 375; Avicenna, bn Sina’s Remarks and Admonitions, 94.
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consciousness, which is immediate, self-evident, and actual, and intellection and rational
perception, He also stated that self-consciousness precedes cognitive processes. In his
theory, Avicenna distinguished between two aspects of consciousness: consciousness of the
self (al-shu’tir bi-dhat) and consciousness of consciousness (al-shu’iir bi al-shu’ar). This
distinction revealed two different yet interrelated aspects of consciousness. Regarding the
essence, awareness, and continuity of consciousness, which is a significant topic of debate
in contemporary philosophy of mind, he asserted that the individual is not only aware of
the existence of his essence, but also of his consciousness.

It can be argued that Avicenna’s interpretation of the theory as emphasising solely the
immaterial reality of the soul, independent of the body, is incomplete. The observations of
thinkers such as Hasse that the theory does not address the essence and existence of the
consciousness of the soul’s essence are inadequate. When the various versions of the theory
are considered collectively, despite the conceptual ambiguity resulting from the alternating
use of different concepts, it is possible to posit that Avicenna grounds the existence of an
essential self-consciousness that forms the basis of the soul’s individuality and personal
identity on the basis of the soul’s distinction and independence from the body.
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