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Shifting Beliefs on Digital Platforms:
The Case of the ‘Godless Utopia’ of Binnur Duman Academy

Merve BAHADUR"
ihsan CAPCIOGLU™

Abstract

Technological developments and the introduction of mass media into our lives have led to an increase in the visibility of
religion on digital platforms. With the digitalization process affecting religious perceptions and practices, the change in
the phenomenon of belief has brought about an intensification of spiritual searches. These searches offer almost all belief
systems, from institutionalized religions to far eastern religions, from traditional sects to modern community structures,
the opportunity to be represented in the digital world. Alternative formations outside of institutionalized religions such
as paganism, Hinduism, esotericism, mysticism and occultism open the door to new forms of belief and offer spiritual
experiences. Thanks to the channels recommended in reels and live IGVT videos on social networks, individuals have easy
access to flexible and versatile spiritual experiences. In this study, the practices such as psychic surgery, return to self,
and retreat camp are discussed in the account of the spiritual group named Binnur Duman Academy on the social media
application Instagram, which has 545 posts and 813 thousand followers. The study, which applied content analysis, one
of the qualitative research techniques, was limited to 15 IGTV video content among 545 posts published between January
2023 and March 2024. The impact of spiritual experiences on religious practice and spiritual quests in IGTV videos was
evaluated, and it was analyzed how the rituals in the Instagram posts of the group within the new age movements were
recognized on social networks.

Keywords: Binnur Duman Academy, Shifting Beliefs, Godless Utopia, New Age, Social Media

Dijital Platformlarda Degisen inanclar:
Tanrisiz Utopya Binnur Duman Akademi Ornegi

(o]

Teknolojik gelismeler ile kitle iletisim araglarinin hayatimiza girmesi din alaninin da dijital platformlarda goérindrliginin
artmasina neden olmustur. Dijitallesme siirecinin dini alg ve pratikleri etkilemesi ile birlikte inang olgusunun degisimi,
manevi arayislarin yogunlasmasini beraberinde getirmistir. Bu arayislar, kurumsallagmis dinlerden uzak dogu dinlerine,
geleneksel tarikatlardan modern cemaat yapilarina kadar neredeyse tiim inang sistemlerine dijital diinyada temsil imkani
sunmaktadir. Dijital diinya paganizm, Hinduizm, ezoterizm, mistisizm, okiiltizm gibi kurumsallasmis dinlerin disindaki
alternatif olusumlar yeni inang bicimlerine kapi aralamakta ve spiritiiel deneyimler sunmaktadir. Sosyal aglardaki reels ve
canh IGVT videolarinda énerilen kanallar sayesinde bireyler, esnek ve cok yonlii spiritliel deneyimlere kolayca erisim imkani
bulmaktadir. Bu ¢alismada sosyal medya uygulamasi Instagramda yer alan Binnur Duman Akademi adli spiritiiel grubun
545 gonderi ve 813 bin takipgiye ulasan hesabinda psisik ameliyat, 6ze donis, inziva kampi gibi uygulamalari ele
alinmaktadir. Nitel arastirma tekniklerinden igerik analizi uygulanan ¢alisma Ocak 2023 - Mart 2024 tarihleri arasinda
yayimlanan 545 goénderi arasinda yer alan 15 IGTV video igerigi ile simirlandirlmistir. IGVT videolarinda spiritiel
deneyimlerin dini pratik ve manevi arayislar izerindeki etkisi degerlendirilmis, New age akimlarticerisinde yer alan grubun
Instagram iletilerindeki ritliellerin sosyal aglarda nasil tanitildigi ele alinmistir.

Anahtar Kelimeler: Sosyal Medya, Degisen inanclar, New Age, Tanrisiz Utopya, Binnur Duman Akademi

ATIF: Bahadur, M. & Capciogly, i. (2024). Shifting beliefs on digital platforms: The case of the ‘godless utopia’ of Binnur
Duman Academy. Medya ve Din Arastirmalari Dergisi (MEDIAD), 7(2), s. 1-21.
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Shifting Beliefs on Digital Platforms: The Case of the ‘Godless Utopia’ of
Binnur Duman Academy

Introduction

Although belief and rituals have been among the most fundamental needs and activities of
humanity throughout history, under the influence of modern parameters such as individualization,
rationalization, and pluralism, individuals may turn away from institutional religions and gravitate
toward new sets of beliefs and practices. In this process, there is a significant change in the
character of religious beliefs and practices as religious preferences become more individual and
confined to the private realm. In Critique of Modernity, Touraine refers to this transformation,
noting that the crisis of religion is reshaping a world that has lost its meaning, and while religion
may have fragmented, its components have not disappeared (Touraine, 2000, p. 339; Girbiiz and
Aygiil, 2021). Indeed, with the diminishing influence of the sacred and the rise of the profane,
spiritual beliefs have emerged as new alternatives in humanity’s quest for meaning and to fill
spiritual voids. Contemporary sociologists of religion, such as Stark, Bainbridge, and Bellah, point
to the growing interest in religion and spirituality. Meanwhile, Wilson, Bruce, and Wallis highlight
that religion in modern society has undergone profound changes, with the new religious beliefs
emerging as a byproduct of secularization (Arslan, 2009, p. 104) This process represents a shift from
the classical secularization paradigm, which posited the “extinction of religion,” to a new paradigm

IH

of “revival” or “resurgence.” In fact, Vattimo’s work, The Future of Religion (Rorty and Vattimo,
2009), emphasizes that the era of traditional belief systems has come to an end and an era of
“subjective religious interpretations” has begun. When it comes to religion, especially within the
framework of the concept of "spiritual responsibility," approaches where individual preferences

and commitments are decisive come to the fore (B6likbasi, 2012, p. 39).

This shift in the perception and experience of the sacred has opened the door for new
conceptualizations and the emergence of spiritual communities in the context of rediscovering lost
meaning. In these communities, namely new age movements (NAMs), the modern individual’s idea
of believing without belonging brings with it the quest for self-realization (tekdmdil) and ultimate
happiness within alternative groups. Ultimately, the "breaking of the spell" of the nineteenth
century, despite the appeal of science and technology in the twenty-first century (Beck, 2011, p. 10),
has reignited the quest for meaning among individuals whose despair has increased. Along with
the growth of NAMs, spiritual groups characterized by features such as alternative religion,
mystical tendencies, Eastern mysticism, and new meditative trends have become destinations for
modern individuals experiencing existential crises. The increasing interest in mystical orientations,
in essence, stems from the impact of secular forces on new religious consciousness in modern
society. The dissatisfaction produced by secular cognitive frameworks enables new forms of
religious and spiritual teachings to be described in a variety of eclectic terms, including patchwork
faith, half faith, imitation religion, occult tendencies, and Eastern mysticism (Arslan, 2010, p. 207).

The era following the 1960s, when spiritual tendencies emerged, has been defined through
conceptualizations such as the new wave (Davie, 1990), oriental religious awakening (McLure), new
religious consciousness (Glock and Bellah), the reconstruction of religion (Falk), and the severe
contemporary religious crisis (Acquaviva). During this time, NAMs have introduced forms of
spirituality that emphasize hybridity and innovation as opposed to traditionalism and purification
(Arslan, 2006, p. 11). Essentially, the beliefs and rituals of NRMs are examples of spiritual and
mystical phenomena based on ancient pagan teachings that have been presented to modern




Merve Bahadir, ihsan Capcioglu

society (Develi, 2019, p. 60-61). These examples are regarded by their followers as a kind of truth-
seeking endeavor (Veer, 2009, p. 1101). In a broader sense, they are believed to represent the effort
to quest for the meaning of life and to reach one's true self (Narcikara, 2018, p. 13).

Yoga and meditation, which are frequently utilized as rituals by NAMs on social media, are
presently regarded as preventive health strategies rather than being associated with their religious
origins in Eastern religions (Develi, 2019, p. 63). Similarly, blended ideologies such as
Transcendental Meditation, Sahaja Yoga, Spiritualism, and Mevlevi Sufism, along with practices like
reincarnation, diverge from their origins in the classical teachings of Hinduism and Buddhism (Yitik,
2018, p. 243). The orientation toward these movements, also referred to as alternative sanctities, is
increasing daily with the support of internet-based social networks. The rise in visibility of religion
with the advent of social media (Arslan, 2016, p. 18), as well as the reproduction of religion in its
mediatic forms, is described as humanity's third great awakening (Akgdil, 2008, p. 63). The view of
internet-based social networks as an appropriate medium for NAMs has triggered an online quest
for spiritual knowledge and meaning.

Historically, the relationship between the internet, social networks, and religion has gained
significant popularity. In this regard, the freedom of sharing, interactivity, user-friendliness,
affordability, and accessibility at any time contribute to the growing popularity of new media
among NAMs (Cerrah, 2019, p. 1). The design of technology to allow for religious activities—with
features such as posting, following, liking, saving, and watching later—along with parameters like
NAM websites and social network groups and content sharing are among the indicators of how the
secular domain is being spiritualized (Dereli, 2019, p. 98). Indeed, modern healing techniques such
as meditation, reiki, quantum, bioenergy, EFT (emotional freedom technique), and personal
development-focused life coaching bring NAMs to the forefront. Using these techniques, NAMs
build various virtual religious communities, from new cult movements to alternative formations
(Dereli, 2019, p. 99), and via virtual networks, offering individuals the opportunity to share their
worldviews, find others who share the same opinions, and communicate directly with them. (Sahin,
2019, p. 15). The sharing and announcements by NAMs on digital media platforms, including short
videos such as IGVT's one-minute clips, allow individuals to follow online rituals regardless of time
and place (Isikl and Gokbayrak, 2021, p. 108).

1. The Quest for Spiritual Healing in New Age Movements

Itis a well-known reality that throughout history, humans have sought to solve the mysteries
of existence, to understand themselves, and to find meaning in life (Ulu and Osmanoglu, 2023, p.
83). However, it appears that the modern age has opened the door to new preferences and
orientations in the quest for meaning. Western modern discourses, which are integrated with the
mystical understanding of the East, are presented as options that promise to meet the demands of
individuals seeking healing through spiritual techniques. These beliefs, which create a legitimate
space for themselves based on a crisis of meaning and employ a mystical, irrational, and unique
philosophical language, form new age or NAMs (Arslan, 2006, p. 15). These beliefs, which arose as
extensions of new religious movements and refer to healing-focused life philosophies, are based
on a doctrine that emphasizes religious, mystical experience (Glrbiiz and Aygiil, 2021, p. 25), which
emerged as a counter-culture movement in the 1960s and offered alternative health methods by
emphasizing the mind-body connection. new age beliefs, which include alternative therapies such
as spiritual development, healing, and wellness, emerged as part of the personal care movement
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in the 1970s and grew in influence as part of the holistic health movement in the 1980s,
incorporating methods of healing and alternative treatments (Levin, 2022, p. 13). Their emphasis on
healing and spiritual contexts has resulted in their perception as esoteric cosmologies or
sustainable ideologies that underpin holistic alternative therapies (Levin, 2022, p. 13).

NAMs, also described as a modern revival of antiquity, are seen as a blend of Asian mysticism,
influenced by spiritualist structures, and modern physics and science. Their components include
meditation and alternative healing techniques such as Hinduism, Zen Buddhism, Sufism, humanistic
psychology, Western occultism, enneagrams, reincarnation, and rebirth experiences Therefore,
NAMs, which have been popular by being blended with the practices of pantheistic Eastern
religions and theology, are defined by Heelas as 'self-religions' (Chryssides, 2007, p. 6). They do not
represent a specific period or solely a philosophical structure but refer to a syncretic (unifying),
eclectic (selective) belief system that has become popular in today's world. The quest for holiness
of the new age, centered on the individual rather than a god or religious authority, forms the basis
of their teachings and practices. In this framework, NAMs can also be defined as beliefs that adopt
an individual approach to spiritual matters (Kaya and Aydin, 2013, p. 7).

NAMs are a contemporary transformation of Western esoteric movements and traditions.
They are a clear and consistent indicator of secular religion, producing meanings according to
individual preferences. NAMs, which reflect a subjective form of religion that emphasizes personal
experience, are not traditional religions but rather new beliefs built on modern foundations (Kaya
and Aydin, 2013, p. 8). Therefore, NAMs lack an officially registered religion, membership, founder,
or leader but instead have ways of thinking that emerge through beliefs and practices. These
movements and beliefs gain visibility in new media through activities such as courses, seminars,
and camps that do not have a centralized structure, often focusing on promises of spiritual
purification, achieving happiness, and returning to the essence (Gurbiz & Aygdl, 2021, p. 27).
Furthermore, NAMs, which are globalized under the influence of secular trends, place humans at
the center, consider God as the source of cosmic energy in the universe, and symbolize inner
awakening through the salvation recipes they offer (Pearson, 2002, p. 187-8). They also encompass
esoteric beliefs such as theosophy, paganism, shamanism, occultism, and spirituality (Kurt and
Demirylirek, 2021, p. 187-8). Thus, NAMs can be defined as both a construction of individual-
centered holiness and as a broad movement that expresses an eclectic approach to spiritual
matters. In this regard, Hanegraff acknowledges them as a spiritual subculture and emphasizes that
they emerged as a religious belief movement in contemporary societies (Pinarbasi, 2021, p. 55).
NAMs are also included in the "belief" category because they are associated with concepts such as
spirituality and mysticism by supporting the individual's quest for self-actualization (Mirza, 2018, p.

19).

On the other hand, because NAMs use a secular and esoteric language, they are considered
communities where self-awareness and consciousness develop (Hanegraaff, 1997, p. 552). These
communities base many concepts, such as, experiences of inner journeys (asceticism meditation,
yoga, Reiki, quantum, and astral travel, on beliefs and teachings that have long existed (Develi,
2019, p. 63). Furthermore, such as yoga, retreat, enlightenment, mysticism, spirituality, and
Gnosticism, manifest as dynamics with spiritual, profound, and esoteric depth (Yildiz and Megin,
2014, p. 223). Indeed, NAMs, which have gained popularity in recent times, continue their activities
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in various fields, including psychoanalysis, bioenergy, astrology, self-analysis, positive thinking
programs, reincarnation, general medicine, shape therapy, hypnosis (Bozkurt, 2022, p. 112), holistic
medicine, psychic surgery, root cleansing, and prenatal therapy.

NAMs present themselves with esoteric and fascinating expressions like holistic and
synergistic thinking, networking, cosmic energy, and awakening. They collect, package, and offer
for individual consumption material that is psychological, therapeutic, magical, somewhat
scientific, and difficult to understand (Stef Aupers and Dick Houtman, 2006). This consumption
represents camps that are formed within the framework of spiritual purification programs and
include various training programs. In this cultic medium, the individual tends to consume spiritual
commodities through the space provided by communication sources and practices for the purpose
of personal development. Individuals participate in healing and purification rituals, meditation
sessions, workshops, or camps with themes such as spiritual journeys or returning to the essence
(Kurt and Demiryirek, 2021, p. 187-8). In conclusion, NAMs, which emerged in the 21st century to
meet the spiritual expectations of individuals, represent beliefs that bear the traces of
modernization and are shaped by the secular world. It is understood that thanks to these
movements, "healing" has been redefined as the concept of "spiritual healing" in the modern
world.

2. Spiritual Healing Techniques in New Age Movements

Spiritual healing techniques enhance an individual's inclination toward mystical, spiritual, and
paranormal phenomena, as well as their pursuit of alternative solutions within his realm of
meaning. In the modern period, the understanding of healing is presented in a different form than
past beliefs, and it adopts new patterns such as subconscious, EFT, and holistic medicine, creating
new types of healing, cults, and forms of belief (Arici, 20213, p. 239-241). The uncertainties of
modern life make the quest for spiritual healing significant for individuals who do not feel safe
(Kagikural et al., 2021, p. 265). Therefore, the concept of "healing" occupies a central position in a
significant portion of NAMs. Healing practices attempt to fill the spiritual dimension of humans that
modern medicine does not sufficiently address through various practices (Dogan, 2020, p. 57).
These practices include techniques aimed at self-realization and personal transformation.

Although the quest for healing has been known since ancient times, the meaning attributed
to this concept has changed in the modern era. The concept of healing, which is not entirely
independent of its past understanding, now places healers—previously referred to with titles such
as lead caster, amulet maker, and jinn expeller—into a new mold within a modern-secular structure
(Arici, 2021b, p. 301-2). In this context, Western-synthesized healing is associated with prayers to
Allah (Al-Shafi) in Islam to alleviate spiritual distress, baptism in Christianity, and practices like yoga
and meditation, which are based on spiritual cosmology in Buddhism and Hinduism (Erten, 2020, p.
394-403.). The understanding of healing, grounded in an eclectic belief system, is considered a new
concept under the name of modern healers, targeting not only cognitive and physical healing but
also spiritual recovery.

The concept of "spirituality," which has been reinstated by modern healing that has gained
popularity in recent years, focuses on an individual and independent journey aimed at developing
the inner world to reach personal understanding without being connected to the rules, rituals, or
institutions of religion. Spiritual belief forms are individualistic, speak of a direct relationship with
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the divine, and often focus on feelings and experiences (Kigikural et al., 2021, p. 173-5). This is a
lifestyle that, without encompassing any specific religion or deity, seeks meanings such as love,
respect, inspiration, and submission to God, thereby extending beyond adherence to a particular
religion. Although modern spirituality is also referred to as "spirituality,” "spiritual being," and
"spiritualism," it is defined as divine energy that nourishes a personal spirituality through elements
like the creator, universal spirit, or God, giving meaning and strength to life (Narcikara, 2018, p. 13).

In spiritual life, there is talk of a spiritual awakening involving listening to oneself, forgiving,
distancing oneself from negative emotions, freeing oneself from egos, and focusing on meaning
rather than material concerns. In this sense, NAMs, which recognized one of the examples of
meditative and health-oriented spiritual movements today, are being associated with concepts
such as believing without belonging (Davie, 1990), the de-institutionalization of religion, and the rise
of the post-traditional era (Hervieu-Leger, 2000) on the basis of offering spirituality determined by
individual preferences and commitments.

The growing embrace of spirituality is mostly due to those who, in their quest for meaning,
have forfeited their spiritual centers and purposes for existence. At this point, modern spirituality
techniques fill the void of a life deprived of meaning. Spirituality, understood as having a similar
instrumental function to religion, involves the process of searching for things perceived as sacred
(Narcikara, 2018, p. 16). Spirituality offers alternative ways beyond individuals' beliefs, worldviews,
or values to achieve the integrity of mind-body-spirit. Yoga, meditation, and other relaxation
techniques and exercises have become popular ways to experience spirituality due to a growing
interest in Eastern ideas.

Spiritual healing groups, using alternative and holistic medicine treatment methods, which
replace conventional medical treatments, offer traditional medicine the opportunity to exist anew
in modern forms. Indeed, the traditional and mystical understanding of medicine in Eastern and
Indian countries like India, China, and Tibet is synthesized with the ancient healing concepts of the
Islamic world and transformed into modern forms (Dogan, 2020, p. 65). These alternative
formations, which have gained visibility and recognition through digitalization, are considered
health activities that attract the individual who has felt isolated in modern societies.

The continuity of religious groups' existence in harmony with the digital environment is an
indication that the religious and the secular have intertwined (Karaarslan, 2015, p. 29-30). Regarding
the unique possibilities and dynamics of religiousizing the secular space, Campbell classifies the
internet into four categories: a spiritual environment enabling religious experience, a cyberspace
suitable for religious use, a tool facilitating the continuation of religious or religious practices, and
a technology affirming religious life (Campbell, 2005, p. 9-14). The transformation of digital
communication tools into an indispensable part of daily life, the presentation of religious
knowledge through digital media, the proselytizing activities of religious institutions on digital
platforms (Cuhadar, 2021, p. 69), and the opportunity for online access all demonstrate the
relationship between religion and digitalization. Thus, groups that can transfer their offline
religious practices into the online environment are emerging in the digital world (Dereli, 2020, p.

89).
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Digital platforms such as Facebook, Twitter (X), Instagram, WhatsApp, and YouTube, which
have a large number of active users on social media networks, as well as virtual rooms like TikTok
in online spaces, are becoming widespread means of disseminating information through religious
symbols and images (Oyman, 2016, p. 131; Dag, 2021). In digital environments, people perform the
actions and activities they exhibit in the real world, carrying their traditional communities into the
digital space and forming digital religious communities through the sharing of similar views and
thoughts in digital spaces (Tirk and Demirci, 2016, p. 5). Creating a virtual community in a digital
environment is achieved through having a nickname, interaction among members, continuity,
social control, and members' interest and participation in group activities (Dawson, 2004).

The evolution from institutional forms of religions to individual spirituality and digitalization
has enabled the emergence of groups participating in healing rituals on social networks. Spiritual
movements, as groups active in the digital world, are spreading in Turkey as healing-focused
formations. These include groups such as Sahaja Yoga (Bahadur and Capcioglu, 2021b), Ferhan
Sezer Golden Age Healing Techniques (Bahadur and Capcioglu, 2021a) with thematic expansions
such as subconscious, NLP, quantum, bioenergy, yoga, and examples that use spiritual energy and
healing techniques intensively on social media networks. Participation in these groups is provided
through live broadcasts on social networks.

Similarly, Binnur Duman, the subject of this study, describes herself as a spiritual counselor
who conducts studies on the spiritual journey, asserting that prior to her spiritual pursuits, she
worked in the fields of chemistry, physics, and behavioral sciences. She expresses that she has used
her intuitive abilities and healing powers, which she has felt since childhood, as a positive
contribution throughout her life and developed them through spiritual maturation and wisdom
education. Accordingly, she feels the awareness that the healing power she claims to have inherited
from her ancestors and that has existed within her has added to her life in every aspect, and in the
spiritual journey to which she feels she belongs, she has dedicated herself to serving people. She
also emphasizes that her aim is to increase the number of good-hearted people who possess
positive thinking. Duman's posts reveal that she has been providing training in various educational
institutions and universities for approximately 33 years. She notes that, particularly during the
Covid-19 pandemic, due to social distancing rules and restrictions, she conducted collective
meditative practices through social media to contribute positively to her followers. Binnur Duman
offers training in holistic healing, integrative health, Reiki Master, Grand Master, quantum life
coaching, spiritual counseling, Sufism and Islamic mysticism, alchemy, shamanic healing systems,
ThetaHealing, and mindfulness. It is understood that she provides basic training at four levels, with
the fourth level being described as the master stage. This phase, she claims, contains all teachings
requiring astral work. In addition, Duman argues that, with the spread of spiritual movements in
the digital world, she has actively started using her YouTube and Instagram pages to reach more
people, sharing videos and training on social media platforms, making announcements through
these applications, and contributing to spiritual evolution with her book Resonance: Destiny Favors
the Brave (Duman, 2024) .

Within this particular framework, this study aims to examine the Binnur Duman Academy
(BDA), a prominent example of NAMs, from various perspectives. BDA is a spiritual movement
established by Binnur Duman, who has established a distinct healing system as a field of spiritual
activity, is well-known for her psychic surgery and seven-generation family tree studies, claims to
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provide healing through her return-to-essence retreat camp and spiritual transformation programs,
and describes herself as a spiritual specialist. In this context, the study addresses how spiritual
healing techniques, which spark curiosity and interest through IGTV videos shared on Instagram,
are introduced and how rituals are handled in the organized healing groups.

3. Methodology

The research model is structured using the qualitative research method. As is well known,
content analysis employing qualitative data studies involves careful, detailed, and systematic
examination and interpretation of a certain amount of material, with the effort to identify patterns,
themes, assumptions, and meanings. Data analyses are designed to code content that can be used
to answer research questions. Therefore, content analysis basically relies on a process of coding
and data interpretation (Berg and Lune, 2019, p. 344-345). In this framework, the aim of the study
is to reach data-driven relational descriptions, and through the applied content analysis, the
content shared on social media is examined under three main categories.

The universe and sample of the study are limited to IGTV videos shared on Instagram
between January 2023 and March 2024. Among the 545 posts on Binnur Duman's Instagram
account, which has 813,000 followers, 15 IGTV videos were included in the research sample. In the
study, in addition to analyzing this data over a one-year period, a search model using keywords
obtained from the literature review was employed. These videos were categorized under four
headings and classified by establishing semantic relationships among them. The categories created
were analyzed under specific themes based on the shares in the content. The categories identified
within this scope are: “the reconstruction of the metaphysical order: erasing the traces of the
past,” '"therapeutic religions: immediate/now/here,” and “extraordinary  power:
channel/connection.” These themes were created within the framework of the characteristics
defined by Regis Dericgueborg for the concept of healing, which he describes as the religion of
healing or therapeutic religion (Ki¢likkural et al., 2021, p. 266).

4. Findings

Upon examining 15 IGTV videos out of the 545 posts on Binnur Duman’s Instagram account,
which has 813,000 followers, it is evident that each piece of content is shared within a framework
associated with specific themes related to spiritual teachings. The themes concerning the
relationship between the digital sphere and spiritual experiences, encompassing alternative
religions, can be addressed under three main headings.

4.1. The Reconstruction of the Metaphysical Order: Erasing Traces of the Past

In new age beliefs, features such as emphasizing mystical experience, establishing a direct
connection with God or an absolute being, rejecting a rational approach, and highlighting the
millennium or happiness phase are appealing to the modern individual. In this context, the
information obtained in the research on new age beliefs and their effects on individuals reveals the
functioning of spiritual movements. Essentially, from past to present, people have resorted to
various rituals and practices to fulfill desires or seek healing within a religious or spiritual
framework. These practices, produced in modern forms, claim to apply a healing system aimed at
erasing traces of the past and achieving purification. One such figure is Binnur Duman who
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promotes a healing approach aimed at erasing traces of the past and suggests that even familial
ties from 7-8 generations ago impact our present lives. In fact, in an Instagram IGTV video where
she shares statements like “You can cancel past contracts, you can purify from past karmas,” and
“You are the only connection between the past and the future,” (Binnur Duman, 2023b) she
expresses that deep spiritual purification will occur by cleansing the negative elements rooted in
the past. It is understood that the growing popularity of such practices, similar to traditional folk
religion’s syncretic practices like lead pouring, and their presentation as a spiritual remedy)
(Okutan, 2017, p. 28), have triggered the quests for healing.

Binnur Duman constructs her teachings around themes such as "finding your own reality,"
"authentic life," "searching for the right path," and "deep truth" under the practice of new age
beliefs. In this framework, she suggests to her followers, "Discipline your own mind!" as a solution
for situations where the negative perspectives produced by deeply-rooted thought patterns cause
issues. This solution, which she calls a "spiritual fast," is also described as a miraculous practice for
new beginnings that open new doors in life. Indeed, in an IGVT post titled "I am aware that
everything starts and ends with me, that | am the cause of everything. | thank you for everything | have
and for this life given to me." There are 30 comments in this context. Among these comments,
followers’ remarks such as "you are our guide" and "praise be" stand out. It is understood that
Duman leads her followers through short online videos, promising to cleanse negative thoughts
and release the burdens of the past.

In an IGVT video shared with the caption "Are you ready to embark on a journey of self-
discovery, a journey from yourself to yourself? If your answer is yes, write it in the comments!" (Binnur
Duman, 2023c) It is understood that the aim is to instill awakening and awareness in individuals on
their journey to becoming their true selves. Comments such as "yes, I'm ready," "thank God," "may
this journey be with love," "whatever you say, master," "you have become my lighthouse," and "I
have been reborn from my ashes" draw attention to this post. As seen in these examples, Duman's
advice to individuals seeking "self-realization," a popular motto of NAMs, begins with healing.
According to her, healing occurs through the acceptance of the unity of the past and the present
and cleansing from this reality. Self-realization through mental, physical, and spiritual practices
offers a subjective experience like a new age tonic to wounded souls. It is understood that Duman's
approach to healing, which includes shamanic elements and who describes herself as a shaman
woman, is aimed at helping people feel good and live the rest of their lives in happiness and peace.
In the post "How will we bring out the shamanic healer within us?" (Binnur Duman, 2023e) it is stated
that everyone has a healing power within them, and by uncovering this true essence, both self-
healing and the healing of others can be achieved.

Binnur Duman, who provides online services to individuals using networks such as
Facebook, Instagram, Twitter (X), and YouTube in the digital sphere as a spiritual movement, has
been integrated into the online world as an example of YCA and the search for alternative
sacredness. Thus, through religious social networks that change according to circumstances in
terms of individuality, depth, and fluidity (Dereli, 2019, p. 100), it has mediated modern individuals'
return to the sacred, departing from a singular, static religious community. The quest for
sacredness aimed at filling the spiritual void of modern humans is supported by online content
produced by spiritual currents and movements. Indeed, spiritual movements, which bring new
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forms and content to spiritual and mystical phenomena, offer new alternatives to individuals in
search, through healing/health application techniques.

4.2. Therapeutic Religions: Inmediate/Now/Here

The idea, expressed by NAMs, that humanity will undergo a spiritual leap and that a
transpersonal cosmic awareness will emerge is based on the prediction that we are on the
threshold of a new era (Karaosmanoglu, 2009, p. 98). NAMs, which are nourished by esoteric
traditions and composed of claims focused on healing (Levin, 2022, p. 7), place special emphasis on
healing practices as a means of recovery. Essentially, in new age beliefs, the spiritual realm is
shaped, directly or indirectly, within the framework of practices that have healing or therapeutic
effects. Dericgueaborg’s description of a “healing religion” or “therapeutic religion” is based on
the thesis that an individual has full authority over themselves and that this is made possible
through their own experience. Therapeutic religions claim to aim at healing the physical or mental
aspects of life through immediate/now/here recovery, thereby repairing a damaged life (Ktictikkural
et al., 2021, p. 265-8). Indeed, the IGTV videos on Binnur Duman's Instagram account, featuring
posts like “You are here to be yourself” and “You are here to live the life you deserve,” (Binnur
Duman, 2023k) align with the definitions of healing religion or therapeutic religion. In this context,
a comment made on a post about a return-to-essence camp—"Gratitude for your presence,
teacher; | salute the greatness within you; | set my intention”—is particularly noteworthy (Binnur
Duman, 2023j). In new age beliefs and spiritual movements, it appears that participants in practices
such as therapy, yoga, and camp are motivated by the desire to achieve some benefit “now and
here.”

The understanding of healing in new age beliefs is grounded on Kohut's idea that the
individual develops a sense of belonging and unity with the world throughout his life in self-
psychology (Amarasingam, 2009, p. 282) . In this context, Binnur Duman, who gained attention with
her post, "You are ready to embark on the journey of finding yourself—from yourself to yourself; if
your answer is yes, write it in the comments," (Binnur Duman, 2023d) invites her followers to
introspection and to question certain aspects of their lives. Participants in BDA's trainings state that
the aim to be achieved through therapeutic activities is to activate the healing mechanism of the
followers and to discover their own healing power.

The new media is an important instrument in promoting virtual communities that distribute
health and healing. The BDA community, which utilizes teachings aimed at spreading the messages
of religions, also uses the opportunities provided by new media to reach a wide audience) (Giindiiz,
2010, p. 46). Essentially, since the phenomenon of a return to the sacred opened the door to the
formation of alternative religious communities, many virtual communities appeared in the media
with structures offering healthy living suggestions. Descriptions such as the re-establishment of
religion, the great awakening, and the return of the sacred have brought NAMs to light as
movements filled with a variety of spiritual themes, and this increased visibility has been realized
through mass communication tools, especially new media.

The emergence of NAMs and spiritual movements has brought about the competition
between religions over spirituality, the prioritization of the individual’s need for healing in their
private life (Seving, 2014, p. 115), as well as the incorporation of belief, ritual, and worship forms into
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religiously themed products on a voluntary basis. This data suggests that NAMs have shifted
traditional religions' salvation teachings, which emphasize the afterlife, to a ground that
emphasizes improving life in the present.

4.3. Extraordinary Power: Channeling/Connection

Followers of the BDA community believe that a guide is assigned to each individual at the
moment of their birth, and this guide stays with the person throughout their life. In addition to this
guide, who provides spiritual guidance at various stages of life, individuals also need other entities
(Bozkurt, 2022, p. 109). The role of this guide is to offer spiritual support to the individual (Uysal,
2015, p. 33). Essentially, it is stated that existential tensions arise with changes in the individual’s life
cycle in NAMS, and over time, spiritual quests develop to cope with these tensions (Ozkan, 2006,

p. 138).

The post titled “Have you lost your way? | can help you find it” (Binnur Duman, 2023i) highlights
the need for a spiritual guide, the presence of spiritual leadership to address this need, and the
individual is not alone. However, in NAMs, which typically lack a specific founding leader, the
existence of a channeling/connection between the individual and their healing is considered
important. In spiritual practices, the concept of a “channel” is sometimes associated with access
to specific knowledge, while in other cases, it is used in relation to healing. Indeed, with the phrase
“I can help you find your way,” a connection is established between those seeking healing and the
spiritual healing experience through healing energy, cosmic energy, and universal life energy.

In the post shared as "psychic surgery and seven-generation family tree work," the
experience of encountering healing energy is described as "a turning point in life, a milestone."
(Binnur Duman, 2023a). In the comments related to this post, requests for healing are expressed,
and a contact number is provided. It is stated that healing is a practice using holistic medicine and
energy anatomy that improves people's lives in five dimensions: spiritual, mental, emotional,
physical, and existential. In this context, it is understood that online healing practices are
conducted through expressions such as deep cleansing, purification, and establishing connections
by opening energetic channels. It is also understood that the techniques applied in self-return,
retreat, and spiritual transformation programs aim to support individuals, particularly during
challenging times, in aspects where they feel spiritually lacking and to provide answers to their
quest. These techniques, which seek to spiritually comfort the individual, elevate personal energy,
and repair the wounded self, seem to make these practices appealing.

Indeed, (Binnur Duman, 2023f) in her post titled “Make an intention for your new life and get
rid of all the blockages that are not good for you; do not serve your development, delay you, and hinder
you,” states that a person can get rid of his/her blockages through psychic surgery and seven-
generation family tree training. It is understood that she offers these trainings to those who attend
her camps and considers these educational sessions as a turning point for the participants.
According to Duman, this is a return-to-self or retreat camp focused on healing the weights and
karmic knots that we have carried with us from the past to the present. In a post titled "This life is
yours; you are here to be yourself; you are the architect of your own destiny," (Binnur Duman, 2023h)
which is shared in connection with the seven-generation family tree training, Binnur Duman calls
on her followers: "Get up, awaken, ignite the light within you, and say, 'l am here,' and raise your level
of consciousness; contribute to the whole." Under this post, there are comments from followers
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such as "I salute the greatness within you, | choose to let go of everything, and | am deeply
grateful."

A comment was made under a segment taken from an IGTV video published during the
return-to-self and retreat camp, stating, "We don't need any miracles; we are here to remember
that we are the miracle" (Binnur Duman, 2023g). Additionally, comments such as "Every place
where love and compassion are spoken is heaven; | accept this and give endless thanks" were made
in response to this post. These examples demonstrate that followers perceive the teachings and
posts shared from the Binnur Duman account as a form of spiritual healing and as a way to
comprehend the realm of existence beyond our senses (Brennan, 2010, p. 24).

In her post titled "You don't need a miracle because you are a miracle yourself," (Binnur Duman,
2023l) argues that everything is an illusion and a simulation, sending her followers the message,
"The only truth is you; you are here to be yourself." This reflects a typical example of individualized
beliefs on social media. Indeed, for spiritual, therapeutic, and healing practices associated with
individualized belief to achieve the desired outcome, a person must control their life and step into
an extraordinary life experience (Kiictikkural et al., 2021, p. 284-5).

Binnur Duman draws attention to the "new moon" practice, which she describes as an
essential for new beginnings, and in her Instagram post titled "Contract Cancellation, Healing the
Past, and Oath Breaking," (Binnur Duman, 2024) she gives the following advice to her followers:
"Delayed spiritual contracts, fateful ties, messages from our family and roots, and all psychic
energies are a burden on our back. Therefore, we must leave behind everything that prevents a
new beginning." When examining the comments on the post, phrases such as "I received it, |
accepted it, | received it with all my heart, | received it for the good of myself and the whole" are
frequently repeated.

Discussion and Conclusion

The training sessions featured in Binnur Duman Academy's social media activities, the
techniques applied in these sessions, and the expressions used appear to align with the typical
characteristics of NAMs. As seen in the example of Binnur Duman Academy, the teachings of NAMs
encompass health and healing practices such as yoga, meditation, aura work, holistic medicine,
reiki, and subconscious cleansing, as well as alternative orientations, including modern
interpretations of Paganism, Hinduism, and Buddhism, although they are not explicitly defined as
rituals. Examples of meditation, spiritual maturation, and spiritual experiences serve as evidence
that these teachings represent a modern form of religious ritual. The occurrence of rituals on social
media points to a technology-based and supported spirituality (Haberli, 2013, p. 19-20; Haberli,
2014). Indeed, the main factor driving the modern individual's preference for spiritual movements
and beliefs in their quest for meaning is social environments. New rituals implemented under the
name of healthy living teachings are carried to the offline world through online environments and
applications (Dereli, 2020, p. 305) and mediate functional roles. Modern societies are increasingly
witnessing examples where neo-paganist and Indian-origin religions are being presented their
worship forms as sports and health teachings, such as yoga, reiki, and meditation. Despite scientific
developments and rationality permeating every aspect of life, individuals' quest for meaning finds
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a place in healing communities, and ultimately, the relationship between the rise of spiritual
movements and the digital world is strengthening.

Instagram, as a social interaction application, enhances its appeal by offering features such
as following, commenting, liking, and direct messaging, independent of the physical environment,
thereby creating a basis for spiritual pursuits. In terms of the relationship between the digital world
and spiritual experiences, content centered on mysticism, spiritual experiences, and the quest for
eternity supports the orientation towards healing communities. Similarly, global structural
transformations and the problems created by the secular-sacred dichotomy have also revived
interest in spiritual movements. Consequently, individuals seeking to handle real-life challenges and
alleviate existential concerns and tensions turn to virtual practices that offer spiritual participation
at minimal or no expense. These practices operationalize spiritualism or spiritual transformation,
the defining characteristic of NAMs, by giving a new form to ancient pagan teachings and religious
rituals within the information society. NAMs, which create space for spirituality, appear as spiritual
healing communities in social media platforms, preferred by those searching for holistic health
solutions and promising individuals seeking meaning a way to escape loneliness and past
blockages.

In conclusion, religious knowledge, sharing practices, and participation in online groups and
live broadcasts in the digital age occur through technology-supported, internet-based, religiously
themed, and spiritually oriented communication. These new spiritual practices that serve as the
basis for such communication lay the groundwork for the digitalization of religion or spirituality,
bringing with them alternative virtual group formations. The BDA community, which is the subject
of the study, similarly shares content on its Instagram page with 813,000 followers. When
examining 617 selected posts and 15 IGTV videos, it is evident that spiritual teachings such as psychic
surgery, seven-generation family trees, auras, hypnosis, and spiritual cleansing are prominent.
Indeed, the main goal of the BDA is ""new awakenings in a brand-new era." It is understood that the
practices carried out through spiritual healing techniques, presented with themes such as mental
cleansing, the womb, forgiveness, and wish fulfillment work, are categorized under three main
themes. In the study, these themes are identified as the reconstruction of the metaphysical order:
erasing the traces of the past; therapeutic religions: immediate /now/ here; and extraordinary
power: channeling/connection. Short videos, approximately one minute long, were analyzed, and
comments made by followers about these videos were included. As a result, it has been observed
that the meaning-seeking of individuals in secularized and increasingly individualized societies is
nourished by new belief systems, supported by rituals related to health, sports, and healing.
Individualized quasi-religious structures, distanced from institutional religion, come to light
through social networks and facilitate the reattachment of individuals to a collectivity. Although
these virtual communities, which base their teachings on yoga and meditation, claim that they are
not a religious group, it is seen that they are nourished by religious teachings, a secular spiritualist
framework, and an individual-centered understanding of sacredness.
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Genisletilmis Ozet

Giris

Geleneksel dinin etkisinin zayifladigi modern toplumlarda, yeni dinsel formlar ve ruhsal
arayislar ortaya ¢ikmaktadir. Bu yeni dinsel formlar, iletisim araglarinin yayginlasmasiyla birlikte
insanlarin dikkatlerini daha ¢ok ¢ekmektedir. Bu baglamda spiritiiel sifa gruplari olarak adlandirilan

ve modern diinyanin yeni ruhsallik tarzlarini temsil eden 6nemli bir akim olarak Yeni Cag Hareketi
olarak 6ne ¢ikmaktadir.

Spirittel sifa gruplari senkretik ve esnek bir yapiya sahip olup, spiritiielligi barindiran pagan
kiltirden ve dogulu mistik dinlerden olusan hareketleri kapsamaktadir. Sekiiler bir nitelik tagiyan
bu hareketler, anlam krizleri yasayan insanlara ruhsal (spiritiiel) séylemleriyle kendilerini sunmakta;
reenkarnasyon, karma ve paganizm gibi paranormal olgular barindiran eklektik bir sistem
olusturmaktadir. Bu gruplar ezoterik ve biuyili sézciiklerle 6riintilenmis temalar kullanarak
sifalanma ve arinma ritiiellerine 6zel bir 6nem atfetmektedir. Bu ritiieller, insanlarin fiziksel, zihinsel
ve ruhsal iyilik halini artirmayr amaclayan modern bir sifacili§i temsil etmektedir.

Sonyillarda hizla artan ve popiilaritesiile dikkat ceken spiritiiel sifa gruplari yoga, meditasyon,
6ze donis ve arinma gibi cesitli iyilesme tekniklerini icermektedir. Bu teknikler, bireylerin anlam
arayislarini gidermelerine ve ge¢misle olan baglantilarini temizlemelerine yardimci olmak amaciyla
islevsel bir sistem sunmaktadir. Bu sistem, sadece fiziksel saghgi degil, ayni zamanda zihinsel ve
ruhsal saghgi da 6nemseyen bitiinsel bir cer¢eveyi benimsedigi iddiasindadir.

Kutsal ve sekdler olanin i¢ ice gectigi dijital teknoloji ve iletisim araglariyla temsil edilen s6z
konusu sistemi 6neren dijital platformlar, bu tiir spiritiiel pratiklerin yayginlasmasinda ve daha genis
kitlelere ulagsmasinda 6nemli rol oynamaktadir. Ozellikle sosyal medya ve internet siteleri, bireylerin
bu ritlellere kolayca erisim saglamalarina ve bu pratikleri kendi yasamlarina entegre etmelerine
katkida bulunmaktadir. Bu siireg, bireylerin sadece fiziksel sagliklarini degil, ayni zamanda zihinsel
ve ruhsal sagliklarini da 6nemsemelerini dnermektedir. Modern toplumda teknoloji destekli dijital
araglarin yayginlasmasi, bireylerin spiritiiel pratiklere yénelik ilgisini artirmakta ve bu alandaki
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farkindalig| genisletmektedir. Spiritiiel sifa tekniklerinin yer aldigi dijital sistemin aktdrleri, bireylerin
manevi arayislarina cevap verdigini ve onlarin yasam kalitelerini artirdigini ileri stirmektedir.

Toplumun iletisim teknolojileriyle kusatildigr giinimiizde, 1980'lerden itibaren yasanan ve
yogunlugu gittikce artan teknolojik gelismeler temsil ettigi dijitallesme siireci, manevi arayislarin
yogunlagsmasina neden olmaktadir. Dijitallesme, bireylerin hayatlarini anlamlandirdigr ve dini
pratiklerini ¢evrimici ortamlarda yeniden drettigi dijital bir habitus olusturmaktadir. Bu habitus,
Ozellikle geleneksel yapilardan uzak dogu dinlerine, tarikatlardan cemaatlere kadar genis bir
yelpazede temsil imkani bulmaktadir. Paganizm, Hinduizm, ezoterizm, mistisizm ve okiiltizm gibi
kurumsallasmis dinlerin disinda alternatif inang bigimleri dijitallesmeyle 6n plana ¢ikmaktadir.
Boylece bireyler, mistik, akildisi ve paranormal unsurlari barindiran yeni spiritiiel sifa teknik ve
deneyimlere ilgi duymaktadir.

Dijitallesme siireciyle birlikte dinin dijital diinyada yer almasi, temel ihtiyaglar, anlam sistemi
ve toplumsal bir aktivite olan inan¢ olgusu, modern ¢agda yeni dini temaydiller ve yeni inanislar
cercevesinde belirlenmektedir. Bu yeni inanislar, Dogu'nun mistik anlayisi ve Bati'min modern
sOylemiyle birleserek spiritlel sifacilik adi altinda bireylerin taleplerini karsilayan unsurlar olarak
gorulmektedir. BoOylece bireyler, sifalanma ve arinma ritlellerine, meditasyon seanslarina,
atolyelere veya 6ze doniis gibi spirittiel yolculuk temali kamplara katim saglamaktadir. Gliniimiizde
dinlerin kurumsal formlarindan bireysel spiritiiellige dogru evrilmesi ve dijitallesmesiyle, sosyal
aglarda meditasyon ve sifa ritiellerine katiim saglayan gruplar ortaya ¢ikmistir. Dijital diinyada
gorindrligl artan bu hareketler (self spirituality), Bati toplumundan aktarilan saglik ve sifa odakli
olusumlar olarak yayilmaktadir. Bu hareketler, yeni inan¢ bicimlerinin dijital diinyada temsiline ve
tanitimina yon vermektedir.

Dijital cagda, internet ortaminda gergeklestirilen dini bilgi arayisi, paylasimi, ¢evrimici gruplara
veya canli yayinlara katiim pratikleri, sanal dini iletisimler araciiiyla gerceklesmektedir. Bu iletisim
tarzi, sosyal medya aglari sayesinde Diinyada ve Tirkiye'de Facebook, Twitter (X), Instagram,
WhatsApp, YouTube gibi dijital platformlar araciligiyla cevrimici alanlarda dine ait sembol ve
goriintiilerle yaygin bilgilendirme araglarina déniismektedir. insanlar, dijital ortamlarda gercek
dinyadaki eylem ve aktivitelerini rahatlikla gerceklestirmekte, ait olduklari geleneksel cemaatleri
dijital ortama tasiyarak benzer goriis ve disincedeki insanlarla dijital dini topluluklarini
olusturmaktadir. Bylece glinimiiz insaninin anlam arayisinda spiritiiel hareket ve inanclar tercih
etmesinde en etken faktdriin sosyal mecralar oldugu anlagiimaktadir. Neo paganist ve Hint menseli
dinlerin ibadet seklinin modern toplumda yoga, meditasyon adi altinda spor ve saglik 6gretisi olarak
sunulmasi gittik¢e yayginlasmaktadir. Bu ¢ercevede, Yeni Cag Hareketi ve benzeri hareketler,
bireylerin gilinlik hayatlarinda spirittel ihtiyaglarini karsilamalarina yardimcr olmakta ve onlara
anlam arayiglarinda rehberlik etmektedir.

Yontem

Dijitallesmenin dini alg! ve pratikler tzerindeki etkilerini ve bu sire¢ icerisinde ortaya ¢ikan
yeni spiritUel arayislar konu edinen bu ¢alismada din olgusu, teknolojik gelismeler ve kitle iletisim
araglarinin yayginlasmasiyla dijital platformlarda kendine yer bulmustur. Bu platformlar araciligiyla
donisen dini alg! ve pratikler, sosyal medya uygulamasi Instagram'da yer alan Binnur Duman
Akademi adli spiritUel grubun etkilesimleri ve ritielleri cercevesinde ele alinmaktadir. Binnur Duman
Akademi, 545 gonderi ve 813 bin takipgisi ile dikkat cekmekte ve takipgilerine psisik ameliyat, 6ze
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donus ve inziva kampi gibi cesitli uygulamalar sunmaktadir. Bu calisma, Ocak 2023 - Mart 2024
tarihleri arasinda paylasilan génderiler arasindan segilen 15 IGTV videosu ile sinirlandiriimistir. Nitel
arastirma tekniklerinden icerik analizi uygulanarak, Instagram iletilerinde yer alan icerikler ve bu
iceriklerin sunumunda uygulanan teknikler gézlemlenmis ve iki ana tema belirlenmistir. Bu temalar;
spiritiiel déniigiim programi ve 6ze donis inziva kampi olarak adlandiriimistir. Ayrica, sz konusu iki
ana temanin disinda metafizik diizenin yeniden insasi, ge¢misin izlerini silme, terapétik din ve
olaganisti gli¢ gibi G¢ alt tema tespit edilmistir. Grubun paylasimlarinda kullanilan teknikler ve icra
edilen ritlellerin sosyal aglarda nasil tanitildigi Gzerine odaklaniimistir. New age akimlari igerisinde
yer alan ve Instagram iletilerinde kullanilan icerikler, cevrimici ritliel ve spiritiiel deneyimlerin
gorundrliginu artirmistir. Grubun Instagram iletilerinde kullanilan icerikler, bireylerin ¢cok yonli
spiritiiel arayislarina cevap lretmekte, Instagram'da yayimlanan IGTV videolarinda spiritiel
deneyimlerin nasil icra edildigi, dini pratik ve manevi arayislar tizerindeki etkisi, modern formlarla
tretilmis bu icerik ve génderilerle kapsamli bir spiritiiel deneyim sunmaktadir.

Yeni inang bi¢imlerini temsil eden, spirittiel yolculuk adi altinda ¢alismalar yapan ve kendisini
ruhsal danisman olarak tanimlayan Binnur Duman, ¢ocuklugundan beri var oldugunu iddia ettigi
sezgisel yetenegini ve sifa gliclinii yasami boyunca isine pozitif katki olarak kullandigini, sonradan
aldigi ruhsal tekamiil ve bilgelik egitimleriyle ise bu giiclini gelistirdigini belirtmektedir. Kendinde
var olan ve atalarindan gecen séz konusu sifa gilictiniin yasami boyunca her alanda kendine
farkindalik kattigini ileri stiren Binnur Duman, holistik sifa, bitiinsel saglik, Reiki Master - Grand
Master, kuantum yasam koclugu, ruhsal spiritiiel danisman, sufizm ve tasavvuf egitimleri, simyaci,
saman sifa sistemleri, ThetaHealing, mindfulness gibi egitimler vermekte ve YouTube kanalinin yani
sira Instagram sayfasini da aktif olarak kullanmaktadir.

Binnur Duman Akademi'nin Instagram iletilerinde yer alan ve dikkat ¢eken paylagimlardan biri
psisik ameliyattir. Psisik ameliyat, fiziksel ameliyat gerektirmeyen spiritiiel bir yontem olarak
nitelendirilmektedir. Bu ritiiel, bireylerin ruhsal iyilesmesini ve ge¢cmisten gelen olumsuz enerjilerin
temizlenmesini amaglamaktadir. Oze déniis programi ise, bireylerin icsel yolculugunu
kesfetmelerini ve kendilerini yeniden tanimlamalarini saglamaktadir. Program, bireylerin ruhsal
gelisimini destekleyen meditasyon ve farkindalik tekniklerini icermektedir. Instagram'da yayinlanan
IGTV videolarinda grup liderleri ve katilimailar ritielleri nasil icra ettiklerini agiklamaktadir. Videolar,
bireylerin deneyimlerini paylastigi ve spiritliel dénlsim sireglerini zenginlestirdigi iceriklerle
doludur. S6z konusu videolarin, takipgilerin gruba yoénelik ilgisini artirdigi gézlemlenmistir.

Sonug

Calisma, dijitallesme stirecinin dini pratikler ve spiritiiel arayislar tizerindeki etkilerini Binnur
Duman Akademi 6rneginde ortaya koymaktadir. Dijital platformlar, bireylerin manevi arayislarini
destekleyen ¢esitli yeni alanlar sunmaktadir. Binnur Duman Akademi 6rnegi, yeni inang bicimlerinin
dijital diinyada nasil temsil edildigini ve sosyal ag Instagram'da nasil sunuldugunu géstermektedir.
Bu calisma modern dénemde degisen yeni inanis bicimlerinin birey merkezli kutsallik olusumundaki
etkisini, karma, tekamdl, okdiltizm, ezoterizm ile temellendirilmis rittellerin sosyal aglarda
yayginlastigini géstermektedir.
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Abstract

The increase of religiosity in Indonesia, which has coincided with the development of digital media, has led to the
emergence of various services that incorporate religious values, including in the areas of education and the facilitation of
the marriage process. This study examines “Kelas Jodoh” (KJ) or “Matchmaking Class” as a case study to understand the
role of digital media-supported Islamic matchmaking organizers within the context of existing Islamic matchmaking
practices in Indonesia, particularly against the backdrop of rising personal piety and the use of digital media. It
investigates how Islamic values governing pre-marital male-female relationships interact with the technological
affordances of digital media, contributing to the evolution of digital religion. The study applies a qualitative case study
method, with data collected through interviews with the KJ owner and manager, as well as with members (KJ’s
participants). The findings indicate that KJ represents a fusion of increasing Islamic piety among urban Muslims and the
growth of digital media, thus continuing to shape and expand the horizon of digital religion. The study also demonstrates
how KJ’s use of digital tools and its mediator role reflect practices akin to those of modern Islamic movements such as
the Tarbiyah group.

Keywords: Digital Religion, Islamic Matchmaking, Kelas Jodoh, Indonesia

Endonezya’da Dijital Medya ve islami Evlilik Uygulamalari:

“Kelas Jodoh” Ornegi

Oz

Dindarligin artisi, dijital medyanin gelisimiyle paralel olarak, dini degerleri iceren gesitli hizmetlerin ortaya ¢ikmasina yol
agmistir; bunlar arasinda egitim ve evlilik stirecinin kolaylastirilmasi da bulunmaktadir. Bu ¢alisma Endonezya’daki mevcut
islami tamigma uygulamalari baglaminda, dijital medya destekli islami tanisma organizatérlerinin roliini anlamak icin
“Kelas Jodoh” adli siteyi bir durum galismasi olarak ele almakta ve 6zellikle dijital medya kullanimina bagl olarak artig
gosteren dindarlik tutumlari ekseninde bu yapiyr analiz etmektedir. Calisma, evlilik ncesi erkek-kadin iligkilerini yoneten
islami degerlerin dijital medyanin teknolojik olanaklariyla nasil etkilesime girdigini ve dijital dinin evrimine katkida
bulundugunu arastirmaktadir. Calisma, KJ'nin sahibi ve yoneticisi ile yapilan réportajlar ve tiyelerle (KJ'nin katilimcilarr)
toplanan verilerle bir vaka calismasi yéntemi uygulamaktadir. Bulgular, KJ'nin kentsel Mdisliimanlar arasinda artan
dindarlk ve dijital medyanin biylimesinin bir birlesimini temsil ettigini ve bdylece dijital dinin sekillendirmeye ve

Assist. Prof.,, M.A., Acep Muslim, Universitas Islam Negeri Sunan Gunung Djati Bandung, e-mail:
acepmuslim@uinsgd.ac.id, orcid.org/0000-0002-1353-5368, Bandung, Indonesia

Assist. Prof.,, M.A., Yessika Nurmasari, Universitas Islam Negeri Sunan Gunung Djati Bandung, e-mail:
y.nurmasari@uinsgd.ac.id, orcid.org/0000-0002-3349-4786, Bandung, Indonesia

Assist. Prof.,, M.A., Lina Kamila Rahmasari, Universitas Islam Negeri Sunan Gunung Djati Bandung, e-mail:
linakamila@uinsgd.ac.id, orcid.org/0009-0002-1587-5603, Bandung, Indonesia

*k

*kk

S10)]

MG MO



https://doi.org/10.47951/mediad.1526896
mailto:acepmuslim@uinsgd.ac.id
https://orcid.org/0000-0002-1353-5368
mailto:y.nurmasari@uinsgd.ac.id
https://orcid.org/0000-0002-3349-4786
mailto:linakamila@uinsgd.ac.id
https://orcid.org/0009-0002-1587-5603

Digital Media and Islamic Matchmaking in Indonesia:
The Case of “Kelas Jodoh”

genisletmeye devam ettigini gbstermektedir. Calisma ayrica, KJ'nin dijital araglar kullanma ve arabulucu roliiniin Tarbiyah
grubu gibi modern islami hareketlerin uygulamalarina benzedigini ortaya koymaktadir.

Keywords: Dijital Din, islam Evliligi, Kelas Jodoh, Endonezya

ATIF: Muslim, A. & Nurmasari, Y. & Rahmasari, L. K. (2024). Digital media and Islamic matchmaking in Indonesia: The
case of “Kelas Jodoh”. Medya ve Din Arastirmalari Dergisi (MEDIAD), 7(2), s. 23-39.

Introduction

In the past three decades, there has been a noticeable increase in religiosity and the presence
of religion in public spaces across Indonesia and many Southeast Asian countries (Fealy & White,
2008; Hefner, 2010; Qurtuby, 2013; Reuter & Horstmann, 2013). This strengthening of religiosity is,
in part, seen as an individual’s response to the ‘radicalized processes of modernity,” which have
pushed them to embed themselves more deeply in or establish closer connections with their
religion (Reuter & Horstmann, 2013). This trend is accompanied by a rise in conservatism within
religious practices and its manifestations in the political sphere (Bruinessen, 2013; Sebastian et al.,
2020). Simultaneously, this increase in religiosity coincides with the growth of information and
communication technology, including digital media. The internet penetration rate in Indonesia has
reached 79.5% (KataData, 2024), with Indonesians averaging over 7 hours online daily. On a global
scale, Indonesia consistently ranks among the top 5 countries in terms of active social media usage
(WorldPopulationReview, 2024). The intersection of strengthened religiosity and advancements in
digital technology has led to various forms of digital religion (Campbell, 2013; Campbell & Bellar,
2023).

Campbell (2023) defines digital religion as “a term used to describe how religious individuals
and groups engage with digital media and emerging technologies” (p. 1). The engagement
between religious practices and digital media continues to evolve and shape each other. For
instance, it has transformed from the Web 1.0 era, which primarily positioned the religious
followers as consumers, to the era of social media, where they actively participate as creators. In
addition to its interactive characteristics, the relationship between religion and digital media
increasingly reflects a blending of online and offline experiences. To illustrate this phenomenon,
Campbell (2013) introduces the concept of digital religion, which emphasizes the integration of
online and offline religious practices, where digital media both influences and is influenced by
religious activities. Scholars also use terms like Religion 2.0 to describe the merging of real-world
and virtual-world religious practices, highlighting how digital technologies mediate and enhance
religious experiences (Cheong & Ess, 2012).

In Indonesia, one example of how digital religion has continually evolved through the
interplay between technological advancements and religious trends can be observed in the use of
messaging apps. In the mid-2000s, there was already innovation in using Short Message Service
(SMS) to deliver religious messages (Fakhruroji, 2015). A decade later, as messaging apps evolved
to be internet-based with more features, new digital religious practices emerged, such as One Day
One Juz movement (Muslim, 2017; Nisa, 2018).

Recently, digital communication tools have also become widely used in the process of taaruf
or Islamic matchmaking (Nisa, 2021). The trend of Islamic matchmaking has gained popularity
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alongside the increasing religious awareness in the post New Order era. Since the mid-2000s,
campaigns through books and Islamic films have encouraged young Muslims to avoid dating which
they consider as a sin. Later, this trend has evolved beyond mere campaigns but also help to
facilitate in finding a Muslim mate to marry. Various organizers, both community-based and
corporate, now offer comprehensive matchmaking services, ranging from pre-marital classes to
introductions. In this process, they utilize a range of digital media tools, from WhatsApp groups to
specialized apps. Kelas Jodoh, in this context, is an institution that facilitates the preparation of
Muslims in Indonesia for marriage, covering both educational aspects and matchmaking processes.

In Indonesia, research on digital media-based matchmaking remains limited. One study
conducted by Nisa (2021) views that the trend of Online Islamic matchmaking as part of a halal
(permissible in Islam) lifestyle. By examining cases such as Rumah Taaruf MyQuran and Indonesia
tanpa Pacaran in Indonesia, as well as the Soul Seekers of Marriage Conference Halal Speed Dating in
Malaysia, Nisa identifies similarities between these online-offline matchmaking movements and the
matchmaking practices within Islamic groups, particularly Tarbiyah group. Additionally, she
concludes that these matchmaking platforms help women exercise their agency, demonstrating
how women can overcome their shyness and take control of the process of finding a marriage
partner. There are few other studies about Islamic matchmaking, but mostly remain focus on offline
method. An example of typical study is one conducted by Rusdi (2019) on the Taaruf practice
organized by Majelis Calon Ayah Amanah (MCAA).

Using “Kelas Jodoh” (@kelasjodohfsk) or KJ as a case study, this research aims to examine
the relationship or position of KJ within the context of existing Islamic matchmaking traditions in
Indonesia, as well as in the context of increasing personal piety and the use of various digital media
to facilitate expressions of religious commitment. KJ is an institution that facilitates pre-marital
education from both knowledge and spiritual aspects through a series of marriage classes.
Additionally, it helps Muslims who wish to find a potential partner through an Islamic matchmaking
process (taaruf). KJ was chosen as a case because the pre-marital education and matchmaking
facilitation processes at KJ are supported by various digital platforms, including Instagram (for
campaigns), a dedicated app (for learning and partner search), and WhatsApp (for more intensive
communication with potential partners). In this case, the KJ example will show how these various
digital platforms also play a role in the overall process of pre-marital education and Islamic
matchmaking that they facilitate. Participants are required to pay a fee to join the marriage classes
and matchmaking services. Furthermore, the study also aims to focus on how Islamic values
regarding the regulation of male-female relationships before marriage interplay with the
technological affordances (Hogan & Wellman, 2012) of digital media and shape a form of digital
religion.

Marriage and Islamic Matchmaking in Indonesia

Marriage is considered a significant life stage in Indonesia, including for young people.
Several studies on Indonesian youth indicate that one of their personal aspirations is to become
more religious and to have a harmonious family (Parker & Nilan, 2013). However, this does not
necessarily mean that they view marriage as a requirement for being religious. Historically, the
process leading to marriage in Indonesia has undergone considerable transformation, marked
notably by an increasing space for agency among young people in determining with whom they
form relationships and subsequently marry.
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According to Hildred Geertz (1961) as cited by Smith-Hefner (2005), in the 1950s and 1960s,
marriages in Indonesia, particularly in Java, were generally arranged by parents and took place
when the woman and man were still very young. Women would often become engaged
immediately after experiencing menstruation, or even before it occurred. At that time, women in
Java were typically married by the age of 16 or 17. During this period, or prior to the Islamic
resurgence in the 1970s and 1980s, parental considerations in matchmaking were based not on
religious factors, but rather on social status and class. Thus, unlike contemporary early marriages
often influenced by religious beliefs, early marriages in the 1950s and 1960s were more driven by
cultural and economic norms.

Within the Muslim community, views on marriage vary widely, ranging from love marriage
based on mutual affection to arranged marriages determined by parental choice (Rochadiat et al.,
2018). In love marriage, compatibility is assessed through pre-marital attraction, whereas in more
conservative arranged marriages, partners are evaluated based on qualities such as character,
temperament, and religiosity (Rochadiat et al., 2018). Matchmaking practices occur within both
traditional and modern Islamic groups. In these groups, marriage arrangements are pursued with
different objectives compared to those commonly practiced in Javanese society during the 1950s
and 1960s. Additionally, matchmaking processes in such Muslim groups typically involve strict
limitations on interactions (dating) between men and women.

In some traditional pesantren' communities, the process of selecting potential spouses and
arranging marriages is predominantly managed by the parents, who are typically the kyai (leaders
and owner of the pesantren). In these cases, some kyai prefer to marry their children to the
offspring of families from the pesantren they lead or to children of kyai from other pesantren.
Matchmaking among the children of kyai is often driven by institutional objectives, such as ensuring
the succession of the pesantren (Horikoshi, 1987; Muhadi, 2016) and maintaining the kyai's status
(Assulthoni, 2018). In traditional pesantren settings, such marriages frequently exhibit
endogamous tendencies, meaning marriages are arranged within close kin to preserve the lineage
of the pesantren family and to avoid conflicts (Muhadi, 2016). Within these traditional pesantren
communities, lineage (nasab) is a crucial factor when parents arrange marriages for their children
(Assulthoni, 2018). The desire to maintain the nobility of lineage is also a reason for endogamy
marriage among families that claim descent from the Prophet, such as the Alawiyyin group in
Indonesia (Kurdi, 2013).

In modern Islamic movements, such as the Tarbiyah movement (Asyari & Abid, 2016), a
distinctive feature of Islamic-style matchmaking is both the involvement of a mediator and the
ideological motives behind it. According to Asyari and Abid (2016), within the Tarbiyah movement,
recommended marriages are those between members of the movement, aimed at preserving the
purity of the movement. The marriage process in Tarbiyah is mediated by religious teachers or
Murabbi (male) and Murabbiyah (female).

The phenomenon of self-initiated romance, or the formation of relationships between young
men and women, commonly referred to as dating in Indonesian culture, has gained popularity over
the past few decades (Smith-Hefner, 2005). This trend coincides with the prolongation, or
increasing duration, of the period between adolescence and adulthood (and marriage), as well as
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the rising levels of literacy and general education, which provide opportunities for young people to
meet individuals of the opposite sex (Smith-Hefner, 2019).

The concept and practice of pacaran (dating), which allows for the establishment of
relationships and intensive interactions between men and women before marriage, has begun to
face criticism alongside a growing religious awareness in 2000s, particularly among urban
populations. For example, in the early 2000s, popular books advocating for the rejection of dating
and promoting marriage through religious pathways, known as taaruf, began to emerge. This
movement has become increasingly widespread with the rise of hijrah’> communities (Akmaliah,
2020; Triana et al., 2021) and organizations specifically campaigning against dating, such as the
Indonesia Tanpa Pacaran (ITP or Indonesia Wihout Dating) movement. Additionally, institutions
facilitating matchmaking between Muslims through taaruf have also appeared, incuding those of
using digital media in their facilitation process such as Kelas Jodoh.

“Kelas Jodoh” (KJ) was established in February 2017 by Setia Furqon Kholid, an entrepreneur,
motivator, writer, and influencer. In an interview, Kholid stated that he is both the owner and the
conceptor of Kelas Jodoh. Transitioning from premarital seminars to an online-based application
under the same name, Kelas Jodoh began incorporating a mobile app starting with the second
batch. This app includes a matchmaking navigation feature and utilizes WhatsApp for the mediation
process.

As of early 2024, KJ has conducted 45 batches, each of which can accommodate up to 100
participants. Its instagram account (@kelasjodohfsk) shows that in arround July 2024 it has a total
of over 260,000 followers on Instagram, while its application has been downloaded more than
10,000 times. KJ is a paid and professional service and application designed to ensure participants’
commitment and seriousness in the ta’aruf (matchmaking) process. It integrates matchmaking
practices with Islamic values, marriage psychology materials, and utilizes various digital platforms
across several stages of its activities. This study, however, does not analyze the case from the
common “commodification” perspective, which tends to oversimplify the issue by suggesting that
the entity operates as a business that profits by exploiting religious beliefs. Instead, this study seeks
to understand the detailed process of how this service functions and how it manages to integrate
Islamic values throughout the process, including the use of various digital media platforms.

Methods

This research aims to answer the question of how “Kelas Jodoh” (KJ), as a digital media-
supported Islamic matchmaking organizer, plays a role within the context of existing Islamic
matchmaking practices in Indonesia, particularly in relation to the rise of personal piety and the use
of digital media. More specifically, it seeks to explore how KJ maintains Islamic values in the
relationship arrangement process, which is largely mediated through digital technologies, and how
this process contributes to the shaping of a form of digital religion. This study employs qualitative
case study method. According to Yin (2018) case study method is suitable for investigating
contemporary phenomena with research questions that are of the “how’” and “why”” nature. Yin
also notes that a distinct feature of case studies is their focus on a contemporary phenomenon
within its context. In this research, KJ will be examined within at least two primary contexts: the
religious resurgence in Indonesia, particularly since the early 2000s, and the development of digital
media, including social media, which has significantly expanded over the past two decades.
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Regarding data sources, case study research “relies on multiple sources of evidence” (Yin,
2018). Therefore, this study employs various data collection methods and sources, including
interviews, online observation, and literature review. Interviews are conducted with the
administrator, the owner of KJ, and members. The KJ members informants were selected using
the convenience sampling method. The criteria applied were: (1) they had participated in the series
of programs offered by Kelas Jodoh, whether or not they had reached the marriage stage; (2)
specifically, the researcher also selected KJ members who had successfully married with the
facilitation of KJ. The number of female KJ members is greater than that of male members, so in
this study, there were more female participants interviewed than male participants. Overall, the
diversity of informants is crucial for capturing a range of experiences as KJ members.

Interviews with the administrator and owner of KJ aim to explore the context of Kelas
Jodoh’s emergence or background, as well as the details of how KJ operates. Meanwhile,
interviews with informants from the KJ member group focused on their experiences participating
in or using the various services provided by KJ. The following is a profile of the 10 informants
interviewed for this study.

Table 1. List of informants

(Pseudo)name  Age Gender Marital Education Occupation Position at KJ
status
Furqgon n.a Male Married S3 Entreprenuer, Owner of KJ
Motivator
Noya n.a Female Married S1 Manager Manager &

facilitator at KJ

Tita 24 Female Single S1 School teacher ~ Member
Reni 29 Female Single S1 Textile Engineer ~Member
Vida 26 Female Single S1 Admin staff Member
Yuli 30 Female Married S2 University Member
Lecturer
Nia 29 Female Married S1 Trading Member
company
worker
Rifa 27 Male Married S1 IT Engineer Member
Robi 29 Male Married S1 Laboratorium Member
tech
Lia 27 Female Married D4 Housewife, Member
Online shop

In addition to conducting interviews, the research also involved online observation. One of
our research team members registered on the KJ app to examine its features and stages of KJ
services. Furthermore, online observation was conducted on Kelas Jodoh’s Instagram account,
analyzing the activity on the platform to gather information that would complement the data from
the interviews.
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Interviews with the informants were conducted in April and July 2024. Ethically, interviews
with informants began with an explanation of the research objectives and an outline of the
questions to be asked. The questions cover topics such as how informants decided to participate
in Kelas Jodoh, their experiences at each stage of the Kelas Jodoh program, how they found the
right partners through KJ, their opinions on how KJ facilitated the overall process, and some
additional follow-up questions. At the start of the interviews, the research team informed the
participants that they could choose not to answer any questions they found too sensitive. This was
particularly emphasized with informants from the KJ member category, as some questions
pertained to their experiences in establishing relationships with others, both in the past and
present. The interviews commenced only after informants agreed to these terms. All informants in
this research are presented in pseudoname to protect their privacy, except for the owner and KJ
administrator as there are no sensitive personal information provided by these two informants.

The study has been granted ethical clearance from Research and Community Service Division
of Universitas Islam Negeri (UIN) Sunan Gunung Djati, Bandung. The application for ethics
clearance was reviewed by LP2M in compliance with the UIN Sunan Gunung Djati policy and
Research Ethics. Ethical clearance has been granted.

Kelas Jodoh, Religiosity, and Technological Develoment

Kelas Jodoh, and other similar marriage arrangement organizations, emerge as an
intersection between the rising Islamic piety among the urban middle-class Muslim population and
the development of digital media, including social media and other internet-based applications. It
is specifically can be located within the context of the increase in religious awareness, Islamic piety,
and the growing visibility of public Islam since the early 2000s (Fealy & White, 2008; Hefner, 2010;
Qurtuby, 2013; Reuter & Horstmann, 2013) that has continued into the present day. Around 2015,
this trend began to establish its identity, akin to hijrah groups or communities (Triana et al., 2021),
which also appeared and continued to develop across various social media platforms. In Triana’s et
al. research, the hijrah movement is indeed dominated by millennials, typically individuals in their
mid-20s to early 40s.

Such a connection can be observed in the historical context or the reasons behind the
founding of KJ. Setia Furqon Khalid, the founder of Kelas Jodoh (KJ), stated that one of the primary
motivations for developing KJ was the observed difficulty many newly hijrah individuals faced when
trying to implement the concept of taaruf in their search for a partner. He noted that,

In 2017 there was a significant influx of people undergoing hijrah, many of whom, after the process, found
themselves uncertain about how to proceed with marriage. Although there were pre-marital programs
that included taaruf, such as those offered at Masjid Salman in Bandung, many individuals found these
programs insufficient due to their limited availability and time constraints (Interview with Setia Furgon,
July 2024)

Rifa (male, 27) and Tita (female, 24) are examples of individuals who recently undertook
hijrah and sought to find a spouse through taaruf. Rifa has since married a woman who is also a KJ’s
member, Nia. In contrast, as of the time of the study, Tita had not yet married, despite having
participated in taaruf with two men through Kelas Jodoh. Before joining KJ, both Rifa and Tita had
previously experienced dating, which ultimately ended in breakups. Rifa described dating as
exhausting, marked by a cycle of breaking up and reconciling. These experiences led him to reflect
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deeply on marriage and life itself. He decided to strengthen his religious practice and commit more
diligently to worship (hijrah). Through this personal growth, he concluded that marriage is an act
of worship that should align with Islamic values. Rifa noted, “I intended to marry because it is an act
of worship. That was the initial trigger. If marriage is an act of worship, why start with dating?”
Consequently, he sought further information on how to find a partner through taaruf, and
eventually, a friend recommended joining KJ.

Before joining Kelas Jodoh, Tita had been in a relationship for six years, from senior high
school until her fifth semester of college. They had even started discussing marriage, but the
engagement was called off because her parents disapproved of her partner due to his education
level, which only reached high school. This breakup was a deeply distressing experience for Tita,
but it also prompted her to reflect on how to properly navigate the path to marriage. Throughout
the interview, Tita repeatedly expressed, “I am not really a good girl, but | am trying to be the one.”

In addition to the context of increasing religiosity among urban youth, another crucial
context for understanding the emergence of Kelas Jodoh is the development of various social
media platforms.

KJ utilizes Instagram (one of the most popular social media platforms in Indonesia and world
wide) to promote their program and share various religious content, particularly related to Islamic
approaches to marriage. In our research, Lia (female, 27), Reni (female, 29), and Muthia (female,
24) joined KJ because the content appeared on their timelines by chance, rather than through
intentional searching. Lia described her experience: “I accidentally discovered Kelas Jodoh”, Lia said,
“I was browsing Instagram when | suddenly saw a post by Kelas Jodoh about marriage knowledge. |
became curious and checked their account.” From there, Lia joined Kelas Jodoh, learned extensively
about marriage principles, and eventually engaged in taaruf with a male Kelas Jodoh member,
leading to marriage.

Instagram is the most widely used social media platform among individuals in their 20s and
30s, the age group that constitutes the primary target audience of KJ. Therefore, the use of
Instagram as a medium for promoting KJ’s programs is an effective strategy for attracting
participants.

Kelas Jodoh, Digital Media, and Islamic Matchmaking

How does KJ maintain Islamic values in the relationship arrangement process, which is
predominantly mediated through digital technologies and how it shapes a form of digital religion?
Another key question in this aspect is how KJ addresses the technological affordances of digital
applications like WhatsApp, which, in the context of interpersonal communication, emphasize
privacy and strict Islamic rules that prohibit excessive interaction between men and women
(courtship).

Overall, KJ employs both online and offline approaches yet the online process is more
dominant. As will be explained in the following section, out of the seven stages in the KJ process,
only one stage is purely offline: the face-to-face meeting between the male and female parties for
further introduction, following their initial online acquaintance.
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In terms of technology, KJ utilizes three types of digital media for its overall operations.
Instagram is used to inform about Kelas Jodoh’s programs, promotions, job vacancies, and to share
knowledge and tips about marriage (e.g., marriage preparation). The website, which includes a
learning management system and a navigation app, is used by registered participants to enter
personal data, complete personality tests, access pre-marital learning materials, perform pre-
wedding class tasks, record daily worship practices (mutabaah), browse other members’ profiles
(navigation), and track the locations of other participants. Finally, WhatsApp is employed for three
types of activities: (1) Personal chats for registration and consultation with a KJ administrator or
facilitator; (2) WhatsApp groups to provide access to the application and teaching materials in the
form of e-books and videos; and (3) Moderated WhatsApp groups as a means of communication
between participants from both sides, facilitated by a moderator, to get to know each other.
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Figure 1. Stages of the Process for Kelas Jodoh Members (Complete Package from Pre-Marital
Course to Matchmaking)

Source: Extracted from interview with KJ and members and observation

KJ rejects the label of “matchmaking agency” (Biro Jodoh) for their organization. In an interview,
Noya, a manager at KJ, stated that

From the past until now, Kelas Jodoh (KJ) is labeled as a pre-marital class, not a matchmaking agency.
A matchmaking agency often gives the impression of arranging matches without any knowledge. In
contrast, KJ has specific steps in place. If someone is only looking for a match through KJ, they won’t
find it because they need to first participate in the classes. The label has always been pre-marital class,
with the additional feature of matchmaking navigation" (Interview with Noya, April 2024)

Based on interviews with both KJ administrator and members, it can be formulated that the
(Islamic) matchmaking process, including pre-marital classes, at KJ is divided into seven stages (see
Figure 1). These seven stages do not include the family meeting stage (which can occur without
KJ’s facilitation) and the wedding itself.

First, Initial Information. This is the preliminary process of how individuals learn about and
eventually join KJ as members. Many KJ members discovered KJ through its social media
(Instagram at @kelasjodohfsk). KJ’s Instagram account is quite active, posting an average of two
pieces of content per day related to marriage, including preparation tips, advice for a lasting
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marriage, and more. This consistent content production has led to a steady increase in Instagram
followers over time. As of early July 2024, the account has approximately 260,000 followers.

Informants such as Reni, Lia, Tita, and Vida first learned about KJ through Instagram and
subsequently joined as members. Some members such as Rifa were introduced to KJ through
recommendations from friends. Even with a recommendation, prospective members usually
review KJ’s profile on Instagram, examining both the content and the programs offered before
deciding to join. Instagram plays a crucial role in attracting members, who are typically in their mid-
20s to 30s—an age group that is very active on social media, particularly Instagram (Dixon, 2024).
As Tita recounted, “Personally, | joined Kelas Jodoh because | am quite active on Instagram. Then, |
followed Kelas Jodoh's Instagram account.”

Second, Member Registration. Individuals interested in joining KJ as members can register by
filling out a detailed profile (similar to a CV). This information is partially displayed on the navigation
app, where KJ members seeking a partner can access initial information about potential matches.
The personal data requested is quite detailed, consisting of at least ten categories, each with
several more specific questions (See Figure 2, Kelas Jodoh Application). The ten categories of
personal information requested include personal profile, general information, self-description,
family background, occupation, habits, readiness for marriage, work history, formal education, and
non-formal education. Figure 2 shows a screenshot of the registration form that must be completed
when someone registers as a KJ member.

During registration, applicants can choose between a full package for one year (including the
pre-marital course and the matchmaking process) for IDR 500,000, or just the pre-marital course
for approximately IDR 300,000. After registering, members are added to a WhatsApp group (with
all participants in a given batch) and gain access to the Kelas Jodoh application (web-based). KJ
typically opens four to five registration batches per year, with each batch consisting of hundreds
of participants.
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Figure 2. Screenshot of the form format filled out by members when registering with KJ

Third, Premarital Course. This stage involves delivering various materials related to marriage
through WhatsApp groups and KJ application (which has a format similar to a learning
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management system, LMS). The materials are provided in digital formats such as e-books and
videos. Almost all of the content delivered in the premarital course is prepared by KJ’s owner, Setia
Furqgon.

For Vida and Tita, the premarital course is considered the most beneficial aspect. Many
participants join KJ solely to learn about marriage, not necessarily to find a partner. Tita noted that
the materials provided at KJ are well-suited to her needs:

The materials are accessible and fit well with me. Usually, there are speakers or owners who use
complex language, but here it’s not like that. The content is easy to understand. Kang Furgon (owner
and main resource person at KJ) adapts to the younger generation. He presents material in a way that
we can comprehend without being overly complicated (Interview July 2024)

In addition to being relevant in content, the method of delivering marriage-related material
at KJ is quite engaging. This is a particular strength, especially since KJ’s target audience is primarily
young people. Unlike typical religious lectures, which may tend to be complex, the material they
present is made simple and easy to understand. The premarital learning process lasts for two
weeks. At the end of this period, participants are required to complete exams and assignments.
These assignments are not just knowledge-based tests but also involve reinforcing and building
habits for performing obligatory and recommended religious practices, such as prayers and Quran
recitation. Besides assessing how well participants understand the material, these exams and
assignments are also prerequisites for advancing to the next stage, which is taaruf (finding a
suitable fiancé or fiancée) through the navigation app.

As stated by the administrators, the premarital course distinguishes KJ from many other
matchmaking platforms. In other words, KJ offers more than just matchmaking services; it also
prepares its members by providing them with marriage knowledge before proceeding to the
marriage process itself.

Fourth, Finding Prospective Husband/Wife in the Navigation App. The Navigation App
resembles a simple social media platform where members can view profiles of other members,
including age, residence, occupation, and photos. KJ members are granted access to the Navigation
App once they have completed the assignments and exams in the premarital course. At this point,
it can be observed that KJ does not want to be labeled as a traditional matchmaking agency. As
stated by one of its managers (Noya), KJ aims to ensure that individuals who are seeking marriage
are adequately prepared for the marital journey. One of the indicators of this readiness is that they
have completed a pre-marital course, including fulfilling the associated assignments (as a
requirement for certification).

Fifth, CV (Curriculum Vitae) submission and Exchange. If a member identifies a profile in the
Navigation App that they find suitable, they can submit a detailed CV to express their interest.
However, CVs can only be sent through a KJ facilitator. Before the CV is forwarded to the intended
recipient, KJ administrators first verify the CV. If the data is complete, the administrator will send it
to the targeted member. If the target is interested, they can reciprocate by sending their own CV
to the initiating member. If not, they can reject it. KJ allows a maximum of 5 days for the targeted
member to respond. According to Noya, one of the primary facilitators at KJ, it is rare for a CV to
be accepted directly and proceed to the final stage (marriage). Often, members must send their CV
multiple times and face numerous rejections before finding a match with reciprocal interest. For
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example, Nia (Female) submitted her CV several times but faced rejections before receiving a
positive response and advancing to the next stage in the second year of her membership at KJ.
Other informants shared similar experiences, though not all were willing to disclose how many
times they had submitted their CVs.

Sixth, Introduction/Communication via WhatsApp Group. Pairs of members who find each
other suitable at the CV exchange stage move on to the next phase, which involves introduction
and communication via a WhatsApp group facilitated by a KJ facilitator. They are given one week
to communicate through this group. This stage allows both members to verify information
provided in their CVs and to ask detailed questions not covered in the CVs. These questions can
range from religious school or madhab to detailed plans after marriage. This thorough introduction
process is crucial in determining whether both parties agree to proceed to the offline
introduction/meeting stage.

According to KJ facilitators, many members discontinue the introduction process at this
stage for various reasons, or sometimes without providing any reasons at all. For instance, Robi
(male) chose not to continue the process because he disagreed with the woman on a particular
issue in Islam. Lia (female), another informant, decided not to proceed because her prospective
husband planned to live with his parents after marriage, while Lia herself preferred to live
independently.

Each member uses WhatsApp communication not only to assess the thoughts and future
plans of their prospective partner but also to evaluate each other’s character. One reason Nia
(female) decided to move forward to offline communication was her impression of her prospective
partner’s way of communicating. She mentioned that she appreciated his manner of writing on
WhatsApp:

His language was well-organized and structured. More structured than mine. From his well-
organized language, | was confident that he was patient. I’'m anxious and need someone who
can calm me down. (Interview July 2024)

Furthermore, the WhatsApp communication process is regulated by strict rules set by the
administrators, such as prohibiting the use of various emoticons and only allowing thumbs up and
thank you symbols. KJ places great emphasis on ensuring that the communication process does
not display excessive emotional expressions, including any signs of mutual affection. Overall, the
communication process is formal, direct, and clear. If any participant violates these communication
rules, the KJ moderator will issue a warning.

Additionally, some members choose not to continue because they perceive their prospective
partners as not serious about the taaruf process, indicated by passive attitudes or delays in
responding to communications.

Seventh, offline meetings (nadhor). The offline meeting can be considered the final stage in
the ta'aruf process facilitated by KJ. At this stage, couples are allowed to meet a maximum of three
times in person, accompanied by family, friends, or KJ facilitators. In short, they are not permitted
to meet alone without anyone accompanying them. Couples typically decide to meet in person
when they have reached a sufficient level of certainty during the WhatsApp communication stage.
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This stage also usually involves communication with each other’s parents, though not always
comprehensively. Despite being the final stage, some members choose to stop at this point and do
not proceed to the next step. For instance, Robi decided not to advance to marriage because he
found the female member to be very passive. Instead of her, it was her companion (who was her
teacher) who engaged more in the communication.

If both members feel compatible during the offline meetings, they can proceed to a family
meeting to plan the wedding. KJ itself limits the maximum duration of the preparation period
leading up to marriage to six months, unless there are unavoidable or unforeseen circumstances
that extend the process.

Discussion

By closely examining the mechanisms and stages of KJ, this study observes how KJ
technically resembles regular online dating services (ODS) in several aspects. According to Finkl et.
al. (2012) online dating applications typically consist of nine stages, starting from information
search about the ODS and ending with offline relationship establishment (Figure 3). Similarities can
be found in the stages where the relationship formation process begins with profile searching,
followed by bidirectional online communication, then face-to-face communication, and concluding
with relationship establishment. In this regard, Walther's (Walther & Whitty, 2021) hyperpersonal
model explains how features present in computer-mediated communication (CMC) platforms can
enhance intimacy when individuals interacting through these platforms expose themselves to their
communication partners.
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Figure 3. The nine steps in the prototypical, idealized online dating process
Source: Finkel at.al. (2012)

The primary distinctions between KJ and regular online dating services (ODS) are twofold.
First, the goal of online dating is not necessarily marriage but rather dating relationships, which
may or may not lead to marriage. Second, there is no mediator between the members who register
on ODS and those seeking to form a relationship with other members. While this absence might be
seen as providing members with the freedom or agency to choose, it can also be argued that a
mediator helps keep the communication process on track.
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The presence of a mediator is also crucial in how KJ navigates the technological
characteristics or affordances with the Islamic values they uphold. For example, WhatsApp, as a
technology embedded in smartphones, possesses characteristics such as 'mobile temporality' and
'always-availability' (Green, 2006), which support intensive interpersonal communication models.
Additionally, WhatsApp’s features maintain privacy. In other words, KJ members could potentially
communicate privately without a mediator. However, this rarely occurs because KJ does not
tolerate such communication forms, as it would absolve KJ of responsibility for the subsequent
process.

This simple process illustrates how digital religion continues to evolve, demonstrating how
religious values continuously interact with technological affordances to shape previously non-
existent practices. Therefore, when Rainie & Wellman (2012, p. 62) define affordances as “the
possible actions a person can perform on an object,” in the context of digital religion, these actions
can be understood as religiously possible.

Although the owner of KJ states that they do not adhere to a particular religious ideology,
their approach resembles that commonly implemented by modern religious groups such as
Tarbiyah and similar organizations. However, it should be noted that this does not imply that these
organizers are structurally part of such groups. This study also confirms Nisa’s finding that some
Islamic matchmaking organizers in Indonesia and Malaysia are influenced by the approaches
typically used by Tarbiyah group (Nisa, 2021). Specifically, the role of the mediator in interactions
between individuals in KJ resembles the system employed by Tarbiyah group. In Tarbiyah, the
mediator is often the religious teacher or mentor (murabbi and murabbiyah) of those intending to
marry (Asyari & Abid, 2016). However, aside from not being ideologically driven, KJ offers greater
flexibility compared to the matchmaking practices of Tarbiyah congregations. In KJ, individuals are
allowed to choose their own partners, whereas, in Tarbiyah congregations, although not entirely
prohibited, it is more encouraged to marry fellow members. Additionally, in Tarbiyah, the match is
often selected by the murabbi, though each member has the right to refuse if they feel personally
incompatible.

Conclusion

Kelas Jodoh, and other similar marriage arrangement organizations, emerge as an
intersection between the rising Islamic piety among the urban middle-class Muslim population and
the development of digital media, including social media and other internet-based applications. The
increase in religious awareness and the growing visibility of public Islam since the early 2000s has
continued into the present day. The steps applied by KJ in facilitating members through a number
of digital media highlights how digital religion continue to evolve. It shows how religious values
interact with technological affordances to create new practices thus new form of digital religion.
Furthermore, in KJ, the role of the mediator and its overall approach in matchmaking mirrors the
system commonly used in religious congregations, or contemporary Islamic groups such as the
Tarbiyah group. The similarities are particularly evident in the values applied, as well as in the role
of the moderator and the entire process of building relationships between members until they
agree to marry. However, KJ provides greater flexibility than Tarbiyah, allowing individuals to select
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their own partners, unlike in Tarbiyah where matches are often chosen by mentors and marrying
within the group is more encouraged, although not strictly enforced.
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Notes

' Traditional Islamic boarding school in Indonesia.

? In this context, hijrah does not refer to physical relocation from one place to another but is understood
culturally as a transformation or hijrah as a change in behavior from previously less desirable to more
desirable. This definition is also endorsed by Ustadz Hanan Attaki, a prominent figure in the hijrah movement
in Indonesia (Triana et al., 2021).
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Mediatization of Islam in Kashmir: A Critical Content Analysis of
Contemporary Islamic Socio-Religious Magazines
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Abstract

This paper provides an in-depth analysis of select magazines published by Islamic socio-religious organizations in Kashmir,
India. It explores various aspects of these publications, including thematic prevalence, framing techniques, symbolic
representation, tone, and the portrayal of religion and faith. Using both qualitative and quantitative approaches, along
with content analysis, this study applies Ninian Smart's Seven Dimensions of Religion as its primary theoretical and
methodological framework. Key findings highlight recurring themes of ethics, social justice, and community solidarity,
alongside the use of persuasive language and rhetorical techniques such as repetition, symbolism, and imagery. The
magazines portray religion as a source of guidance and compassion, with ethical and social themes (64.5%) prominently
featuring topics like proper conduct, human rights, women's rights, Islamic law, social issues, and community relations.
Overall, the positive tone of the publications underscores the role of Islamic magazines in fostering community cohesion
and influencing public discourse within Kashmir. This study is of notable relevance for religious practitioners and offers
valuable insights for government agencies aiming to engage with Islamic organizations in the region, promoting
collaborative approaches to address community needs and inform policy development.

Keywords: Media, Religion, Kashmir, Islamic Magazines, Socio-Religious Organizations

Kesmir'de Islam'in Medyatiklesmesi: Cagdas Islami Sosyo-Dini Dergilerin
Elestirel icerik Analizi

Oz
Bu makale, Hindistan'in Kesmir bolgesinde faaliyet gésteren islami sosyo-dini organizasyonlar tarafindan yayimlanan secili
dergilerin derinlemesine bir analizini sunmaktadir. Calismada, bu yayinlarin tematik yayginliklari, cerceveleme teknikleri,
sembolik temsilleri, Gsluplar ve din ile inanci ele alis bigimleri incelenmektedir. Hem nitel hem de nicel yéntemler ile icerik
analizi yaklasimini bir araya getiren bu ¢alisma, teorik ve metodolojik cerceve olarak Ninian Smart’in Dinin Yedi Boyutu
modelini temel almistir. Bulgular, etik, sosyal adalet ve toplumsal dayanisma gibi tekrar eden temalarin yani sira tekrar,
sembolizm ve imgelem gibi ikna edici dil ve retorik tekniklerin kullanildigini géstermektedir. Dergiler, dini rehberlik ve
merhamet kaynagi olarak tasvir etmekte ve etik ile sosyal temalara (%64,5) agirlik vererek uygun davranis, insan haklari,
kadin haklar, islam hukuku, sosyal meseleler ve toplumsal iliskiler gibi konulari éne ¢ikarmaktadir. Yayinlarin olumlu
tslubu, islami dergilerin Kesmir'deki toplumsal uyumu pekistirme ve kamuoyu séylemini etkileme konusundaki roliini
vurgulamaktadir. Bu ¢alisma, dini uygulayicilar icin énemli bir kaynak olup, Kesmir'deki islami organizasyonlarla is birligi
yapmay! hedefleyen devlet kurumlarina toplumsal ihtiyaglari ele almak ve politika gelistirmek icin degerli icgordiler
sunmaktadir.
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Introduction

Religion has always been a powerful force, shaping human history and providing deep
meaning to societies and cultures globally. Historically, religious traditions have influenced
communities more than political, ideological, or scientific notions, and institutionalized religions
have maintained their influence for centuries and extended their reach across various territories.
Although religious institutions and faith-driven aspirations have played a vital role in various cultural
and social contexts, religious communication, and the study of intersection of religion and media,
has significantly remained unexplored when compared to other areas of study in media and
communication studies. In such context, it becomes imperative to explore a medium that has
epistemological commitments shaping the belief and value system of its audience. This involves a
deeper exploration of religious diversity, social dynamics, and the role of media as a tool of
mediation and influence, particularly as media and religion intersect to create a new
communication paradigm in an era dominated by new media and artificial intelligence.

Researchers and audiences—both consumers and producers—must recognize that religious
communication differs from mainstream media culture in its goals. While mainstream media seeks
to engage audiences through creative means with diverse goals, religious communication focuses
on conveying specific ideologies and messages to its followers with a distinct purpose.

However as new challenges emerge, religious institutions are increasingly turning to secular
sphere of communication (mainstream media) to build and influence their audiences, which makes
the communicative potential of religious institutions and the fluidity and intricacies of religious
phenomena even more interesting. This makes the use of religious media not only essential but
integral to modern society, transforming religious engagement into a mediated experience
through advanced communication technologies. For instance, in the United States, the internet is
used more frequently for religious purposes than for e-banking, and nearly every denomination or
religious community maintains its own dedicated media for internal communication and broader
public interaction. The U.S. alone hosts approximately 1,700 Christian radio and TV stations, with
radio programming being the third most popular format (Campbell et al., 2000).

In many countries, religious media has gained widespread recognition, largely due to the
success and influence of televangelists who have created compelling electronic religious formats.
This trend suggests that the role and impact of religious media are poised for continued growth.
Despite a substantial body of research, studies have predominantly focused on Christian television
and radio programs, leaving other religious communities, especially Islam, underrepresented in
mediated communication research. To date, no comprehensive scholarly investigation has
established a foundational understanding of mediated faith specifically within the Islamic context.
Addressing this gap is essential for advancing discussions on religious communication. This paper,
therefore, aims to explore how Islam—with its rich and dynamic ideology—is communicated and
represented through media within the localized context of Kashmir, India.

Significance of the study within the context of Kashmir, India

Each state has a distinct religious media communication system shaped by its unique regional
context. In Kashmir, a Muslim-majority region, religious institutions play a central role in spreading
religious messages, reinforcing religious identity, and influencing public discourse. Many prominent
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religious organizations in Kashmir use magazines, newspapers, journals, and YouTube channels to
disseminate socio-religious ideologies. This growing engagement marks an entry into the
multifaceted field of religion and media studies. However, research on religious media—especially
within Islamic contexts—remains limited globally, and Kashmir’s religious media landscape remains
largely unexplored.

This study holds significance as a pioneering investigation into religious media
communication in Kashmir. By examining Islamic magazines, it offers insights into how Islamic
institutions convey socio-religious ideology, shape religious identity, and contribute to the diversity
of religious media. Given Kashmir’s political landscape, where some Islamic organizations faced
bans and heightened scrutiny in 2019, this study also considers the potential impact of religious
media content on community cohesion and national security. This includes examining possible
effects on social unity and public perception. The paper underscores the varied ways religious
media shape societies, paving the way for future research and providing a foundation for scholars
interested in religious media communication, religious media theory, and the unique dynamics
between society, religion, and media.

A Brief Overview of Selected Four Religious Organizations and Their Magazines
a) Islamic Shariah Court (1SC)

In Kashmir, the establishment of the Islamic Shariah Court is traced back to the migration of
Mufti Bashir-ud Din's ancestors to the region during the Mughal era. Specifically, during the reign
of Aurangzeb Alamgir in 922 Hijri (1571), Maulana Qazi Kharudin Abul Khair, a prominent Islamic
scholar laid the foundation for the first Shariah court in Kashmir. At that time, Justice Shahmiri
served as the inaugural chief justice of this court, locally known as the central Dar ul Futwa with its
headquarters in District Srinagar of Kashmir. Following the lineage of successions, Mufti Bashir-ud
Din assumed the position of Grand Mufti of Kashmir in 1962. He held this esteemed role for several
decades until his demise in 2019. The court was established with an aim to address the legal matters
of Muslims in the erstwhile state of Jammu and Kashmir, given the absence of a functioning
Supreme or High court during the Mughal era. While the first judiciary court was constructed in
1928 by the Maharaja of Jammu and Kashmir, ISC over three decades now, has been operating as a
parallel system of justice in Kashmir, with the sole objective of supporting Kashmiri Muslims and
resolving local issues at both societal and political levels. Presently, Mufti Nasir-ul Islam leads the
institution, having succeeded his father, Mufti Bashir-ud Din, who nominated him on July 8, 2012.

Intended Ideology of ISC

To serve people through Darul Iftah and Darul Qaza, to contribute to the field of Islamic
Jurisprudence with respect to the social and political sphere of the valley, to disseminate the
principles of Islam, foster cultural brotherhood, and promote interfaith dialogue and
understanding.

Press and Publication of ISC

Mir-e-Karwa is a monthly magazine published by the Islamic Shariah Court, Jammu and
Kashmir. This magazine publishes articles about Islamic jurisprudence and modern sciences. It
follows and promotes the Hanafi School of jurisprudence. Its patron and editor-in-chief is Mufti



Mediatization of Islam in Kashmir: A Critical Content Analysis of
Contemporary Islamic Socio-Religious Magazines

Muhammad Nasir-ul-Islam. It was formally started in 1974 (Source: Interview with the editor of
Magazine Mir e Karwa).

b) Jamiat-e-Ahli Hadith Kashmir

Jamiat-e-Ahli Hadith (JAH) is a prominent socio-religious organization in the Kashmir Valley,
established in 1923 and formally registered as a society in 1958 during the reign of Maharaja Ranbir
Singh of the Dogra Dynasty. Founded by Mohammad Anwar Shopiani in Zaldagar, Srinagar, JAH
aims to promote Islamic teachings across Kashmir. With a membership of 1.5 million and
operational offices throughout the region, JAH manages 125 pre-primary and primary schools,
along with around 700 mosques spread across Kashmir.

The organization oversees two registered trusts: Salfia Muslim and Educational Research
Trust, which manages various educational initiatives, and Waqf Tanzeem Trust, which oversees
mosque administration. JAH actively supports students in their pursuit of higher Islamic education
and maintains affiliations with two universities in Saudi Arabia, as well as Maulana Azad National
University in India. Beyond the state-mandated curriculum, JAH in their ideology emphasizes on the
moral and spiritual education for children, with a particular focus on women from disadvantaged
families and conflict-affected backgrounds. At its headquarters in Barbarshah, Srinagar, women
receive religious and conventional education to help them achieve economic independence.

Jamiat-e-Ahli Hadith (JAH) also runs the TMU Diagnostic Center, a modern facility equipped
with advanced medical technology sourced from the USA, Germany, and Japan. The center is
staffed by highly qualified technologists from the region and provides healthcare services to
support economically disadvantaged sections of society. Recently, JAH proposed a comprehensive
initiative, the Transworld Islamic University, to the government. This project aims to equip young
people with advanced knowledge in fields such as Islamic Studies, Islamic Economics, Business
Management, Farm Management, Architecture, Medical Sciences, Islamic Jurisprudence, and
Applied Sciences.

Intended Ideology

a. Fostering unity amongst Muslims and strengthening the bonds of mutual relationship and
oneness between them.

b. To propagate Islamic Puritan education, organize seminars/symposia, and publish
literature to achieve the noble goal of brotherhood and unity in the society without compromising
on the fundamentals of Puritan Islam.

c. To practice and propagate the Ahl-i-Hadith movement (Salafism) in Kashmir and to
influence Muslim Ummah on a global level.

Press and Publication

Jamiat-e-Ahli Hadith publishes a fortnightly magazine titled Muslim, which offers in-depth
coverage of the Qur'an, Sunnah, and Hadith. In addition to its religious content, the magazine
features a medical bulletin and addresses contemporary issues and daily developments, aiming to
make a significant impact on the global Muslim Ummah. Launched in 1940, the magazine briefly
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ceased publication in 1947 but resumed in 1957. It currently has a circulation of approximately nine
thousand copies (Source: Interview with the editor of Magazine Muslim).

¢) Anjuman Nusrat-ul-Islam

Anjuman Nusrat-ul-Islam is a socio-religious educational reform organization established in
Kashmir by Maulana Rasool Shah, the Mirwaiz (head priest), in 1899. The organization was founded
with the aim of improving education among the predominantly illiterate Kashmiri Muslim
population. This initiative arose from concerns over the potential erosion of Islamic culture due to
the efforts of Christian missionaries who were setting up schools in the valley during the 19th
century.

Before the arrival of the British and the introduction of Christian missionary schools,
traditional educational institutions in Kashmir, such as Maktabas and Patshalas, provided the
primary means of education. However, these institutions predominantly focused on religious
instruction. The advent of British rule and the subsequent establishment of modern schools marked
a significant shift in the educational landscape of the valley, while the influence of these new
schools initially reached only a small urban segment of Srinagar's population, their presence
notably affected the region’s religiously conscious Muslim communities.

In response to these changes, Maulana Rasool Shah under the purview of Anjuman - e-Nusrat
ul Islam founded Islamia High School at Rajouri Kadal, Srinagar, in 1899. Originally established as a
Madrasa, it evolved into a modern educational institution in 1905, integrating both religious and
secular subjects to offer an alternative education for the Muslim majority in Kashmir.

To further propagate Anjuman’s ideology, Mirwaiz Muhammad Yusuf Shah, a successor of
Maulana Rasool Shah, established the first printing press in Kashmir. The introduction of the
printing press and the subsequent rise of new religious ideas contributed significantly to the socio-
religious reform movements of the early 20th century. These movements utilized printed materials
to spread their message and played a pivotal role in shaping the socio-religious landscape of
Kashmir Valley.

Anjuman Nusrat-ul-Islam’s historical contributions extend beyond its founding. Known for its
decades of political and social reform, the organization has been a key player in advancing mass
literacy and establishing higher education for Muslims in Kashmir. Since its inception, it has
matriculated 26,550 students from its high schools up to 1995, reflecting its enduring impact on
education and social reform in the region.

Intended Ideology

a. Preserving and promoting Islamic education among the youth besides catering to the
knowledge of modern sciences.

b. Social, moral, and educational reform of Muslims in Kashmir.
c. Foster unity and cooperation amongst Muslims of Kashmir.

d. To promote the cause of universal brotherhood along with inculcating spiritual and moral
spirit among people.
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Press and Publication

The monthly publication Nusratul-Islam was initiated in 1972 by Mirwaiz Maulana Muhammad
Farooq and has since maintained a consistent publication record. The magazine focuses on
religious, educational reform, and literary subjects (Source: Interview with the editor of Magazine
Nusratul Islam).

d) Islamic Study Circle

Founded in 1968, the Islamic Study Circle is a non-profit, non-political socio-religious
organization operating in the erstwhile state of Jammu and Kashmir. The establishment of this
organization had the specific objective of creating a platform conducive to engaging in intellectual
discourse and serving as a valuable resource for individuals actively involved in the domains of
Islamic Dawah and Education. Establishing the Islamic Study Circle was a pivotal moment, as it
paved the way for establishing multiple Islamic educational centers in various locations throughout
Kashmir. These centers primarily focused on imparting moral education to children and youth in
the region. In addition, adult education centers such as Islamic libraries were established, along
with a few service and assistance centers. Islamic Study Circle, as the name suggests, endeavours
to cultivate intellectual transformation among individuals while also mobilizing them toward
societal betterment through social and humanitarian work. The overarching objective is to foster
the development of a harmonious and prosperous society firmly rooted in the principles of social
justice and equality.

Intended Ideology

1. Character building according to Islam, and educational upliftment and vocational guidance
to youth.

2. The organization encourages its members to learn about different religions and explore
literature, science, and sociology.

3. Toinitiate and encourage intellectual efforts to bring out the truthfulness of the principles
of Islam to the problems of the contemporary age.

4. To initiate and cooperate in social service activities and promote inter-communal
understanding and goodwill.

Press and Publication

Number of books/pamphlets published by the organization such as Islam ka Aam faham
ta'araaf, Awrat Islam Ki Nazar Main, Dawati Deen Ki Rah, Jawahari Risalah, Muhammad Arabi. A
weekly magazine, Tarjumanul Haq, is published by the organization. The magazine was first
established in 1968 but ceased publication in 1989. However, it was revived and reintroduced to the
public in 2014. Presently, the magazine has a weekly circulation of 8000 copies (Source: Interview
with the editor of Magazine Tarjumanul Haqg).

Methodology

The research problem is to investigate the framing and communication strategies employed
in Islamic socio-religious publications in Kashmir.
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Research Questions

1. To what degree do specific thematic elements recurrently appear in Islamic religious
publications within Kashmir?

2. What is the overall treatment of tone in Islamic religious publications?

3. How does the content of Islamic religious magazines impact community and social
cohesion: promoting unity or causing division?

Objectives of the Study

The researcher has framed the following research objectives based on the research
questions.

1. To analyze the content of the Islamic religious publications in Kashmir in terms of
frequency and themes.

2. Toanalyze the content of religious publications in Kashmir qualitatively in order to explore
the journalistic quality and overall tone of the content.

3. To examine the role of Islamic religious publications in promoting social harmony and
community cohesion in Kashmir.

Research Method

To address the research problem, a meticulous analysis was conducted on each magazine,
focusing on the content they published. This entailed a comprehensive content analysis aimed at
examining the framing of religious publications in terms of their content, language, and ideological
elements. The analysis involved critically evaluating the textual components of the publications and
identifying recurring patterns, themes, and rhetorical strategies employed within them. By
adopting a combination of quantitative and qualitative content analysis approaches, the researcher
was able to quantitatively analyze the prevalent themes and frames in the data while delving into
the nuanced aspects of the text through a qualitative exploration of the identified categories. This
methodological approach aligns with the study's overarching objective, which is not just what is
published in these magazines but also how.

Sampling Method

The study employed a purposive sampling method in which four Urdu Islamic magazines were
short-listed as a sample for the study from a distinct number of 26 religious organizations and their
respective magazines. The study's time frame encompasses duration of six months, explicitly
spanning from March, April, and May to September, October, and November of 2019.
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Table 1. Selected four Magazines for the study

Organization Place Magazine |Circulation Periodicity Issues Articles
o.

Jamiat-e-Ahli Srinagar | Muslim 9000 Fortnightly 6 48
Hadith
Islamic  Study | Srinagar | Tarjmanul | 8000 6 48
Circle Hag Weekly
Anjuman-e- Srinagar | Nusratul 5000 Monthly 6 48
Nusratul Islam Islam
Islamic Shariah | Srinagar | Mir-e- 3000 Monthly 6 48
Court Karwa

Total 4 - - 24 192

Within the scope of this study, the analysis focused on a total of 24 issues distributed across
four distinct magazines. The unit of analysis selected for examination are the articles encompassed
within these publications. Initially, the researcher intended to scrutinize each magazine's first ten
articles. However, it was observed that the magazines consistently featured between eight and ten
articles. The researcher therefore focused on the first eight articles from the four selected
magazines to ensure methodological consistency and comparability. As a result, the final number
of articles included in the study amounted to 192. In order to conduct this study, the researcher, as
evident by Table 1, examined the Islamic publications produced by four socio-religious
organizations in Kashmir: Mir e Karwa (Islamic Shariah court), Muslim (Jamiat e Ahli Hadith), Nusrat
ul Islam (Anjuman e Nusrat ul Islam), and Rah-e-Haq (Islamic study circle). These magazines were
selected based on their prominence among the intellectual classes in the valley, as well as their
wide circulation and availability.

Research Tool

This study employed a coding sheet as a fundamental research tool to conduct qualitative
and quantitative content analysis of Islamic religious magazines in Kashmir. The coding sheet,
developed based on established research objectives, served as a structured framework for
systematically categorizing and interpreting the textual content of these magazines. The coding
sheet was divided into three sections: codes, categories, and themes, and the coding process
involved assigning specific codes to recurring themes, sentiments, and critical topics identified
within the dataset. The development of the coding sheet was informed by an initial exploratory
analysis of a subset of articles within the magazines, ensuring that the coding categories
adequately captured the nuances of content.

Inter-coder Reliability

In order to minimize coding errors and ensure a high level of accuracy, the researcher enlisted
the assistance of two journalism scholars from different universities to assess inter-coder reliability.
These scholars were provided with a comprehensive understanding of the coding scheme and
operational definitions of the variables to be coded. A coding test was conducted using a random
selection of articles to evaluate the reliability of the coding process. Following this, Holsti's (1969)
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inter-coder reliability formula was applied, as it is widely recognized for its suitability in assessing
the reliability of nominal data. Below is the formula:

Reliability = 2M
N1+N2
The formula utilizes variables to calculate the level of agreement between two coders.

In the formula, M represents the number of coding decisions where both coders agree, while
N1 and N2 represent the total number of coding decisions made by the first and second coders
respectively.

Reliability =2(40)
50 + 45 =0.84
Based on the sample of 38 articles (which is 20% of the total sample of 192 articles), there is

84% agreement between coder-1 and coder-2 in their coding decisions. Given the strong consensus
among the coders, the coding was considered reliable.

Process of Data Analysis

The researchers proceeded to careful examination of selected magazines and a preliminary
reading was conducted to gain a deeper understanding. Subsequently, annotate each article, which
played a crucial role in constructing a comprehensive coding scheme. To code the articles
effectively, the researcher initially focused on listing the keywords present in each article. This step
helped in creating a solid foundation for the coding process. After compiling the keywords, a code
sheet was finalized, ensuring that all relevant aspects were accounted for. These keywords served
as the study's primary codes (in vivo codes), which were then compared against Ninian Smart's
seven dimensions of religion. This comparison ensured that the codes resonated with the utilized
theoretical framework. Once the articles' inductive codes, or "open codes," were generated, the
researcher gathered descriptive information about each code. This valuable data provided a
concise summary of the code, enabling the researcher to identify the tone and framing techniques
employed within the language of the respective articles. The researcher employed an "axial coding"
approach in the next step, grouping the discrete codes into conceptual categories. This step
allowed for a more organized and structured analysis of the data. Similar categories were merged
using axes, representing the second level of analytical coding. This process helped to establish
connections and relationships between the various codes, contributing to a more comprehensive
understanding of the data.

In the final stage of analysis, known as "selective coding," the researcher approached the
code clusters purposefully and selectively. This involved determining how the categories related to
each other and the narratives they collectively conveyed, also known as "Thematic Analysis"
(Corbin J and Strauss, 2008). These categories were aligned with Ninian Smart's seven dimensions
of religion, serving as the seven overarching themes or frames for the research study. After the
researcher determined which theme/dimension a given category fits in, the researcher reviewed
the analysis, noting which themes were most prevalent, forming the quantitative analysis part of
this study, while the analysis of categories within the frames/themes formed the qualitative part.
Again, the significance of frames is that they are built on perceptions and can shape the social world
(Reese, 2001). By looking at these textual frames in terms of underlying organizing principles, this
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study aims to reveal something about the conversations these texts create. In the final step, after
all the articles were coded correctly, the coding sheet was studied for quantitative and qualitative
data interpretation, which was later summarized in the findings and conclusion part of the study.

Treatment of Language

Positive Tone: Includes articles that reflect harmony, encourage moral values, and make
efforts to promote understanding and peaceful relations between diverse religious communities in
Kashmi such as Achey Akhlag, Maa Baap ki Kidmat, Islami Bhaichara

Negative Tone: Articles that highlight topics related to controversial issues and
miscommunication such as Article 370 ke khilaf muhim, curfew hartaal nahi chalega, Tanashahi
Hakumat ke daway

Neutral Tone: Articles that maintain a balanced perspective, covering diverse subjects such
as the economy, education, and health-related issues such as deen aur science ke kamalaat, mobile
phone ke muzir asaraat, Kashmir mai tourism ke halaat

Limitations of the Study

The study identifies certain limitations inherent in the qualitative methodology employed for
data collection and analysis. A primary concern is generalizability, a common issue in qualitative
research (Sullivan, 2011). Given the small sample size and specific geographical focus, the findings
may need to be more broadly applicable or fully representative of Islamic religious representation
in Kashmir, India. This limitation affects the study's external validity, which concerns the extent to
which results can be generalized to other populations, cases, or contexts (Cohen et al., 2007).
Furthermore, the use of purposive sampling introduces additional concerns about external validity.
However, to address this issue, the researcher provides a detailed account of the data collection
methods and sampling techniques to enhance transparency and clarify the research process.
Despite the limitations, the study offers valuable insights into the specific context of religious
representation in the selected Islamic magazines. The qualitative analysis yields a rich and nuanced
understanding of these publications' content, language, and ideological elements, contributing to
a deeper comprehension of the intersection between religion and media in Kashmir.

Findings and Conclusion

The researchers analyzed 192 articles from four Islamic magazines: Mir-e-Karwa, Tarjumanul
Hag, Nusratul Islam, and Muslim and presented in three categories: 1. Frequency of
themes/dimensions across four Islamic magazines, 2. Analysis of magazines in terms of tone and
direction of the story and 3. Response to research questions.
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1.Frequency of Themes/Dimensions Across Four Islamic Magazines

Figure 1. Practical and Ritual Dimension of Religion
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Note: The sample size for each magazine is 48, totalling 192 for the four magazines combined.

In Figure 1, the "Practical and Ritual Dimension of Religion," which is Ninian Smart’s first
dimension of religion, was analyzed across four magazines: Mir-e-Karwan, Tarjuman ul Haq, Nusrat
ul Islam, and Muslim. This analysis focused on how prominently each magazine emphasized this
theme.

Mir-e-Karwan featured this theme most frequently, with 13 instances that made up 27.8% of
its content. Muslim followed with eight instances, representing about 16.6% of its content. Tarjuman
ul Hag and Nusrat ul Islam each included the theme five times, accounting for 10.4% of their content.

These results indicate that while all four magazines address the practical and ritual aspects
of religion, Mir-e-Karwan places the greatest emphasis on it, with the other three magazines
including it to varying, but lesser, extents.

Figure 2. Narrative Dimension of Religion

Theme 2. Narrative Dimension of Religion

70
60 -
50 A
40 -
30 - " f (%)
20 A
= =
0 - T T

Mir e Karwa  Tarjuman ul Haqq Muslim Nusrat ul Islam

Figure 2 explores how the theme "Narrative Dimension of Religion" appears across four
magazines: Mir-e-Karwan, Tarjuman-ul Haq, Nusrat-ul-Islam, and Muslim. The analysis shows that Mir-
e-Karwan stands out with a strong emphasis on narratives, dedicating 64.5% of its content to this
theme, highlighting the importance of storytelling in conveying religious beliefs.
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Nusrat-ul-Islam and Muslim also focus significantly on narratives, with about 54.1% and 43.7%
of their content centered on this dimension, suggesting that storytelling plays a crucial role in these
publications as well. Tarjuman-ul Haq, on the other hand, devotes around 25% of its content to the
narrative dimension, suggesting a more balanced approach where narratives are included but not
as central to the magazine's overall content.

Figure 3. Experiential and Emotional Dimension of Religion

Theme 3. Experiential and Emotional Dimension of Religion
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Note: The sample size for each magazine is 48, totalling 192 for the four magazines combined.

Figure 3 provide insights into the representation of the Experiential and Emotional Dimension
of Religion across four magazines: Mir e Karwa, Tarjuman ul Haq, Muslim, and Nusrat ul Islam. The
data reveals the number of articles (f) and the percentage of articles (f %) related to this theme in
each magazine. Among the magazines, Mir e Karwa stands out with a significant presence in this
dimension, as it features 6 articles, accounting for 12.5% of the total articles in this theme. This
indicates a strong emphasis on exploring the experiential and emotional aspects of religion within
the content of Mir e Karwa. Tarjuman ul Haq follows with 2 articles, representing 4.1% of the total
articles in this theme. While it has a lesser presence compared to Mir e Karwa, it still demonstrates
a level of attention to the experiential and emotional dimension of religion. On the other hand,
Muslim did not include any articles pertaining to this dimension, suggesting a lack of focus on the
experiential and emotional aspects of religion within the magazine content.

In summary, Mir e Karwa emerges as the magazine with the highest prominence in exploring
the experiential and emotional dimension of religion, followed by Tarjuman ul Haq and Nusrat ul
Islam to a lesser extent. Meanwhile, Muslim appears to overlook this particular dimension in the
analyzed articles.

Figure 4. Social and Institutional Dimension of Religion
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Figure 4 presents a thorough analysis of the Social and Institutional Dimension of Religion
theme in four magazines. Notably, Tarjuman ul Haq distinguishes itself with the highest frequency
of 40 and the highest percentage of 83.3% for this theme. The figures indicate that Tarjuman ul Haq
places a significant emphasis on exploring the social and institutional aspects of religion in its
content. Similarly, Muslim magazine exhibits a substantial presence of this theme, with a frequency
of 29 and a percentage of 60.4%.

On the other hand, Nusrat ul Islam demonstrates a moderate focus on this theme, as
evidenced by its percentage of 50%. The least prominent results among the four are represented
by Mir e Karwa with a frequency of 20 and a percentage of 41.6%.

Overall, these findings shed light on the varying degrees of emphasis placed on the social and
institutional aspects of religion across the four magazines. Tarjuman ul Haq emerges as the
magazine with the highest prominence in this theme, followed by Muslim and Nusrat ul Islam, while
Mir e Karwa demonstrates a slightly lower presence.

Figure 5. Ethical and Legal Dimension of Religion

Theme 5. Ethical and Legal Dimension of Religion
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The representation in Figure 5 makes it evident that all four magazines place a significant
emphasis on the ethical and legal dimension.

Mir e Karwa stands out with the highest percentage (77%), indicating a strong commitment
to discussing and exploring ethical and legal aspects. Muslim magazine (60.4%), Nusrat ul Islam
(60.4%) and Tarjuman ul Haq (56.4%), also demonstrate a considerable focus on these themes,
highlighting their recognition of the importance of ethical and legal discussions within their
content. Overall, the analysis reveals the high degree of emphasis on the "Ethical and Legal
Dimension" theme across all the four magazines.
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Figure 6. Doctrinal and Philosophical Dimension of Religion
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As we analyze the data in the visual representation in Figure 6 closely, it becomes evident
that all four magazines: Mir e Karwa, Tarjuman ul Haq, Muslim, and Nusrat ul Islam, have placed
significant importance on this particular theme.

The Muslim Magazine takes it up a notch as it places a strong emphasis on the doctrinal and
philosophical dimension of religion with a frequency of 47.9%. Mir-e-Karwa follows closely with a
frequency of (45.8%), indicating that a substantial amount of content in this magazine explores the
doctrinal and philosophical aspects of religion.

On the other hand, Nusrat-ul-Islam matches Tarjuman-ul-Haq with a frequency of 21 (43.7%)
each. By providing in-depth discussions and analysis, these magazines aim to engage their readers
in thoughtful reflections and foster a deeper understanding of religious doctrines and philosophical

concepts.
Figure 7. Material Dimension of Religion
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The data in Figure 7 provides explicit evidence of a lower presence of content related to the
Material Dimension of Religion across all four analyzed magazines.

In this context, Mir e Karwa and Muslim magazine emerge as the most prominent
publications, with the theme appearing three times, constituting 6.25% of their respective content.
Nusrat ul Islam follows closely with two instances, accounting for 4.1% of its content. Tarjuman ul

>4
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Haq, while comparatively less dominant, still acknowledges the relevance of the Material
Dimension, featuring the theme once and representing 2% of its content.

2. Analysis of Magazines in Terms of Tone and Direction of the Story

This study aims to analyze the content of religious magazines qualitatively, focusing on
examining the tone employed in discussions about religion and related topics. This analysis was
motivated, in part, by the 2019 ban on various religious organizations in Kashmir, majorly accused
of disrupting peace in the valley. The study sought to determine whether these religious magazines
challenge prevailing stereotype, promote mutual understanding or if they inadvertently contribute
to Islamophobia and societal disruption. Moreover, the researcher aimed to explore how these
publications influence public opinion and facilitate dialogue within the broader community.

Table 2. Cross Tabulation of Magazines for Analysis of Tone

Magazine Positive Negative Neutral Total
Mir e Karwa 36 (75%) 4 (8.3%) 8 (16.6%) 48
Tarjumanul Haqq 35 (72.9%) 3(6.2%) 10 (20.8%) 48
Muslim 40 (83.3%) 1(2%) 7 (14.5%) 48
Nusratul Islam 36 (75%) 3(6.2%) 9 (18.7%) 48
Total 76.5% 5.7% 17.7% 192

The representation in the table 2 offers the following interpretations.

In the magazine Mir-e-Karwa, most of the articles (75%) have a positive tone, which suggests
that the magazine tends to highlight positive aspects and stories. Moreover, they have a relatively
small percentage (8.3%) of negative articles, indicating that they do not heavily emphasize negative
themes. The remaining (16.6%) of the articles are neutral, which means they are likely presenting
information without a strong positive or negative bias.

On the other hand, Tarjumanul Haq has a slightly lower percentage of positive articles, at
(72.9%). This indicates they still have a predominantly positive tone, slightly less pronounced than
"Mir e Karwa." They have a smaller percentage of negative articles (6.2%), suggesting that this
magazine's negative themes are less emphasized. Also, they have a higher percentage of neutral
articles, at 20.8%, which means the content has a more balanced perspective on various topics.

In the case of Muslim, the magazine has the highest percentage of positive articles, at (83.3%).
This suggests that the magazine focuses heavily on highlighting positive stories and themes. They
have a significantly lower percentage of negative articles, at only (2%), indicating a minimal
emphasis on negative aspects. The remaining 14.5% of their articles are neutral, indicating a
balanced presentation approach.

Lastly, Nusratul Islam has a similar distribution to Mir-e-Karwa, with 75% positive, 6.2%
negative, and 18.7% neutral articles. This suggests they also have a predominantly positive tone,
with a relatively small emphasis on negative themes. Overall, it becomes evident that the
magazines exhibit a comparable distribution of themes, with a notable emphasis on positive
content and a lesser focus on negative themes. This implies that the magazines strive to offer
readers uplifting and inspiring content while minimizing the presence of negative elements.
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Table 3. Frequency of Categories in Islamic Religious Magazines

S.No | Category Mir e | Tarjumanul | Muslim Nusrat | f(n)
Karwa Haq ul Islam
1 Religious Practice | 13 5 9 5 32
2. Right Conduct 39 21 28 19 107
3. Human Rights 10 15 4 3 32
4. Islamic Belief 23 20 19 19 81
5. Eschatological 9 2 0 6 17
Narrative
6. Islamic History 12 9 7 8 36
7. Islam in Kashmir 3 0 1 2 6
8. Islamic law 6 5 13 13 37
9. Community 8 1 7 10 36
Dynamics
10. Islamic text 9 3 10 9 31
1. Social issues 12 24 25 12 73
12. Muslim 3 3 3 4 13
Institutions
13. Sacred Places 3 1 1 2 7
14. Politics 10 25 1 4 40
15. Family Life 6 1 5 6 18
16. Personalities 13 4 9 7 33
17. Education 1 2 6 3 12
18. Theological 1 0 5 6 12
Discourse
19. Women’s rights 8 6 8 5 27
20. Connection with | 6 2 0 1 9
Divine

Note: f (n): Sum of each category across four magazines

The data reveals varying emphasis across the four magazines. Right Conduct and Social Issues
are the most frequently addressed topics, while categories such as Islam in Kashmir and Connection
with Divine appear less frequently.

3. Response to Research Questions

The interpretation aims to integrate the key findings in direct response to the following
research questions:

a. To what degree do specific themes recurrently appear in Islamic magazines within the context
of Kashmir?

In order to address the first research question, the primary objective set by the researcher
was to undertake a comprehensive analysis of the content contained within the Islamic religious
magazines in Kashmir. This analysis examined the frequency at which specific themes were
presented in the publications. In examining the frequency of specific themes within Islamic religious
publications in Kashmir, the study employed a quantitative analysis across seven dimensions of
religion by Ninian Smart, each representing distinct themes and frames used in the study. Based on
a combined analysis of content from four magazines, Mir e Karwa, Nusratul Islam, Muslim, and
Tarjumanul Hag, a magazine-wise breakdown reveals nuanced patterns within the religious
discourse.
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In the analysis of religious content, themes from the practical and ritual dimensions appear
with a combined prevalence of 16.14%, with Mir-e-Karwa showing the highest representation at
27.8%. In contrast, Muslim magazine covers this dimension the least, at 10.4%.

For the narrative dimension, themes are notably present, comprising 46.8% of the total
content, with Mir-e-Karwa contributing the most at 64.5%, while Tarjuman ul Haq features a lower
share of 25%. The experiential and emotional dimension shows more limited coverage, representing
only 4.1% overall. Mir-e-Karwa is the sole publication with content in this dimension (12.5%), as Muslim
and Nusratul Islam contain none.

The social and institutional dimension is a significant theme, covering 58.3% of the content
across the publications, with Tarjumanul Haq having the most emphasis at 83.3% and Mir-e-Karwa
somewhat lower at 41.6%. The ethical and legal dimension stands out as the most prominent,
making up 64.5% of the total content, with Mir-e-Karwa again taking the lead at 77%. The doctrinal
and philosophical dimension, representing 45.3% of the content, is covered relatively consistently
across all magazines. Lastly, the material dimension shows limited focus, accounting for just 4.6%
of the total content.

In summary, ethical and legal themes, along with social and institutional topics, are the most
emphasized, appearing in 64.5% and 58.3% of the content, respectively. Narrative, doctrinal, and
philosophical dimensions are moderately represented at 46.8% and 45.3%. In contrast, practical,
ritual, material, experiential, and emotional themes are less frequently covered, with
representation of 16.14%, 4.6%, and 4.1%, respectively.

Categorical Insights

1.Ethical and Legal Dominance: The Ethical and Legal theme is most important, appearing in
64.5% of the content. Most of the data categorized under this theme include Right Conduct, Human
Rights, Women's Rights, Islamic Law, Family Life, and Parenting.

2. Social and Institutional Significance: This theme includes content about Human Rights,
Women's Rights, Community Dynamics, Social Issues, Muslim Institutions, International Politics,
National Politics and Kashmir Issue, Education, and Theological Discourse.

3. Narrative and Doctrinal Dimension: The Narrative and the Doctrinal dimensions emerge
as moderately significant frameworks, making substantial contributions to the overall content. The
narrative dimension encompasses categories such as Islamic History, Eschatological Narrative,
Islam in Kashmir, Islamic Text, and Personalities. On the other hand, the doctrinal dimension
includes content related to Islamic Belief and Attributes of God.

4. Underrepresented Themes: Practical and Ritual Dimension, Experiential Dimension, and
Material Dimension are the least utilized frames. These themes include categories such as Religious
practice, Connection with the Divine, and Sacred cities.

b. What is the overall treatment of tone in the Islamic magazines published by socio-religious
organizations in Kashmir?

To address the second research question, the researcher conducted a qualitative analysis of
all articles to investigate the manifestation of tone within each unit. These publications underwent
a thorough examination, considering broader contextual factors such as cultural, social, and
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religious influences. The analysis aimed to identify patterns, language choices, and rhetorical
devices employed in the publications, contributing to the overall understanding of tone. The
ascertained tones were subsequently categorized into positive, negative, and neutral descriptors.
Finally, a comparative analysis was undertaken across various publications to discern any
commonalities or variations in tone. The study also sought to investigate whether the tone could
potentially contribute to stereotyping against Muslims or disrupt communal harmony.

Among the analyzed magazines, approximately 76.5% of the content was found to have a
positive tone. These articles aimed to inspire readers and evoke positive actions within the
community. About 17.7% of the content had a neutral tone, focusing on informative topics such as
science, economy, education, and health. These articles aimed to provide information without
eliciting strong emotions. Only 5.7% of the content exhibited a negative tone, which had the
potential to evoke negative emotions, particularly about government policies. Overall, the
distribution of tones in the magazines indicated a strong emphasis on positive content while
minimizing negative elements. This reflects the magazine's commitment to uplifting and inspiring
its readers.

Moreover, magazines have adopted an inclusive, respectful tone that promotes
understanding. By presenting diverse perspectives, addressing sensitive topics with empathy, and
avoiding negative or divisive language, magazines encourage readers to engage in thoughtful
discussions and consider different viewpoints. This technique helps to build bridges of
understanding and promote a sense of unity within the community.

For instance, instead of using a confrontational or judgmental tone, the Muslim magazine
addresses social issues with empathy and understanding. While discussing ethical aspects, it has
highlighted personal stories of prophets and saints in context to their challenges and contributions
to society to encourage readers to enact the same.

Nusratul Islam addresses topics like race, caste, and creed in a sensitive tone. It strives to
promote understanding and unity instead of perpetuating stereotypes or using divisive language.
They have generally featured articles celebrating diversity and showcasing individuals from various
backgrounds contributing positively to their communities. By doing this, it encourages readers to
appreciate and respect different cultures and beliefs.

Furthermore, all four magazines have created a positive environment by presenting diverse
perspectives on controversial issues. They include articles representing various viewpoints,
allowing readers to engage in thoughtful discussions. By encouraging respectful dialogue and
providing a platform for different voices to be heard, magazines foster a sense of unity and
promote a more harmonious communal discourse.

¢. How does the content of Islamic magazines impact community and social cohesion: promoting
unity or causing division?

In context to research question three, the underlying objective of the researcher was to
examine the role of Islamic religious publications in promoting social harmony and community
cohesion in Kashmir. The researcher concluded that it's through religious teachings and religious
practices that the notion of social cohesion comes into practice, and Islamic magazines in Kashmir
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play a crucial role in influencing the community and promoting social cohesion. The framing
techniques emphasize shared religious experiences, and portraying sacred places promotes unity
among readers. However, the magazines must also navigate carefully when touching upon
politically sensitive issues to avoid any provocative event within the community.

Magazine 1: Mir-e-Karwa places a strong emphasis on social cohesion through acts of charity
and community engagement. The discussion on the ritual of Walima highlights the importance of
unity and solidarity within the community. The magazine accentuates the significance of inclusivity
by quoting Prophet Muhammad's stance on weddings, emphasizing the need to invite the rich and
the poor. Exploring historical figures like Imam Abu Hanifa and the Sahaba inspires readers toward
righteousness, compassion, and unity, reinforcing the magazine's commitment to fostering social
bonds. The cross-cultural analysis further strengthens the argument, portraying Muslim culture as
one that values community connection and support, in contrast to the individualism often seen in
Western societies. The magazine advocates for community support initiatives such as microloan
programs, skill-building workshops, and community funds, reflecting a commitment to address
societal needs actively, thus fostering cohesion.

Magazine 2: Tajumanul Haq reinforces the role of Zakah (charity) as a crucial practice in
promoting social cohesion. Giving Zakah has been portrayed as a means for Muslims to actively
contribute to societal well-being, supporting various social welfare programs. The magazine
suggests that Zakah fosters a sense of interconnectedness and solidarity among Muslims,
highlighting the shared responsibility toward vulnerable members of society. Furthermore, the
discussion on Sadqa Fitr emphasizes the role of collective charity in bringing Muslims together to
support the impoverished. This act of Giving is portrayed as promoting empathy, unity, and
compassion, ultimately strengthening community bonds.

Magazine 3: The shared reverence for religious sites and Islamic teachings can be a unifying
factor in the Muslim magazine. It emphasizes social cohesion through congregational prayers,
presenting them as opportunities for collective reflection and awareness of societal issues. The
equal standing of individuals in the mosque symbolizes the values of social justice and equality
within the Muslim community. The magazine suggests that congregational prayers inspire
individuals to take action, advocate for marginalized groups, and work towards a more just society.
This commitment to justice and equality reinforces the values of social cohesion and unity within
the Muslim community.

Magazine 4: Nusratul Islam discusses practical measures to address community issues and
challenges, emphasizing the importance of maintaining strong familial bonds. The magazine
encourages kindness and support towards relatives, especially orphaned children, fostering
harmony and cohesion within the community. By focusing on the practical aspects of community
dynamics and relationships, Nusratul Islam promotes universal brotherhood while inculcating
spiritual and moral values among people.



Mediatization of Islam in Kashmir: A Critical Content Analysis of
Contemporary Islamic Socio-Religious Magazines

References

Alozie, E. C. (2010). Advertising and culture: Semiotic analysis of dominant symbols found in
Nigerian mass media advertising. Journal of Creative Communications, 5 (1), 1-22.

Beckford, J. A. (1989). Religion and advanced industrial society. Oxford: Oxford University Press.

Bunt, G. (2009). Muslims: Rewiring the house of Islam. Chapel Hill, NC: The University of North
Carolina Press.

Census of India. (2011). Survey: Census data of India. Retrieved March 22, 2023, from
http://censusindia.gov.in

Clark, L. S., & Hoover, S. M. (1997). At the intersection of media, culture, and religion: A Bibliographic
Essay. In SAGE Publications, Inc. eBooks (pp. 15-36). https://doi.org/10.4135/9781452243559.n2

De Vries, H. (2001). Religion and media. Stanford, CA: Stanford University Press.

Eisenstein, E. L. (2005). The printing revolution in early modern Europe. In Cambridge University
Press eBooks (pp. xxi—xxii). https://doi.org/10.1017/cb09780511819230.003

Hjarvard, S. (2008). The mediatization of religion: A theory of the media as agents of religious
change. Northern Lights Film and Media Studies Yearbook, 6(1), 9-26.
https://doi.org/10.1386/nl.6.1.9 1

Hoover, S. M. (1989). Mass media religion: The social sources of the electronic church. Choice
Reviews Online, 26(08), 26-4449. https://doi.org/10.5860/choice.26-4449

Jalal, A. (2000). Self and Sovereignty: Individual and community in South Asian Islam since 1850.
http://ci.nii.ac.jp/ncid/BA60936408

Khan, M. I. (1994). Kashmir’s transition to Islam: The role of Muslim rishis, fifteenth to eighteenth
century. In Manohar Publishers & Distributors eBooks. http://ci.nii.ac.jp/ncid/BA31603456

Krippendorff, K. (1980). Content analysis: An introduction to its methodology.
https://lib.ugent.be/en/catalog/rugo1:000547037

Lynch, G. (2007). What is this "religion' when studying religion and popular culture? In G. Lynch
(Ed.), Between sacred and profane: Researching religion and popular culture (pp. 125-142).
London: I.B. Tauris.

Meyer, B., & Moors, A. (2005). Religion, media and the public sphere. Bloomington, IN: Indiana
University Press.

Mir, R. (2019). Communicating Islam in Kashmir: Intersection of religion and media. Society and
Culture in South Asia, 5(1), 47-69. https://doi.org/10.1177/2393861718787871

Pew Research Study. (1999). Case study: Religion in conflict and peacebuilding.
https://www.usip.org/sites/default/files/USIP_Religion-in-Conflict-Peacebuilding_Analysis-
Guide.pdf

Pew  Research  Study. (2015). Survey: 5 facts about religion in India.
https://www.pewresearch.org/fact-tank/2018/06/29/5-facts-about-religion-in-india/


http://censusindia.gov.in/
https://doi.org/10.4135/9781452243559.n2
https://doi.org/10.1017/cbo9780511819230.003
https://doi.org/10.1386/nl.6.1.9_1
https://doi.org/10.5860/choice.26-4449
http://ci.nii.ac.jp/ncid/BA60936408
http://ci.nii.ac.jp/ncid/BA31603456
https://lib.ugent.be/en/catalog/rug01:000547037
https://doi.org/10.1177/2393861718787871
https://www.usip.org/sites/default/files/USIP_Religion-in-Conflict-Peacebuilding_Analysis-Guide.pdf
https://www.usip.org/sites/default/files/USIP_Religion-in-Conflict-Peacebuilding_Analysis-Guide.pdf

Muhtaha Mehraj Hafiz, John Koyye Babu

Arastirmacilarin Katki Orani Beyani/ Contribution of Authors
Yazarlarin calismadaki katki oranlari yazar sirasina gore %50, %30 ve %20 seklindedir.
The authors' contributions to the study are as follows: 50%, 30%, and 20%,
corresponding to the order of authorship.

LRk o
Cikar Catismasi Beyani [ Conflict of Interest
Galisma kapsaminda herhangi bir kurum veya kisi ile gikar ¢atismasi
bulunmamaktadir.

There is no conflict of interest with any institution or person within the scope of the
study.

LRk o
intihal Politikasi Beyani / Plagiarism Policy
Bu makale intihal.net yaziimiyla taranmistir. ilgili dergi kurallarina uygundur.
This article has been scanned using the intihal.net software and adheres to the
relevant journal's guidelines.

B X
Bilimsel Arastirma ve Yayin Etigi Beyani / Scientific Research and Publication
Ethics Statement
Bu ¢alismada “Yiiksekdgretim Kurumlari Bilimsel Arastirma ve Yayin Etigi
Yonergesi” kapsaminda uyulmasi belirtilen kurallara uyulmustur.

This study adheres to the rules specified under the "Higher Education Institutions
Scientific Research and Publication Ethics Directive."




©3

MEDIAD

Medya ve Din Arastirmalari Dergisi | Journal of Media and Religion Studies

ARASTIRMA MAKALESI | RESEARCH ARTICLE
Aralik/December 2024, 7(2), 63-81
Gelis: 19.10.2024 | Kabul: 09.12.2024 | Yayin: 31.12.2024
DOI: 10.47951/mediad.1570300

Tiirkiye’de Dini Gruplarin Diyanet isleri Baskanligina Bakisi: Altinoluk, Képrii
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Oz

Bu makalede Tiirkiye’deki cesitli dini gruplarin Diyanet isleri Baskanhgina (DiB) bakislari basili medya araglari olan dergiler
tizerinden incelenmektedir. Erenkdy Cemaati’ne ait Altinoluk, Nurculugun Yeni Asya koluna ait Képrii ve radikal islamai
Erciimend Ozkan’la 6zdeslesen Iktibas dergileri 1990-2016 yil araligy ile sinirlandirilarak incelenmistir. “Diyanet,” “Diyanet
isleri Baskanhg,” “laiklik” anahtar kelimeleriyle dergilerin arsivinde tarama yapilarak DiB ile ilgili yazilar tespit edilmistir.
icerik analizi yéntemi ile metinlerde agik ve 6rtiili anlamlar sistematik olarak incelenmistir. S6z konusu dergilerde éne
cikan ortak &zellik, DIB ile ilgili az sayida yazi olmasi, konunun agirlikli olarak laiklik ve ézellikle baskici laiklik politikalari
cercevesinde ele alinmis olmasidir. Ayrica her (ic dergi kendi dini yaklagim ve ekoliinii DiB ile ilgili degerlendirmelerinde
dogrudan yansitmaktadir. Tasavvufi bir dini yaklasimi benimseyen Altinoluk, bir yandan DiB’in Tiirkiye’de laiklik ve din-
devlet-toplum iliskileri agisindan sorunlarina ve celiskilerine deginirken diger yandan cemaatler Gstii kusatici bir kurum
olarak DIiB’in gerekliligi ve 6zerkliginin énemine dikkat ¢ekmektedir. Radikal islamcr cizgideki fktibas, DIB ve laikligi
reddederken; Képrii, demokratik laiklik savunusuyla dinin devlet, devletin din lizerinden baskict olmadigi bir model ile
DiB’in 6zerkligini vurgulamaktadir.

Anahtar Kelimeler: Din Sosyolojisi, Diyanet isleri Baskanlig), Dini Cemaatler, islamci Dergiler

The Perspectives of Religious Groups on the Presidency of Religious Affairs
in Tiirkiye: The Debates on the Presidency in the Periodicals Altinoluk,
Képrii and iktibas

Abstract

This article examines the perspectives of various religious groups in Turkey on the Presidency of Religious Affairs (PRA)
through print media, specifically journals. The journals studied include Altinoluk, associated with the Erenkdy
Community; Képrii, affiliated with the “New Asia” branch of the Nur movement; and iktibas, associated with the radical
Islamist figure Erciimend Ozkan, covering the period from 1990 to 2016. Articles were identified through a keyword search
using terms like "Diyanet" and "secularism." The content analysis method was used to systematically examine both the
explicit and implicit meanings in the relevant texts. A key finding is the limited coverage of the of articles addressing the
PRA PRA in these journals, with discussions mainly centered around secularism, particularly in relation to repressive
secularist policies. Each journal reflects its own religious perspective in evaluating the PRA. Altinoluk, representing a Sufi
approach, critiques the PRA’s contradictions, while also emphasizing the PRA's necessity and autonomy as an inclusive
institution. iktibas, with a radical Islamist stance, rejects both the PRA and secularism. On the other
hand, Képrii advocates for democratic secularism, calling for non-coercive state-religion relations and stressing the PRA's
autonomy.
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Tirkiye’de Dini Gruplarin Diyanet isleri Bagkanligina Bakist:
Altinoluk, Képrii ve iktibas Dergilerinde Diyanet Tartigmalari

Giris

Diyanet isleri Bagskanhigi (DiB), din-devlet-toplumiiliskileri baglaminda Tiirkiye’deki en 6nemli
kurumlardan biridir. 1924’te Diyanet isleri Reisligi ismi ile kurulan ve Cumhuriyet’in ilk yillarindan
itibaren kurumsal bir kimlik kazandirilan DIB, bugiine kadar kamuoyunda farkli pek ¢ok tartismanin
odaginda yer almistir. Ancak DiB hakkinda yazili veya gérsel medyada ne tiir tartismalarin yer aldig
tespit edebildigimiz kadariyla sistematik olarak incelenmemistir. Benzer sekilde Tiirkiye’de dini
cemaat ve gruplarin DIB ile iliskisi, olduk¢a az sayida akademik calismada ve ok sinirli 8lciide ele
alinmistir. Bu makale kapsaminda Tiirkiye’de cesitli dini gruplarin DiB’e bakis agisi, DiB hakkindaki
gorus ve degerlendirmeleri, s6z konusu cemaatlerin yazili basin organlari olan dergileri tizerinden
incelenerek Tirkiye’de din, medya, DIB ve dini gruplar gibi énemli konulara katki saglanmasi
amaclanmaktadir. Tiirkiye’de 6zellikle islamcilik gibi dini olusumlarda medyanin bilhassa dergilerin
oynadigi temel rol diistindilirse (Sunar, 2019) ¢alismanin 6nemi daha iyi anlasilacaktir.

Bu makalede Tirkiye’deki l¢ dini cemaatin uzun yillardir yayimlanan ve s6z konusu dini
gruplarin gérislerini topluma yansitan dergileri (izerinden DiB’e bakislari ele alinmaktadir.
Turkiye’deki dort bliylik Naksibendi dergahindan biri olan ve Erenkdy Cemaati olarak taninan Sufi
ekoliin (Biiyiikkara, 2016) énde gelen yayin organi Altinoluk dergisi, Erciimend Ozkan tarafindan
¢ikarilan ve élimiinden sonra dahi onun gorisleri ile 6zdeslesmeye devam eden, kendisini hem
siyasi hem dini olarak radikal ve gelenege karsi elestirel islamci bir ¢izgide tanimlayan iktibas dergisi
(Erkilet, 2017) ve “kiiltirel 1slahat¢i olarak tanimlanabilecek” (Buyiikkara, 2016) Nurculuk
hareketinin 6ne ¢ikan kollarindan Yeni Asya grubu (Arslan, 2011) tarafindan cikarilan Képrii dergisi
bu calismada DIB ile ilgili yazilari baglaminda incelenmektedir.

DiB, Dini Cemaatler ve islamci Dergilere iliskin Literatiir

DiB ile ilgili akademik calismalar arasinda Cumhuriyet déneminde DiB'i, din-siyaset iliskileri
baglaminda ve arsiv kaynaklarina dayali olarak inceleyen ¢alismalar 6ne ¢ikmaktadir. (Kara, 2019;
Mardin, 1991; Toprak, 2019). DiB’in teskilat yapisina agirlik veren calismalarin yani sira (Dursun,
1992), DiB’i hukuki olarak dinin alanin diizenlenmesi ve laiklik agisindan ele alan ¢alismalar da vardir
(Gézaydin, 2020). DiBiileilgili lisansiistii tezlerde de son yillarda kayda deger bir artis goriilmektedir.

Dini cemaatler hakkinda Mardin’in Nurculuk ¢alismasi énci bir arastirmadir. 1989 yilinda
ingilizce basilan, 1992’de Bedilizzaman Said Nursi Olayi: Modern Tiirkiye’de Din ve Toplumsal Degisim
adiyla Turkceye cevrilen eserde Mardin (2017), hem Nurcu hareketin kurucusu Said Nursi’yi hem de
onun vefatinin ardindan cemaatin gelisimini sosyolojik olarak ele almistir. Nur cemaatinin farkl
ekolleri hakkinda sonradan ¢ok sayida lisansisti tez yazilmistir (Arslan, 2011). Tirkiye’deki dini
cemaatler hakkinda genel ¢alismalarin (Cakir, 2017) yani sira Cerrahilik (Atacan, 1990), Isikcilik
(Tekin, 2017) gibi belirli cemaatlere odaklanan arastirmalar da yayimlanmustir.

Belirli dini cemaatlerin yani sira tarikatlarla ilgili calismalar da mevcuttur. Ornegin,
Naksibendiligin farkli cografyalardaki tarihsel gelisiminin yani sira tarikatin Tiirkiye’deki serencami
ele alinmistir (Algar, 2019; Weismann, 2015). Ayrica 6zellikle son dénemde ismailaga Cemaati (Isik,
2021; Ogiit, 2022); iskenderpasa Cemaati(Oztekin, 2022; Sézer, 2018), Erenkdy/Altinoluk Cemaati
(Acik, 2020a; Ermis, 2018) ile ilgili lisansiisti ¢alismalar yapilmistir.
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islamar dergiler literatiirii incelendiginde yapilan ilk ve &nemli calismalardan biri Kentel’in
(2004) “1990’larin islami Diisiince Dergileri ve Yeni Miisliiman Entelektiieller: Bilgi ve Hikmet,
Umran, Tezkire” baslikli makalesidir. 2010 sonrasi yapilan pek ¢ok ¢alisma islamci dergileri farkl
yonleriyle ele alirken (Mavis, 2017; Sunar, 2019); hazirlanan lisansiistii tezler islamci dergilerde kadin,
emek veya devlet tartismalari gibi konulara yogunlasmaktadir (Karaman, 2020; Kilig, 2016).

DiB, dini cemaatler ve islamci dergiler hakkindaki bu akademik calismalar, son yirmi yilda
biiyiik bir artis gdstermistir. Yiiksekégretim Kurulu (YOK) Tez Merkezi'nin verilerine gére DiB’e
iliskin 179 lisanstistli tezden 167 tanesi 2000 yili sonrasina aittir. Tiirkiye’deki Naksibendi cemaatlere
ve Nurculara iliskin akademik tezlerin tamamina yakini 2016 ve sonrasinda yazilmistir. islamci
dergilere iliskin de benzer bir durum s6z konusudur. Bu alanda yazilan 27 lisansisti tezin tamami
2016 ve sonrasina aittir. Yiksekdgretim kurumlarinin ve 6grenci sayilarinin artigi, séz konusu
durumu agiklayan bir etken olabilir. Ancak islamcilik, muhafazakarlik, dini gruplar ve siyaset gibi
konularin son yirmi yilda giincel ve akademik olarak daha fazla ilgi gérdiigii de sdylenebilir.

Mustakil olarak DIB ve dini cemaatlere iligkin cok sayida akademik calisma olmasina ragmen,
DiB ile dini cemaatlerin iliskisine odaklanan ¢ok az sayida arastirma mevcuttur. Kutlu (2009), DiB ve
Alevilik, Bektasilik ve Caferilik iliskisine odaklanmis, ancak DIB ve Siinni ekoller konusuna
deginmemistir. Sahin (2020), Diyanet Dergisi ile on bir islamci dergiyi siyaset, dis politika, ekonomi
gibi cesitli konular agisindan karsilastirmistir. Bazi ¢alismalar ise DiB ve dini cemaatler konusuna dini
gruplar ve siyaset baglaminda sinirli olarak deginmektedir. Ornegin, Kaya (2018), dini yapilarin
siyasetteki etkisinden Nurculuk ve Naksibendilik baglaminda kisaca bahsetmektedir. Aybudak
(2022) ise Turkiye’de dini cemaatler ile devlet arasindaki iliskiyi laiklik s6zlesmesi kavrami ekseninde
degerlendirirken Nurculuga deginmekle birlikte hicbir dini cemaate spesifik olarak
odaklanmamaktadir. Ozetle, Tiirkiye’de dini grup ve ekollerin DiB hakkindaki gériis ve yaklagimlari
cok sinirli incelenmis bir konudur.

Uc Dini Grup ve Dergileri

Tirkiye’deki farkli dini grup ve olusumlarin DiB’e bakisini karsilastirmali ele alabilmek icin bu
makalede incelenen Naksibendi Sufi Erenkdy Cemaati ve Altinoluk dergisi, radikal islamci Erciimend
Ozkan ekolii ve iktibas dergisi ve Nurculugun Yeni Asya ekolii ve Képrii dergisi kisaca tanitilacaktir.

Erenkdy Cemaati kendisini Naksibendiligin Halidiyye koluna, silsilede Mevlana Halid-i
Bagdadi’ye dayandirmaktadir. Yakin ddnemde 6nce Esad Erbili ardindan halifesi olan Mahmud Sami
Ramazanoglu, ardindan Musa Topbas ve son olarak Osman Nuri Topbas cemaatin énderligini
yapmistir (Aglk, 2020). Ramazanoglu, 1892 yilinda Adana’da dogmus; Daru’l Fiinun Hukuk Mektebini
bitirmis, tekke ve zaviyeler kapatilinca Adana’ya geri donmis, ancak sonradan dergahin basina
gec¢mek icin 6nce Beyazit’a sonra hocasi Esad Erbili’nin son yillarini gegirdigi Erenkdy semtine
tasinmistir  (Cakir, 2017, s. 59) . Cemaate Erenkdy Cemaati/Dergdhi isminin verilmesi,
Ramazanoglu’nun hocasinin  ve kendisinin burada faaliyet yiritmesi sebebiyledir.
Ramazanoglu’nun élimiinin ardindan Musa Topbas cemaatin basina ge¢mistir. Konya’da 1917°de
dogan Topbas, tiiccar bir aileden gelmektedir. D6nemin 6nde gelen din alimlerinden dersler alan
Topbas, 1950’de tanisip sohbetlerine istirak ettigi Ramazanoglu’na 1956’da baglanmis ve 1976’da
ondan hilafet almistir (Acik, 2020, s. 14). Topbas 16 Temmuz 1999’da istanbul’da vefat edince
cemaatin basina Osman Nuri Topbas gecmistir.
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Altinoluk, Erenkdy Cemaati’nin yayin organi olarak 1986’dan beri aylik olarak
yayimlanmaktadir. Giincel konulara oldukca sinirli diizeyde yer veren, agirlikli olarak tasavvufi
yazilar yayimlayan bir dergidir. Altinoluk’un yazi kategorileri bunu ortaya koymaktadir. Gonill
Bahcesinden, Ayin Sohbeti, Canim Arzular Seni, Tasavvuf, Musahabe en cok yazi iceren kategoriler
iken Tiirkiye Glindemi ¢ok az, Diinya Giindemi ise daha yogundur. Derginin edit6rligiini ¢ok uzun
bir siire Ahmet Tasgetiren yapmistir.

Altinoluk’un cesitli sayilarinda Diyanet isleri baskanlari ile gerceklestirilen miilakatlarin yani
sira derginin yazarlari arasinda DiB’de gérev alanlar da vardir. Ornegin, Altinoluk’ta en ¢ok yazan
yazarlardan biri olan Hasan Kamil Yilmaz, 2010 yilinda DiB baskan yardimciligina atanmis, 2017 yilinda
ise Istanbul Miiftiiliigiine tayin edilmistir. Bu acidan degerlendirildiginde Sufi Naksibendi Erenkdy
cemaatinin, radikal islamci ve Nurcu ekollere gére insan kaynag ve sosyal sermaye agisindan DiB’e
daha yakin oldugu séylenebilir.

Ercimend Ozkan, 1938’de Kirsehir’de dogmustur. 1959’da Ankara Universitesi Hukuk
Fakiiltesini birakarak Dil ve Tarih Cografya Fakiiltesine gecis yapmistir. Ozkan’in islamci fikriyatla ilk
tanismasi, 1960 yilinda Urdiin kdkenli islamc bir hareket olan Hizbu’t Tahrir hareketi ile olmustur.
Ozkan, amaci Suriye’yi ve Irak’i da icine alacak bir hilafet devleti kurmak olan Hizbu’t Tahrir
hareketinin Tirkiye’deki lideri konumuna yiikselmistir (Atalar, 2021, s. 16). Hizbu’t Tahrir Gyeligi
yiziinden 1967 ile 1970 yillari arasinda cesitli hapis cezalarina carptirilan Ozkan, kendisinin kurdugu
Basin Haber Ajansini vefatina kadar yonetmistir (Atalar, 2021, s. 12).

Kendisini “radikal veya kéktenci Miisliiman” olarak tanimlamaktan cekinmeyen Ozkan,
geleneksel islam’i siklikla elestiren yazilar kaleme almistir. Ozkan’in geleneksel islam elestirisinin
merkezinde tasavvuf yer almaktadir. Ozkan’a gére (1996) tasavvuf; Yunan felsefesi, Uzak Dogu
inanclari ve Orta Asya’dan gelen Tirk inanglarinin islam’in icine sokuldugu ayri bir dindir. Ozkan
(1996), islam’da zahire tasavvufta ise batina gére hiikkmedildigini, islam dininde kullukta ilerledikge
sakinilan seylerin cogalmasina karsi tasavvufta mertebe kat ettikce ylkiumlGlGgin azaldig gibi
karsilagtirmalar Gzerinden islam ve tasavvufun farkliigina dikkat ceker. Ozkan’in geleneksel din
elestirisinin diger odagini fikih ve mezhepler olusturmaktadir. Bir¢ok fikhi eserin yiizlerce yil
dncesinin meselelerini ¢6zmek igin ortaya kondugunu, bu nedenle bunlarin bugiin anlam ve islevini
yitirdigini 6ne siirer (Erkilet, 2017). Ozkan (1999), mezheplerin din gibi telakki edilmesini de
reddeder.

Ozkan, geleneksel olarak tanimladigi dini anlayis kadar hiimanizm, sosyalizm, laik
demokratik gériis gibi modern ideoloji ve goérisleri de reddeder. Ozkan, bir kisim ¢agdas ihya
hareketleri gibi hem geleneksel(ci) hem modern(ist) dusiince ve pratikleri elestirmektedir (Alj,
2012). Erkilet’e gére (2005) Ozkan, Kur’an ve siinnet bazl “ari duru bir islam” hedefledigi gibi bu
dini gériis onun siyasi miicadelesinin de temelini olusturmustur (s. 688). Ozkan’in diisiincesinde dini
ve siyasi miicadelenin amaci islam’i hem sonradan eklenen geleneksel unsurlardan hem de giincel
laik ideolojilerden kurtarmaktir.

Ozkan, iktibas’i kendi gériislerini yaymak icin nesretmistir. iktibas, Ocak 1981’de yayin
hayatina baglamus, siyasi ve dini olarak radikal ve gelenege karsi bir islamcilik ile 6zdeslesmistir
(Erkilet, 2017). ik dért senesinde 15 giinde bir cikan dergi, devam eden siirecte aylik olarak
yayimlanmistir. iktibas, pek cok farkl gazete ve dergiden derleme yazilarin yani sira telif yazilari da
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yayimlamaktadir. Dergji, giincel ve giindelik haber ve yorumlara, polemik yazilarina oldukca fazla yer
vermektedir. iktibas'in “yorum, kavram, diisiince” baglkl alt bélimlerinde kavramlarla ilgili
disinsel yazilar olmakla beraber “giindem” bashg altinda giincel konulara iligkin yorum yazilari
daha agirlikhidir. Ozkan, derginin her sayisinda “Selam ile”, “Yorum”, “Kavramlar” ve “Okuyucu
Mektuplarina Cevaplar” gibi bolimlerde kendi gériislerini yazmistir (Erkilet, 2017). 2010’dan itibaren
internet ortaminda da yayimlanan dergide bugiin halen Ozkan’in eski yazilarina “Kavram” bashg
altinda yer verilmeye devam edilmektedir.

Osmanli imparatorlugu'nun son déneminde diinyaya gelen Said Nursi (1877-1960),
Turkiye Cumhuriyeti'nin kurulusuna ve ¢ok partili hayata gegis slrecine kadar Turkiye'de
yasanan onemli hadiselere taniklik etmis biridir. Nursi'nin fikirlerinin sekillenmesinde icinde
bulunmus oldugu sartlarin etkisi yadsinamaz. Bununla birlikte Said Nursi kendi islahatg,
yenilikci goriglerini de ortaya koyarak Nurculuk hareketine dnderlik etmistir. Buyikkara (2016),
Nursive Nurculugu asagidan yukariya, insan odakli bir toplumsal ve dini reformu amaglayan kdiltiirel
islahatcilikla eslestirir; bir taraftan Muslimanlarin dinleri hakkindaki yanlis anlayis ve pratikleri,
bozulan dini gelenegi degistirmeyi amaglayan islahatcilhigin diger bir yandan da se¢meci bir anlayisla
moderniteden faydalanmay! benimsedigini ifade eder (ss. 135-139). Risale-i Nur kiilliyati hem klasik
tefsirden ayrilan yanlari hem de iman ve insan odakli toplumsal reform cagrisiyla 1slahatci ¢izgiyi
yansitir. Bu eserlerinde Nursi, materyalist ve pozitivist akimlari reddetmekle beraber anayasacilik ve
mesrutiyeti savunur.

Nursi’nin vefatinin ardindan farkl Nurcu kollar olusmustur. Yeni Asya grubu, adini 1970’te
yayin hayatina baslayan, Nursi’nin talebesi Ziibeyr Glindiizalp 6nciligiinde cikarilan Yeni Asya
Gazetesi’nden almaktadir. Gazete, demokrasiyi savunmayi, dinsizlik ve komiinizmin mahiyetini
ortaya koymayi, insanlari ikna ile hak ve hakikate cagirmayi temel prensipleri olarak belirtir (Arslan,
2011). Yeni Asya grubunun en belirgin 6zelligi merkez sag partilere acik¢a destek vermesidir. Cakir’a
(2017) gore Yeni Asya grubunun kanaat 6nderlerinden Safa Mdrsel, “gtinimiiz toplumlarinin ya
demokratik ya despotik oldugunu”, “DP, AP, DYP cizgisinin alternatifinin despotizm oldugunu”
savunmustur (s. 101). Nitekim DYP lideri Stileyman Demirel ile Yeni Asya’nin K6prii dergisinde laiklik
hakkinda bir réportaj gergeklestirilmistir.

Képrii, 1977’de ilme irfana Umrana Képrii ismiyle yayin hayatina baslamistir. Ekim 1980’den bu
yana Yeni Asya Yayincilik tarafindan Képri ismiyle yayimlanmaktadir. Baslarda aylik olarak ¢ikan
Kdpri, 1994’te 46. sayidan itibaren i¢ ayda bir kis, bahar, yaz, giiz alt basliklariyla ¢ctkmaya devam
etmistir. Képrii, akademik bir dergi olmamakla beraber dergideki yazilarin kayda deger bir kismi
akademisyenler tarafindan kaleme alinmaktadir. Ayrica derginin akademisyenlerden olusan bir
danisma ve hakem kurulu bulunmaktadir. Képrii’deki yazilarin bir kismi dogrudan Said Nursi’nin
goruslerine dayanirken bir kismi din, bilim, medeniyet, devlet, siyaset ve adalet gibi konulara
odaklanmaktadir.

Yontem

Bu makale kapsaminda Altinoluk, iktibas ve Képrii dergilerinin DiB hakkindaki yazilari icerik
analizi yontemi ile incelenmistir. Tek bir tanimi olmamakla beraber icerik analizi bir metnin
barindirdigi “acik ve ortiili anlamlari sistematik’” olarak metne dayali bir bicimde inceleyen, “metin
temelinde yinelenen ve gelistirilen kategori sistemi ile ¢6ziimleyen ve gériinden agik/asikar olmayan
baglama yonelik ¢ikarimlar yapan bir arastirma yontemidir” (Gokge, 2019, s. 62). Niteliksel icerik
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analizinde metnin anlamini agiklamaya yénelik 6nce timevarimsal sonra timdengelimsel
yorumlayici tema ve kategoriler olusturulur (Mayring, 2000).

Dergilerin tiim sayilarini taramak mimkiin olmayacag igin, arastirma 1990-2016 yillari ile
sinirlandirimistir. Arastirma kapsaminda incelenecek metinleri belirlemek icin islamci Dergiler
Projesi (IDP) ve Képrii dergisinin kendi arsivinde anahtar kelime taramasi yapilmis ve makalenin
konusuyla ilgili yazilar tespit edilmistir. Bu kapsamda 6ncelikle, ilgili donem araliginda “Diyanet,” ve
“Diyanet isleri Baskanligl” anahtar kelimeleriyle tarama yapilmistir. Daha sonra “laiklik” anahtar
kelimesi ile de tarama yapilarak tespit edilen makaleler arastirmaya dahil edilmistir. Son olarak
dergilerin kapaklarindaki yazi bashklarina bakilarak, belirtilen anahtar kelimelerin gecmedigi ancak
konu ile ilgili oldugu distinilen yazilar incelenmistir.

Oncelikle niceliksel olarak DIB ile ilgili yazilarin toplam yazilar icindeki orani belirlenmeye
calisilmistir. Altinoluk’un 1990-2016 yillari arasindaki tim sayilarindan yazi sayisinin ortalamasi
28’dir. Altinoluk’ta en az 1990 yilinda 15 yazi, en fazla 2006 yilinda 39 yazi oldugu tespit edilmistir.
iktibas dergisinin arsivine internet sayfasindaki link Gzerinden ulasildigindan derginin tim
sayilarindaki yazi sayisi tam olarak hesaplanamamistir. Ancak iktibas’in bir sayisinda yaklasik 25
yazinin yayimlandigi belirtilebilir. Képrii’niin 1990-2016 yillari arasinda say! basina diisen ortalama
yazi sayisi 16°dir.

Dergilerin bu ortalama yazi sayilari, aylik cikma siireleri (Képrii tic aylik Altinoluk ve iktibas
aylik) ve 1990-2016 olmak lizere arastirma kapsaminda belirlenen on yil periyodu dikkate alinarak
toplam yazilar hesaplanacak olursa Altinoluk’ta 5376, Képri’de 1024, iktibas’ta 4800 yazinin
yayimlandigr belirtilebilir. Bu sayilarin toplam yazi sayisinin altinda olan ortalama rakamlar oldugu
da vurgulanmalidir. Nitekim, Altinoluk’un 1990-2016 arasindaki tiim sayilarindaki yazi sayisi tek tek
hesaplandiginda toplam 8984 yazi yayimlandigi gordildr.

Sayisal olarak bakildiginda dergilerin toplam yazi sayi icinde DIB ile ilgili yayinlari azdir. DiB
anahtar kelimesi ile IDP katalogunda yapilan genel aramada Altinoluk’ta 44, iktibas’ta 60 yazi tespit
edilmistir. IDP katalogunda yer almayan Képrii’niin kendi online arsivinde, DiB anahtar kelimesi ile
yapilan taramada sadece bir yazi tespit edilmistir. Her (g dergi icin laiklik kelimesi ile yapilan
taramada Altinoluk’ta 64, iktibas’ta 241, Képrii de 10 yazi tespit edilmistir. Laiklikle ilgili tim yazilar
dogrudan DiB ile ilgili degildir. Bu agidan niceliksel olarak (i¢ dergide DiB hakkinda az sayida yayin
oldugu sdylenebilir.

Ancak yine de bu yazilar, niteliksel bir icerik analizi icin yeterli malzeme sunmaktadir. Anahtar
kelime taramasi ile ilgili yazilar belirlendikten sonra bu metinlerde ortaya konulan fikir ve goérisler
dergilerin temsil ettikleri dini ekoller de dikkate alinarak kapsamli olarak incelenmistir. Tespit edilen
yazilar, kendi battinlikleri ve dergilerin genel 6zellikleri dikkate alinarak 6zetleyici bir icerik analizine
tabi tutulmustur (Gokce, 2019, s. 137).

DiB 6zelinde ilgili tartismalar dini yaklagim kadar Tiirkiye’de laiklik meselesi baglaminda
gerceklestiginden dergilerin DiB’e bakisinda dini ekollerin yani sira laiklik ile ilgili gériisleri de icerik
analizine tabi tutulmustur. Ornegin Altinoluk, iktibas ve Képri, DIB’i kendi dini gériis ve
yaklagimlarinin yani sira laiklik konusu etrafinda da tartismaktadir. Dergilerin DiB ile ilgili yazilarinda
one cikan temalar olarak laiklik ve farkli laiklik modelleri hakkindaki goérisleri analiz edilmeye
calisiimistir.
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Calismamiza dergilerdeki yazilarin yazarlarin géruslerini ifade edip derginin genel diisiince ve
tavrini yansitmadigi elestirisi yoneltilebilir. Bu noktada yazarlar Gzerinden dergilerin ve temsil
ettikleri cemaatlerin DiB’e bakis agisini tespit etmenin bir kisithlik barindirdig elestirisi makuldiir.
Ancak ele alinan dergilerin genel tutumuna tek tek yazilar lzerinden degil biitiincul yaklasilarak
ulasildigi ve ilgili yazarlarin ¢ogunun s6z konusu dergilerde en az bir yazisi yayimlandigi dikkate
alinacak olursa tespit edilen yazilarin analizde kullaniimasi gegerli bir ydntemdir.

Altinoluk: Celiskili ama Vazgecilemez Bir Kurum Olarak DiB

Altinoluk’ta DiB’e dair iki tema 6ne cikmaktadir: DiB’in dzerkligi meselesi ve celiskili ancak
vazgecilemez bir kurum olarak DiB’in varligi. DiB’in 6zerkligi konusu cesitli yazilarda dolayl olarak
ifade edilmekle birlikte dogrudan konuyla ilgili yazi Hayreddin Karaman’a aittir. Karaman (1992),
DiB’in hiikiimetlerden ve siyasetten tamamen bagimsiz, hem ilmi hem de idari ve mali ézerklige
sahip olmasi gerektiginin altini cizer. Karaman, Diyanet’e ait vakiflarin kuruma tekrar tahsis
edilmesiyle DiB’in mali 6zerklik kazanmasinin gerekliligini savunur. Ayrica Karaman (1992), bir
hiikiimet degisikligi oldugunda gerek DIB baskaninin gerekse DiB’in kadro ve tasra teskilatlarinin
da degistiginden, bu durumun imam ve vaizler dahil olmak tizere biitiin bir DIB personeli arasinda
kayda deger bir endise yarattigindan bahsederek DiB’in idari ve siyasi bagimsizhiginin énemini
vurgular (s. 18). DIB baskanlarinin se¢imle atanmasini ve baskanlarin kuruma kadro alimlarinda
ilgililerin rizasini gézetmesini énerir. Karaman’in DiB’i baglamsal politika ve siyasetin disinda tutarak
hem kurum ve mensuplarini korumayr hem de kurumun ilimden mali boyuta cok kapsamli bir
dzerklik ihtiyacina dikkat cekerek DiB’i gii¢lendirmeye calistigi 6ne sirilebilir.

Altinoluk dergisinde, DiB’in 6zerkligi sadece siyasi olarak degil, dini alandaki diger kurum ve
aktorler agisindan da degerlendirilmektedir. Dergide DIB baskanlari ile yapilan réportajlarda DiB’in
siyasetten ve cemaatler dahil diger dini aktérlerden bagimsiz, otonom bir st kurum olmasi
vurgulanmaktadir. Uzun yillar DiB baskan yardimciligi ve baskanligi yapmis olan Tayyar Altikulag
(19711976, 1978-1986) ve Mehmet Nuri Yilmaz (1992-2003) ile yapilan miilakatlarda DIB’in
cemaatler Uistli olmasinin, dogrudan hicbir cemaatle eslestirilmemesinin énemi vurgulanirken DiB’in
cemaatlerin eline ge¢mesine karsi teyakkuzda olunmasi gerektigi dile getirilmistir.

Din hizmetini cemaatlere birakmanin bir karisiklik ve siyasi cekismeye sebebiyet verecegini
One siiren Altikulag (1993), DIB’in siyasi iktidarin emrinde oldugu izleniminin kurumu ve baskanlan
yiprattigini, bunun icin yeni bir yasal diizenlemeye ihtiyac oldugunu aktarir (s. 19). Yilmaz (1993),
Altikulag’tan farkli olarak kendi gérev siireci boyunca hicbir siyasi baski altinda kalmadigini, dine
karsi devletin cikarlarini énceleyen herhangi bir fetva talebinin olmadigini éne siirmiistir. DiB’in
“fitne cikarmamaya calisan” 6zenli “hassas” yaklagimini vurgulayan Yilmaz (1993), DiB’in “islah
edilmesi” gerekli yanlari olmasina ragmen “hurafe ve bid’atlerden” toplumu arindirma misyonunu
gerceklestirdigini ifade etmektedir (s. 9).

Gerek Yilmaz (1993) gerek Altikulag (1993) DIB’in gerceklestirdigi gorevin cemaatler
tarafindan tek basina karsilanamayacagini; Turkiye’deki dini cemaat, grup ve olusumlarin gesitliligi
karsisinda devletin dini alani kontrol etme istegini makul gordiklerini belirtmektelerdir. Bu agidan
aslinda DiB’i dini alanda temel otorite olarak kabul eden baskanlar bir dini cemaatin yayin organiyla
yaptiklari miilakatta cemaatlere taninabilecek sinirli alani da dogrudan veya Usti kapali
benimsemektedir. Yilmaz’a goére (1993) cemaatler “hayir faaliyetlerini samimiyetle yiratip”
siyasetten uzak durmali, ancak bir yandan da DiB ile sinirli bir ig birligine girmelidir (s. 10).



Tirkiye’de Dini Gruplarin Diyanet isleri Bagkanligina Bakist:
Altinoluk, Képrii ve iktibas Dergilerinde Diyanet Tartigmalari

1990’larda DIB baskanlari ile yapilan réportajlardaki 6zerklik, cemaatler ve politika tistii bir
kurum olarak DIiB vurgusu, 2010’larin ortasinda Altinoluk dergisinde gerekli ancak sorunlari olan bir
kurum olarak éne ¢ikmaktadir denilebilir. Nitekim, DIB baskan yardimciligi ve DiB baskanhigi (2010-
2017) yapmis olan Mehmet Gérmez ile Altinoluk’ta yapilan iki réportajda Gérmez (2015; 2016), DIB’in
Turkiye’de dini anlatmakta yetersiz ve geri kaldigini, din gorevlileri arasinda adanmishk ve
gonilligunin kuvvetlendirilmesini, dini istismar eden gruplara karsi Kur’an ve siinnet temelli bir din
anlayisini vurgular.

Altinoluk’ta vurgulanan ézerklik fikrinin DiB’in kurulusundan beri barindirdig din-devlet-
toplum iliskilerine dair hem dini hem politik alan ve aktdrlerden gelen baski ve sorunlari azaltmaya
ybnelik pratik bir 6neri barindirdi§i hem de aslinda din ve devlet gibi alanlarin ayrismasini
benimseyen bir tavri yansittigi séylenebilir. Altinoluk’un genel olarak DiB ile dogrudan bir dini veya
fikri catismaya girmekten kacinmasinin yani sira DiB’i farkl devlet kurumlari agisindan zor bir
konuma sokacak tavirdan sakindig 6ne sirdlebilir. Bunun en ¢arpici érneklerinden biri, Anayasa
Mahkemesinin basértiisii yasagl karsisinda Din isleri Yiksek Kurulunun gériisiiniin soruldugu
yazidir. “DiB’in Anayasa Mahkemesi ile polemige girmek istemeyecegi” éngoriilerek basdrtiisi
hakkindaki soru, Anayasa Mahkemesinin goriisiine cevaben sorulmamistir (Tasgetiren, 1994, s. 6).
Bir diger ifade Din isleri Yiiksek Kuruluna soru, Anayasa Mahkemesinin kararindan bagimsiz olarak
yoneltilmis gibi ifade edilmistir. Din isleri Yiiksek Kurulunun basértiisiinii destekleyen ve islam’in
butincdl bir din oldugunu vurgulayan yanitini (Tasgetiren, 1994, s. 6) yayimlayan Altinoluk, bir
yandan konuyu giindeme getirerek bir devlet kurumu olarak DiB’e islam’ savunma alani agmigken
bir taraftan da DIB ile Anayasa Mahkemesi’ni dogrudan karsi karsiya getirmekten sakinan ilimli bir
¢izgi benimsemistir. Bu usdl, derginin genel cizgisiyle de biyiik dlciide drtiismektedir.

Altinoluk, laiklik tartismalari baglaminda bir taraftan DiB gibi kurumlarin barindirdigs celiskileri
ima ederken bir yandan da DiB’in vazgecilemeyecek bir kurum oldugunun altini ¢izmektedir.
Nitekim, DIiB’in “tapu kadastro isleri” gibi biirokrasideki herhangi bir devlet kurumunun ismini
cagristirmadan uzak, daha etkileyici bir kurumsal isme sahip olmasi gerektigini éne siirmustir
(Tasgetiren, 1993). Altinoluk’un Kasim 1993’te “Diyanet: Bir Dokun Bin Ah isit” kapak basligi ile ¢ikan
dzel dosyasinda DIB, celiskileri ve kurumsal énemi agisindan ele alinmistir. DiB’in, Tiirkiye’de
tartismalarin  odaginda olusu, hicbir toplumsal kesimi tam memnun edemeyip “islam ve
Mduslimanlarin beklentileri ile sistemin ytikledigi misyon” arasinda sikisip kalmis bir kurum oldugu
belirtilir (Tasgetiren, 1993, s. 3). Tasgetiren (1993), DiB’in dini kontrol altinda tutmak icin
kuruldugunu, bagimsizhigi elinden alinmig bir kurum oldugunu vurgular.

Altioluk’taki baska yazilarda da Cumhuriyet déneminin dini baskilayan ve yasaklayan tavrina
dikkat ¢ekilmektedir (Tan, 1992). Bu baglamda DIB de laiklik ve islam arasinda sikismis, catisma ve
sancilardan kurtulamayacak bir kurum olarak karakterize edilir. Altinoluk, devlet ve din arasindaki
sancili ve adeta yapisal olarak ¢6ziilemeyecek uzlasmazliklar barindiran iliskinin en azindan farkina
varilip devletin laiklik politikalarini gézden gecirip halkin inanclariyla hem genelde devleti hem
dzelde DIB’i daha barisik olmaya cagirmaktadir denilebilir. Nitekim Tasgetiren (1993), Tiirkiye’nin
modernlesme siirecinin islam’i geriletilip Batili degerlerin Gstiinliigiiniin benimsenmesine yénelik
baskici laiklik politikalara dayandigini, toplum ve devletin arasinda gerilimli bir iliskinin olustugunu,
ortak payda olan islam kimliginin sistemden cikarilmaya calisiimasinin toplumsal sorunlari
arttiracagini belirtir.
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Altinoluk’taki farkl yazilar (Dogan, 1994; Tasgetiren, 1994) cesitli laiklik modellerine dikkat
cekerek dini 6zgrllkleri kisitlayan “Tirk tipi” laikligi elestirip daha demokratik bir model
savunmaktadir. Ornegin Tasgetiren,(2008) islam dininin hayatin her alanini kapsayici yanini
vurgulayarak dinin sadece 6zel alana ve vicdana indirgenmesini reddeden, demokratik bir laiklik ve
dini alan savunusu ortaya koyar. Buradaki biitiinciil ve asl bir unsur olarak islam anlayisi iktibas’a
yakinken demokratikligi onceleyen laiklik vurgusu Koprii'niin gériusiine yakindir. Nitekim
Altinoluk’un 2000’lerde yayimlanan sayilarinda Tiirk tipi laikligi baska tlkelerdeki laiklik modelleriyle
karsilastiran yazilar artmistir. DiB’in Avrupa Birligi entegrasyonuna yénelik hedef ve politikalar gibi
konular tzerine cesitli makaleler yayinlanmisti r(Vezir, 2000). Bu yazilarin ¢ogu, demokratik ve
baskilayici olmayan, 6zgiirliiklere daha ok alan taniyan bir laiklik ve DIB modeli gériisiini
yansitmaktadir. Ornegin; Okumus (2011), Tiirk laiklik politikalarini, Fransiz modelinden ilhamla,
“jakoben,” tepeden inmeci ve dine miidahaleci bir ¢izgide olmakla niteleyip elestirir (ss. 57-58).
Okumus, DiB’i dogrudan elestirmemekle beraber devletin din egitimini tekeline almasini elestirir ve
baskici laiklik politikalarinin halki takiye yapmaya ittigini iddia eder (Okumus, 2011, s. 58).

Altinoluk’ta DIB, bazen devletin dini kontrol etmek icin aragsallastirdigl, demokratik bir
laiklikten uzak, 6zerk olmayan bir kurum olarak sunulurken bazen de inangl halk ve laik devlet
arasinda kopri gorevi gorebilecek, cemaatler ve siyaset Ustl vazgecilemez bir kurum olarak
sunulmaktadir. Altinoluk’un DiB’e karsi zaman i¢inde degisiklikler gésterebilen ikircikli bir yaklagim
sergilemekle beraber, temsil ettigi tasavvufi ekoliin DIB ile dogrudan catismaya girmekten uzak,
DiB’in itibarini gézeten, laiklik elestirilerine ragmen Tirkiye’de laiklik ve DiB’in gerekliligine vurgu
yapan bir cizgide yer aldigi vurgulanabilir.

iktibas: Laiklik ve DiB’in Kategorik Reddi

iktibas'in DB ile ilgili en 6ne ¢ikan tutumunun, laikligi islam’la uyusmayan bir sistem olarak
reddedisi kapsaminda DIB’i de kabul etmemesidir denilebilir. Bu gériis iktibas’taki pek ¢ok yazida
aktariimakla beraber, Ozkan’in “Laiklik ve Demokrasi” baslikli yazisi bu fikrin en carpici
drneklerinden biridir. Ozkan (1990), antik dsnemden bugiine hem demokrasinin gelisiminden hem
de laikligin tarihsel seyrinden bahseder. islam’da ruhban sinifi olmadig icin Hz. Peygamber’in
kurdugu diizenin kesinlikle ne teokratik ne de laik olmadigini vurgular. Ozkan’a gore (1990)
teokratik devlet “Allah’in adami olanlarin” devleti iken ruhban sinifinin olmadigi islami diizende
kimse “Allah’in adami degildir” (s. 12). islam’da her insanin aracisiz sekilde Allah’in muhatabi
oldugunu ifade eden Ozkan (1990), bu agidan tasavvufu da elestirir. islam’in devlet yénetiminden
bireylerin 6zel alandaki davranislarina kadar her alani kapsayan bir din oldugunu, egemenligin
demokraside halka, islam’da ise Allah’a ait oldugunu belirterek islam, demokrasi ve laikligin
birbiriyle uyusamayacagini vurgular (Ozkan, 1990, s. 13).

iktibas’ta Ozkan’in yani sira farkli yazarlar da benzer gériisler ortaya koymustur. “islam’in
biitiinciil bir sistem oldugu” (Aras, 2011, s. 24), islam’in laiklikle értiisemeyecegi, Miislimanlarin
“laiklikten medet ummasina” yoénelik politik arayislarin hatali oldugu (Durmus, 2006, s. 19)
seklindeki fikirler iktibas’ta siklikla dile getirilmektedir. Durmus (2006), devlet diizeninin dinle
uyustugu, basortiisii gibi dini pratiklere izin verildigi baglamlarda bile Mislimanlarin “sistemi
mesrulastirma” c¢abasina girerek “iimli bir tavir’” benimsemelerini dogru bulmaz (s. 18).
Miisliimanlarin sisteme teslimiyetini elestirirken DiB’i de “itaat kiiltiiriine katki saglayan” bir organ
olarak degerlendirir. Iktibas, 2002’de DIB ve ilahiyat fakiiltelerinden pek cok katiimci ile
dizenlenmis Din Surasini dini taleplerle devletin taleplerini uzlastirma amagh bir organizasyon
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olarak degerlendirip dinin devletten Gstiinligiine vurgu yaparak bu toplantiyr ve DiB’i sertce
elestirmistir (Durmus, 2002).

Bu cercevede Iktibas icin DIB, laik bir rejimde kurulmus bir devlet kurumu olarak hicbir
sekilde mesru gériilemez ve goriilmemelidir. iktibas’taki DIB ile ilgili yazilarin neredeyse tamami
olumsuz haber ve yorum yazilaridir. Bir yandan Etyen Mahqupyan’in kendi gazetesinde yayimlanan
“Oteki Diyanet de Resmilesiyor” baglikli yazisini iktibas alinti yazilar arasinda yayimlayarak hem Tiirk
laiklik tecriibesinin baskici yanina hem de DIiB’in bu baglamda sekillenmis aracsal bir kurum
olduguna dikkat cekmektedir. Diger bir yandan da Mah¢upyan’in (2005) resmi din anlayisi ve bunun
dayatiimasina yénelik elestirel fikrini ve DiB’in sadece “bu diinyanin degil 6teki diinyanin da
dogrularini belirlemeye calisan” (s. 79) bir kurum olarak takdim edisini yayimlayarak DiB’i islami
hakikatleri ortaya koyan tek kurum olarak gérme yaklagimini reddettigini ortaya koyar.

iktibas, DiB’in kurumsal itibarini zedeleyen, oldukca sert ithamlar iceren haber ve yazilar da
yayimlamistir. Bunlardan biri iktibas'in aslinda islam ile laikligi uzlastirmaya calistig) iddiasiyla
elestirdigi Refah Partisinin 1990’larda oldukca radikal ve tartismal fikirleriyle glindeme gelen,
sonradan kendisinin Mesih oldugu iddiasinda bulunan dénemin milletvekili Hasan Mezarcr’nin
Diyanet Vakfi hakkindaki yolsuzlukla ilgili haber yazisidir. Mezarci (1992), Diyanet Vakfinin hac
organizasyonunda yolsuzluk yaparak haksiz kazancg elde ettigini 6ne siirmektedir. Kenan Evren
déneminde cikarilan hac yonergesi ile hac tekelinin Diyanet Vakfina verildigini belirten Mezarci
(1992), hacca giden din gorevlilerinin harcirahlarinin verilmeyip s6z konusu paranin vakfa aktarilarak
cadir ve ev kiralamalarinda usulsizlik yapildigini ve vakfin yolsuzluk yaptigini iddia edip TBMM’ye
soru énergesi verecegini ifade etmektedir (s. 47). Dogrudan DIiB hakkinda olmasa bile onunla
baglantili Diyanet Vakfi hakkindaki bu habere iktibas’in yer vermesi dikkat cekicidir.

DiB’le ilgili olumsuz bir diger yazi iktibas’in “Diyanet’e Giiven Yok” baslikli haber yazisidir.
Bu yazi radikal bir cizgide yayin yapan Yeni Akit gazetesinden alintilandigi gibi ilgin¢ bir bicimde
yazinin kaynagini “sekiiler” kimligiyle déne ¢ikan Zilfii Livaneli’nin izmir Sanayi ve Is adamlari
Derneginin diizenledigi bir programda arastirmaci Bllent Tanla’nin anket verilerine dayal
konusmasi olusturmaktadir. Livaneli ve Tanla (2001), Tiirk halkinin kurumlara duydugu giiveni l¢en
arastirmanin sonuglarina gére TBMM’ye glivenin 1999-2001 arasinda %13 ‘lere kadar geriledigi gibi
DiB’e duyulan giivenin de %36’dan %21’e indigini belirtir (s. 72) . Herhangi bir baglam vermeksizin bu
gliven kaybi tartisiimamakla beraber gerek Meclis gerekse DiB’e dair giivende kayda deger bir
azalma oldugunu éne siiren bu arastirmaya iktibas’in yer vermesi, derginin DiB hakkindaki olumsuz
gorislerinin bir yansimasidir.

Képrii: Baskilanmayan ve Baski Araci olmayan Din ve DiB

Képri’de DIB hakkindaki yazilar, derginin temel 6zelligini yansitarak, bir yandan Said
Nursi’nin fikir ve tutumlarina bir yandan ise cagdas sosyal ve politik entelektiiel tartismalara
dayandirilarak kaleme alinmaktadir. Képrii’de dogrudan DIB bashgiyla ele alinan yazilar diger iki
dergiden daha azdir. Képrii, iktibas’tan farkli olarak DiB ve laikligi temel olarak reddetmenin aksine
demokratik laik bir diizende devlet ve din iliskilerinin baskici ve arag¢sal olmayan bir cizgide insa
edilebilecegini vurgular. Képrii’de bir taraftan Tiirk laiklik modeli, erken dénem laiklik politikalari,
Said Nursi’nin kendi hayat hikayesi lizerinden elestirilip dini alana yonelik baskilar reddedilirken
diger yandan anayasal ve demokratik hukuka dayali bir diizen savunulmaktadir. Dergi yazarlarindan
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Cakir'a gore (2002), dinin baskilanmamasi gerektigi gibi dinin kendisi de bir baski aracina
déndsmemelidir.

Képri, devletin dini alandan tamamen ¢ekilmesinin mimkin ve dogru olmadig belirtirken
DIB icin “su isleri” kurumunu cagristiracak isimler yerine daha ciddi isimler verilmesini (Giilecyiiz,
1994) ve DiB’in en azindan kismen ézerk olmasi gerektigini vurgular (Ergiin, 2012). Ancak Képrii, bir
taraftan da din hizmetinin sadece devlet tarafindan degil, sivil toplum kuruluslari ve cemaatler
tarafindan da ydiritilmesini savunur. Bu agidan devletin din hizmetinde dindar kisi ve kurumlarin
éniinii agmasi, onlarin calismalarina engel olmamasi gerektigi belirtilerek devletin DiB tizerinden din
hizmetlerinde tek otorite olmamasi gerektigi ima edilmistir (Cakir, 2009). Benzer bir fikir birkacg yil
sonra yayimlanan, daha akademik bir yazida da vurgulanmistir. Hukukcu bir akademisyen olan
Erglin (2012) tarafindan hazirlanan séz konusu yazida, laikligin etimolojisi ve Osmanl’dan
Cumbhuriyet’e tarihi seyri aktarildiktan sonra laiklik, laisizm ve laikgilik kavramlari tartisilmaktadir.
Tirkiye’de en azindan bazi dénemlerde laikligin islam’a karsi bir ideoloji olarak uygulandigini
belirten Ergiin (2012), devletin dini degerleri dikkate almasinin laiklige aykiri olmadigini, dini bir
yapinin devlet ve toplumu esir almasinin laiklikle gelistigini ifade eder. Cumhuriyet déneminde
devletin tim dinlere karsi tarafsiz olmak, din devlet iliskilerini ayirmak ve dinin kurumsal ve anayasal
olarak kontrol edilerek siyasallasmasinin éniine gecmek icin DiB’in kuruldugunu ancak bunun tam
bir netice vermedigini belirtir. Ergiin’e gére (2012) devlet din, din de devlet karsisinda 6zerk
olmalidir. Bu ¢ercevede devlet kontroliinde bir kurum olan DiB, laik devlet anlayisina aykiridir (s.
122). Dini cemaatlerin egitim ve ibadet alanlarini kendilerinin yonetmesini, devletin sadece bir
denetleyici olmasini énerir.

Erglin (2015) yihindaki yazisinda da benzer sekilde devletin dini ve sekdler ideolojilere
karismayip, farkl dinleri anayasal giivence altina alip tanimasini ve dini hayata midahale etmeyip
sadece hakemlik yapmasini vurgular. Nursi’nin goérislerine benzer bir sekilde iman, ahlak ve adalet
gibi degerlerin zayif oldugu bir toplumda iktidar glicliyle dinin teblig edilmesinin etkili olmayacagini,
aksine dini, suiistimale ve ¢ikar iliskilerine agik hale getirecegini 6ne sirer (Ergiin, 2015, ss. 118-119).
Siyasal islam’i bu agidan Kemalizm gibi tepeden inmeci, jakoben ve elitist olmakla itham eder
(Ergiin, 2015, s. 121). Ozetle, Ergiin dzelinde Képrd, Tirkiye’deki laiklik uygulamalarini toplumsal bir
miihendislik olarak gériip elestirmekle birlikte demokrasi ve laikligi reddeden iktibas’i veya diger
radikal islamci gériisleri de siddetle elestirmektedir. Ergiin’iin yazilarinin Képrii’deki diger yazilarla
(Oktem, 1995) benzerligi ve derginin farkli sayilarinda Ergiin’tin ilgili yazilarina yer vermesi yazarin
gorislerinin K6prii tarafindan da paylasildigi seklinde degerlendirilebilinir.

Képrii’deki yazilar, devlet tarafindan baskilanmayan, anayasal giivence altina alinan din
politikalar ile demokratik laikligi savundugu gibi bireysellesmeyi de destekleyerek dindarligin
kisilerin kendi tercihlerine birakilmasini vurgular. Ornegin, Cakir (2008), Nurculugun tabandan
yukari bir dini hareket oldugunu, sivil toplum ve cemaatlerin bireysel dindarlasmaya katki
saglayabilecegini, ancak dini alanda zorlamanin dogru olmadigini 6ne siirer. 1995 yilinda dénemin
Cumhurbagkani  Siileyman Demirel ile “Laiklik Uzerine” bashgiyla yapilan réportajdan da
anlasilabilecegi izere Képri, Demirel’in laikligin temel gayesinin din ve vicdan hirriyetini muhafaza
etmek oldugu, laiklik ilkesinin dinsizlik anlamina gelmedigi halde gecmiste yasanan olumsuz
tecriibeler sebebiyle bdyle anlasildigi seklindeki fikirlerini benimsemektedir. Képrii, Demirel’in
(1995) demokrasi olmaksizin hukuka uygun bir laiklik olamayacagi goriisiinii desteklemektedir.
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Sonug¢

Tirkiye’de en fazla tartisilan kurumlarindan biri olan DiB hakkinda pek cok calisma olmakla
birlikte dini grup ve cemaatlerin DiB’e bakisi, DiB’le iligkileri yeterince incelenmemis bir konudur. Bu
makale kapsaminda Sufi Naksibendi, radikal islamci ve Nurcu ¢ dini cemaatin DIB hakkindaki
gorisleri, DIB’e bakis acilar, sinirli bir kaynak olmakla beraber, onlarin perspektiflerini yansitan
dergiler (izerinden ele alinmistir.

Altinoluk’ta yer alan yazilarda siklikla Tirkiye’de belirli ddnemlerde uygulanan laiklik anlayisi
elestiri konusu olmus, baskici laiklik politikalar yerine daha demokratik ve 6zgiirliik¢ii modeller
savunulmustur. Altinoluk, bu acidan laikligi tamamen reddetmeyip bunun yerine din, devlet ve
toplum arasinda uzlasma saglayacak dini alanin otonomisini taniyan ancak bir taraftan da dini alani
denetleyip dini alandaki farkli aktérlerin catismalarini asacak cemaatler Gstii DiB gibi devlet
kurumlarini savunmustur. Altinoluk, Tiirkiye’deki cesitli politikalari ve DiB’in bazi tutumlarini ¢eligkili
bulmakla beraber DIiB baskanlariyla gerceklestirdigi roportajlarda gériildiigii (izere DIB’in
goruslerini okurlariyla paylasmayi, DiB ile is birlikler kurmayi dogru bulmustur. Derginin temsil ettigi
Erenkdy Cemaati veya Sufi Naksibendi ekoliin DiB ile temelde bir sorunu olmadig, DiB’in cesitli
sinirlilik ve celiskilerini gérmekle beraber demokratik bir laiklik anlayisi cercevesinde DiB’i
benimsedigi sdylenebilir. Altinoluk’taki yazilarda din ve ahlak alanindaki hizmetlerde tasavvufi
yaklagimlarin 6nemine dikkat cekilirken bir yandan da DiB’in cemaatler {istii bir ¢ati kurum olarak
dini alandaki calismalarinin 6nemine vurgu yapilmaktadir.

Said Nursi’nin demokrasi ve 6zgiirlik temali din yorumunu takip eden Koprii, Tirkiye’deki
laikligin tarihsel stire¢ boyunca uygulanma bicimini elestirmis, 6zgtirliik¢li ve demokratik bir diizenin
O6nemine sik¢a vurgu yapmistir. Képri’niin diger iki dergiden farkli olarak daha fazla akademik
yonelimli oldugu sdylenebilir. Ancak bu akademik agirliga ragmen Képrii’deki yazilar, Said Nursi’nin
diisiinsel mirasinin disina ¢ikmamaktadir. Dergideki DiB ve laiklik hakkindaki icerigin biiyiik oranda
anayasacilik, demokrasi ve 0Ozgirlik temalari etrafinda sireklilik goéstermesi Nursi’nin bu
konulardaki vurgusuyla ortiismektedir. Képri, Diyanet’i timden yok sayan bir yaklasimda
olmamustir, ancak baskici bir laiklik anlayisiyla DIB’in saglikli isleyemeyecegini vurgulamstir.
Képri’deki cesitli yazilarda, Altinoluk’a benzer bir sekilde, DiB’in mali ve siyasi zerkliginin olmasi
gerektigi ifade edilmistir.

iktibas dergisinde ise diger iki dergiden farkli olarak DiB’e ve resmi din siyasetine karsi keskin
bir olumsuz tutum gériilmektedir. iktibas hem dinin geleneksel yorumlarini hem de devletin resmi
ideolojisini elestirmektedir. iktibas’ta din ve devlet iliskilerini ele alan neredeyse biitiin yazilarda sert
bir demokrasi ve laiklik karsithg dikkat cekmektedir. iktibas, kendisinin temsil ettigi radikal islamci
anlayisin, modern demokrasi ve laikligin hicbir bicimi ile barisamayacagini siklikla vurgulayarak DiB
dahil sistemle her tirli uzlasma arayisini reddetmektedir. Modern demokrasi ve laiklik ¢izgisinde
olmanin “batil” bir yol oldugu ifade edilmektedir.

Altinoluk ve Képrii’deki bazi yazilara yakin bir cizgi de iktibas, Tiirkiye’deki laiklik tecriibesini
militanlik ve baskicilikla eslestirmektedir. Ancak iktibas’in sistemle ve sistemin parcasi olarak dinin
devlet tarafindan aracsallastiriimasinin araci olarak gérdiigii DiB’e karsi higbir olumlu yaklagimi séz
konusu degildir. iktibas, DIB hakkinda olduk¢a olumsuz haber ve yorumlara yer vermektedir.
iktibas’in muhalefeti, DiB’in étesinde, Diyanet’in de parcasi oldugu laik siyasal diizenedir denilebilir.




Ayse Polat, Mahmut Bilal UZUN

Uc derginin DIB hakkindaki yazilarinda kendi dini gériis ve yaklagimlarinin etkili oldugu
dikkat cekmektedir. Ancak ayni zamanda her ti¢tiniin de DiB’i agirlikli olarak laiklik baglaminda ele
aldigi da goériilmektedir. Bu acidan carpici bicimde (i¢ dergide de DIB hakkinda, érnegin DiB’in
faaliyet alanlari, ytriittigu hizmet veya calismalarin yeterliligi veya kisithliklari, dini yorumlarindaki
celiski veya katkilari gibi somut konulara rastlanmamustir. U¢ dergi de DiB’i daha ¢ok soyut siyasi
tartismalar, laiklik meselesi ekseninde ele almaktadir.

Dergiler, kendi dini grup ve cemaatlerinin gérislerini yansitan yazilar yayimlamaktadir. Bu
acidan Tirkiye’de dini cemaatlerin DIiB ile iliskisinin incelenmesi icin temel bir kaynak
olusturmaktalar. Ancak cemaatlerin DIB ile iliskisi, DiB’e bakisi elbette dergiler haricinde farkli yazi
kaynaklari ve yazili olmayan kaynaklar tizerinden cesitli boyutlariyla incelenmesi gereken énemli bir
konudur. Bu makale kapsaminda sinirli bir bicimde de olsa (¢ dini grubun DiB’e bakis agilar kendi
iclerinde mdstakil olarak ve karsilastirmalar yapilarak ortaya konulmaya ¢alisilmistir.
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Extended Abstract
Introduction

The Presidency of Religious Affairs (PRA) was established in 1924. It is one of the most
significant institutions in Turkiye and remains at the center of public debates concerning religion,
politics, and secularism.

The Literature on the PRA, Religious Sects, and Islamist Journals

Numerous academic studies have examined the PRA from various perspectives, including its
history, legal status, and role in politics. In the past decade, research has expanded not only on the
PRA itself but also on Islamist journals, religious groups, and sects in Tiirkiye. However, there is a
noticeable gap in comprehensive academic investigations into the relationship between the PRA
and religious groups. This article aims to shed light on this topic by exploring the perspectives and
ideas of various religious groups regarding the PRA through their periodicals. Periodicals play a key
role in Tirkiye for disseminating the ideas and perspectives of religious groups to broader public.
They provide a valuable source to examine how Islamic groups perceive and engage with the PRA
in Turkiye.

Three Religious Groups and Their Periodicals

To this end, three Islamic journals representing different religious groups in Tirkiye were
selected for examination in this study: Altinoluk, Képrii, and iktibas. Altinoluk is associated with the
Nakshibendi Sufi Sunni order Erenkdy Cemaati, Képrii represents the Yeni Asyacilar, a branch of the
Nurcu movement, and iktibas is linked to the radical Islamist intellectual Erciimend Ozkan and his
circles.
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Altinoluk has been published as a monthly periodical since 1986. Ahmet Tasgetiren has long
served as the journal's editor. Altinoluk’s content is predominantly Sufi-oriented. The journal
infrequently publishes essays on contemporary, daily news, and when it does, the focus is primarily
on issues affecting the global Muslim umma, such as the Palestinian conflict.

iktibas has been published since 1981, initially as a bi-weekly and later as a monthly periodical.
Its essays are more polemical, and it includes a significant amount of everyday news articles and
essays sourced from other periodicals. Iktibas is strongly affiliated with Erciimend Ozkan, who
defines his perspective as rejecting both traditional Islam and modern secularism and democracy.
Ozkan is critical of Sufism and advocates for adherence to a “pure” form of Islam. He also harshly
criticizes modernity and contemporary political systems, including humanism, democracy, and
laicism, viewing them as incompatible with his vision of radical Islamic purity.

Képrii has been published since 1994 every three months. Képrii publishes articles explaining
Said Nursi’s ideas, as well as more academic or scholarly articles on topics such as science, religion,
culture, politics, and justice. Compared to the other two periodicals, it can be considered more
academic. Its approach can be described as “cultural reformist,” supporting bottom-up reform
aimed at transforming people and society rather than the political system. Aligned with Nursi’s
views, K6prti criticizes despotism and authoritarian regimes while supporting constitutionalism.

Method

This paper focuses on these journals’ issues from 1990 to 2016. To find relevant material in
these journal issues, a keyword search was conducted using the terms “Diyanet,” “Diyanet isleri
Baskanligl” (PRA), and “laiklik” (laicism) in both the Islamist Journals Project catalogue and the
journals' online archives. A content analysis is undertaken in the articles identified in these journals.
Themes and categories are created to find embedded meanings in each journal as well as across
essays in all three periodicals.

One major finding of this study is that all three journals have produced only a limited number
of articles or essays specifically addressing the PRA. Instead, they tend to discuss the topic in
relation to broader issues of secularism and laicism in Tiirkiye. While all three journals emphasize
the oppressive nature of laicism, their views on the PRA differ.

Altinoluk: The PRA as a Contradictory but Indispensable Institution

Altinoluk acknowledges the dilemmas faced by the PRA, noting that it often struggles to
satisfy both religious groups and the state. The journal points out how the PRA is sometimes used
by the state for political purposes, including the instrumentalization of religion. At the same time,
it views the PRA as crucial for promoting Islamic services in the public sphere in Tirkiye.

Itis noteworthy that Altinoluk has published several interviews with former Presidents of the
PRA, some of which were conducted while they were still in office. These interviews addressed
polemical issues of the time, such as the headscarf ban. However, the journal never directly
challenged the Directors’ perspectives. Additionally, some of the most frequent contributors
to Altinoluk are individuals who have held senior positions within the PRA. In this context, the
journal can be said to have closer connections to the PRA compared to the other two journals and
their affiliated religious groups.
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Altinoluk advocates for a more inclusive and democratic secularism that guarantees the full
autonomy of the PRA. As a journal tied to a Sufi order, Altinoluk calls for the PRA to strengthen
connections between religion, the state, and society.

iktibas: Secularism and The Categorical Rejection of the PRA

iktibas criticized the PRA as part of its broader rejection of laicism, democracy, humanism,
and other modern political ideologies. iktibas rejects the PRA entirely, in line with its radical Islamist
stance, which critiques both traditional Islam, including Sufism, and modern political systems. While
all three journals are critical of the repressive politics of secularism and the state’s pressures on
practicing Islam in Tiirkiye, iktibas stands out for refraining from any attempt to negotiate between
Islamic groups and the state. Instead, it advocates for the establishment of a pure Islamic
perspective.

Képrii: Religion and the PRA as Neither Oppressed Nor a Tool of Oppression

Articles about the PRA in Kdprti reflect the journal's core characteristic, being written both
based on Said Nursi's ideas and attitudes, as well as contemporary social and political intellectual
debates. K6prii advocates for a more democratic form of secularism. It publishes numerous articles
on democracy, constitutionalism, and justice, emphasizing that the state should neither restrict
religion nor use it as an instrument of oppression.

In K6pri, on one hand, the Turkish model of secularism, early secular policies, and pressures
on the religious sphere are criticized through Said Nursi's life story, while on the other hand, a
system based on constitutional and democratic law is advocated. According to the journal religion
should not be repressed, nor should it become a tool of oppression itself. Képrii underscores the
need for a more democratic version of laicité in Tlrkiye and highlights the importance of granting
religious institutions like the PRA full autonomy.

Conclusion

Altinoluk and Képrii aim to reconcile religious values with the political system. While critical
of radical secularist policies, particularly repressive ones, they also highlight contradictions within
the PRA but acknowledge its existence and institutional significance. They believe the PRA can
serve broader religious purposes, transcending specific religious groups. fktibas, unlike the other
two journals, reflects a sharp negative stance towards the PRA and official religious
policy. iktibas critiques both the traditional interpretations of religion and the state's official
ideology.

The journals publish articles reflecting the views of their respective religious groups and
communities. In this regard, they serve as a primary source for studying the relationship between
religious communities and the PRA in Turkey. However, the relationship of these communities with
the PRA and their perspectives on it is a significant issue that should be examined through various
written and unwritten sources beyond these journals. This article attempts to present, albeit in a
limited manner, the perspectives of three religious groups on the PRA, both independently and
through comparisons.
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Occult African Films as a Reflection of Resurrection Stories: A Socio-Cultural
Perspective on Cameroonian and Nigerian Video Films
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Abstract

The African religious landscape is partly characterized by a plurality of vibrant neo-Pentecostal and charismatic
movements. Many of these movements are founded, led or influenced by perceived gifted individuals who claim to have
had a firsthand experience with the spirit world through diverse mystical or paranormal means. Some of these means
include near death experiences or resurrection from the dead. Although some research works have examined the
relationship between the narratives of these gifted individuals and the socio-political discourse in Africa, very little
attention has been devoted particularly to how their descriptions of the spirit world and the afterlife affect or reflect
cinematic production in Africa. This paper seeks to fill this gap in knowledge through an examination of the ways in which
resurrection and near death stories driving charismatic Pentecostalism are reflected in some Cameroonian and Nigerian
video films. Using secondary sources and a qualitative content analysis of relevant films, the paper specifically attains
two main objectives. In the first place, it examines how Cameroonian and Nigerian resurrection stories describe the spirit
world and affect the popular culture in Cameroon and Nigeria; while in the last place, the paper examines how these
stories are particularly reflected in Cameroonian and Nigerian films.
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Dirilis Hikayelerinin Bir Yansimasi Olarak Afrika Okiilt Filmleri: Kamerun ve
Nijerya Video Filmleri Uzerine Sosyo-Kiiltiirel Bir Perspektif
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Occult African Films as a Reflection of Resurrection Stories:
A Socio-Cultural Perspective on Cameroonian and Nigerian Video Films

Introduction

The African religious landscape is remarkably characterized by a plurality of vibrant neo-
Pentecostal and charismatic movements. This landscape is also culturally influenced by all manner
of “end-time” prophets and perceived gifted individuals who claim to have had a firsthand
experience with the spirit world. From Ghana through Congo and Nigeria to South Africa, there
have actually emerged self-proclaimed oracles (of God) and “clairvoyant” religious figures and even
mere devotees who claim to have used diverse mystical or paranormal means to discover and
profoundly understand the spirit world. It is actually common to come across native priests,
religious leaders, church founders and even charlatans who claim to have died and gone to such
places as the afterlife, heaven or Satan’s kingdom in spirit. Such religious figures also claim to have
personally witnessed the maneuvers and powers of local deities or paranormal beings. The
aforementioned religious entities are fond of making predictions and revelations that touch all
aspects of human life in the societies where they subsist. They usually generate and popularize a
discourse on the spirit world which re-enforces various tenets of African Traditional Religion (ATR)
and re-echoes popular imaginaries and myths about the spirit kingdom. Thus, these resurrection
story tellers fuel various forms of popular culture in African religious societies.

Although a number of research works have examined the relationship between the socio-
spiritual acts/narratives of these gifted individuals (resurrection storytellers) and the socio-political
discourse in Africa, very little attention has been devoted particularly to how their descriptions of
the spirit world affect or is reflected in audiovisual and cinematic productions in Africa. This paper
seeks to fill this gap in knowledge through an examination of the ways in which the resurrection
and near death stories that drive charismatic Pentecostalism are reflected in some Cameroonian
and Nigerian video films. Using critical observations, documentary analysis and a qualitative
content analysis of relevant films, the paper specifically attains two main objectives. In the first
place, it examines how Cameroonian and Nigerian resurrection stories’ describe the spirit world
and affect popular culture in Cameroon and Nigeria; while in the last place, the paper examines
how these stories are reflected in Cameroonian and Nigerian video films.

Research Method

This paper is based on the descriptive research design. By definition, a descriptive research
describes the characteristics of a phenomenon, population or situation without hinging on
manipulation of variables or hypothesis testing (Aggarwal and Ranganathan 2019). As its name
indicates, the descriptive research design entails making observations, and comparing and
analyzing relevant data. It usually aims at answering such questions as what the phenomenon,
group, situation or circumstance is? How the phenomenon occurs? Where and when it occurs; and
so on. In line with this, the present research work sought to examine how resurrection stories are
reflected in Cameroonian and Nigerian video films. To collect data, the paper hinged on three
principal methods namely critical observations, documentary analysis and a qualitative content
analysis of relevant Nigerian and Cameroonian occult films.

The critical observations part of the methodology consisted in extracting data from relevant
true life events that recently happened in the Nigerian and Cameroonian socio-religious landscape.
The events considered for the study are all related to the phenomena of resurrection stories in
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Cameroonian and Nigerian religious movements and occult filmmaking in the two countries. The
documentary analysis part of the methodology consisted in gathering data from secondary sources
such as anthologies, journal articles, monographs and online publications. A modicum of attention
was given to published books and articles written by Christian entities or spiritual leaders. The
books and articles contain or document specific resurrection stories. Finally, the qualitative content
analysis of films done in the course of the study consisted in extracting and analyzing both empirical
and anecdotal evidence drawn from relevant occult films. These extracts from the movies were
also used to buttress points made in the paper. The study considered only relevant occult movies
that could be used to illustrate the influence of resurrection stories on Cameroonian and Nigerian
video films.

In effect, given that the paper sought to show how local resurrection stories are reflected in
relevant Nigerian and Cameroonian occult movies, the study hinged on critical observations and
secondary data to explore popular myths fuelled by resurrection stories in Cameroon and Nigerian.
The study thereafter hinged on the content analysis of relevant Cameroonian and Nigerian movies
to show how the myths mentioned above are reflected in the two countries’ video film production.
In line with this, the study thematically organized the data collected through the three methods
mentioned above, in four interconnected sub-headings namely. These subheadings correspond to
four myths fuelled by resurrection stories in the two countries. They include: 1) the invisible world
is hard to describe using common human language, 2) the physical and the invisible worlds are
connected, but distant one from the other, 3) the visible and the spirit worlds are overlapping
thanks to the existence of thresholds that permit transitions from one world to the other and 4)
many spiritual leaders are representatives of the spirit world in the physical realm.

Resurrection Stories and Social Constructions of the Invisible Worlds in Cameroon and
Nigeria

Nigeria and Cameroon are very religious countries. This religiosity — which simultaneously is
fuelled and manifested by the proliferation of all manner of religious movements in the two nations
- influences many aspects of life in both countries. Indeed, many communities tend to view
everything from a spiritual or religious standpoint (Anderson 2012, Chiorazzi, 2015; Khan, 2017;
Nguimfack, 2016). In line with this, Nbunwe (2016, p.17) observes that “It may be thought surprising
that in spite of the impact of Christianity, Western culture and the improved level of education, the
majority of people still believe in witchcraft, and that this phenomenon not only persists but is
actually increasing”.

Thus, most religious Cameroonians and Nigerians view the universe as an extremely complex
phenomenon. This complexity makes scientific theories insufficient or only partially relevant to
explain the origin and functioning of the universe. According to the popular fantasy in Cameroon
and Nigeria, one must view the universe with a spiritual eye. In the two countries, both grassroots
people and megacities dwellers believe in the existence of two worlds — one visible and the other
one invisible. These two worlds exist in a parallel manner. The invisible world is the spirit world. It
harbors transcendental or tutelary beings such as the gods/goddesses, the ancestors, the angels
and evil spirits among others. These beings are visible only to people with special gifts (notably
oracles, native prophets and “seers”) or those who have gone through the necessary initiation to
interact with these tutelary entities (Murray, 2015 Loe, 2012; Horton 1996; Baeke, 1986). Parallel to
the invisible world is the physical world, which is the material world. The belief mentioned above is
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so diffused that it is observable not only in communities of animist, but across the main religious
movements that exist in the two countries (Pementa, Tabenyang & Fubah, 2014).

Rampant religiosity and superstitions in the two countries have over the years, fuelled great
obsession with knowing the workings and the contours of the invisible world and the afterlife. In
line with this, stories aimed at demystifying deities and revealing the hidden allures of the spirit
world have often been very popular in the two countries. These hard-to-swallow stories saturate
cities of the two countries. They inspire the sermons of churches’ founders and leaders as well as
the doctrines of the many neo-Pentecostal and charismatic movements (Ameh 2013). The trend is
so accentuated that the Nigerian and Cameroonian Pentecostal religious discourse could be said to
be in great part characterized by the urge to demystify the devils and the invisible world.

Thus, it is common to find members of Pentecostal or charismatic churches whose beliefs
and constructions of the invisible world draw on resurrection stories. These are stories of people -
mostly devoted Christians or repentant spiritualists — who claim to have either had “near-death-
experience” or died momentarily and seen heaven or hell. On October 28, 2022 for instance,
Nigerian elite newspaper The Sun, published the resurrection story of a certain Godwin Ageelu
Amadu - a native doctor — who allegedly died on September 5 of the same year and resurrected
three days later. According to the newspaper story, the native doctor allegedly visited heaven in
spirit after his death. This visit made him discover various heavenly entities and “realities”. The near-
death experience also convinced him to convert to Christianity and start an evangelical mission. A
similar resurrection tale was published in Nigeria’s Daily Post on August 18, 2013. This tale purports
that a retired Nigerian soldier, Kayode Sotunde, died in a ghastly motor accident on April 11 2013
and resurrected three days to the bewilderment of friends and relatives. Like Amadu (earlier
mentioned in this paper), the retired soldier claimed in the newspaper story to have had
paranormal experience with heavenly entities and to have inherited some supernatural powers
before coming back to life.

In some of the bizarre and hard-to-swallow narratives mentioned above, the resurrected
people are church figures. A case in point is Pastor Daniel Ekechukwu who allegedly died in a motor
accident on December 29, 2001 and was later resurrected by famous German evangelist Reinhard
Bonkke. Actually, Pastor Ekechukwu is said to have seen both heaven and hell during his short stay
in eternity. In an interview granted the Christian Broadcasting Network (CBN) Reinhard Bonnke -
who brought him back to life — evokes pastor Ekechukwu’s experience in the afterlife thus:

An angel took him to show him Paradise. He showed him the mansions that are waiting for the saints.
And he showed him hell. He saw the people in hell. He said one shouted to him, 'l was a pastor and | stole
money. Help me to return the money.' He said it was so frightening to him that the angel turned to him
and said, 'The prayer of the rich man in Luke 16 will now be fulfilled, and you will be sent back to earth as
a last warning to this generation (cited in Christian Broadcasting Networks, 2024).

One may easily notice that pastor Ekechukwu’s description of hell is as gloomy as the Bible’s
own. However it is strangely not perfectly conform to popular Christian imaginations of hell. For
instance, his depiction does not relay the popular belief that hell is characterized by a lake of fire.
In his testimonial, Bonnke underlines this lacuna thus:
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He said he saw no fire [in hell] but he said he saw these people cannibalizing themselves. Every time they
had done it, the flesh seemed to jump back to the same places and then the torment started again. He
said it was so horrible. He came back and said, “Heaven is real. Hell is real. Become serious with God. You
need to be saved by the blood of Jesus Christ and live a holy life” (cited in Christian Broadcasting
Networks, 2024).

In their narratives, authors of resurrection stories mostly represent heaven, hell and the
afterlife in ways that are somewhat concurrent to biblical depictions. They also usually come up
with strange doctrines and prophesies that usually elicit controversies and suspicions from spiritual
watchdogs such as Christian associations. In 2022 for instance, the Christian Association of Nigeria
(cited in Leonard 2022), issued some warning against resurrection narratives after the Amadu story
(mentioned above) was trending on both traditional and new media in Nigeria. The Association —
through its chairman Sunday Ennah - not only doubted the veracity of Amadu’s story, but also
called on the Nigerian Christian communities to desist from such tales. This warning was founded
on the observation that resurrection tales tend to contradict the popular Christian belief that after
death comes judgment. In line with the aforementioned suspiction, Sunday Ennah simply
associated Amadu’s tale with the Christian myths of end-time prophets and the ante-Christ. In his
words, “There are many false prophets in the world today. They go about confusing the people,
using the resurrection approach to possess wealth. | want to advise Christians to desist from such
insinuation” (cited in Leonard, 2022 para 16).

In spite of their unusual, controversial and hard-to-belief nature, most resurrection stories
are extremely attractive to Nigerian and Cameroon masses including non-Christians. This
attractiveness is in part attributable to the ubiquity of a fetish mindset in the two countries (Abar
2019; Murray 2015, LeMarquant 2012). Authors of these resurrection stories usually become the talk
of the town and their narratives often function as strong baits used by church founders to attract
masses to their spiritual temples or ministries. In effect, church founders such as Helen Ukpabio (of
Liberty Church), Emmanuel Eni (of Assemblies of God) and pastor Tsamma-Essomba (of Cameroon)
have deployed such resurrection stories to propagate their own versions of Christianity.
Resurrection stories have also inspired various forms of popular cultures in Cameroon and Nigeria.
They are reflected in cultural productions ranging from religious music and advertising to literature
and popular cinema.

Screening Resurrection Stories: Nollywood and Collywood’s Representation of the Spirit
World

Nigerian and Cameroonian video film industries respectively nicknamed Nollywood and
Collywood are good peepholes into their respective societies of origin. Films from both industries
reflect the popular religious beliefs prevailing in the two countries. These films are therefore likely
to bear certain features of the resurrection stories that are ubiquitous in both countries. The
Nollywood industry in particular sprang up in 1992 with the straight-to-video release of Chris Rapu
Obi’s Living in Bondage, an Igbo language film about blood money. In just few decades, the industry
grew to a $590-600 million global giant (Oh 2014; New Africa Magazine 2013) having tentacles in
the whole of Africa and in parts of the African diasporas in Asia, Europe, America and Caribbean
countries. In a 2009 UNESCO report, Nollywood is ranked third largest film industry behind India’s
Bollywood and US’ Hollywood. In a 2011 BBC report however, the industry is considered second to
Bollywood. Thus, although many continental European and American audiences may know little or
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nothing about Nigerian movies, Nollywood is today counted among the largest film industries in
the world. The industry produces more than 50 films per week and is the second major employer
after government in Nigeria (Oh, 2014).

Collywood on the other hand saw the light of the day in 2008. It is hard to find reliable
statistics on the industry. However, since its inception, the industry is known to have adopted the
Nollywood model of cinematic production in various ways. This model is characterized by
shoestring budget films that are shot rapidly, following non-conformist cinema paradigms. Scholars
such as Zigoto (2012), Robold (2017), Santenera (2016, 2019) and Endong (2022) observe that issues
such as small budget, philistinization and unprofessionalism in the industry usually lead to the
production of movies marred by various technical issues.

Nollywood and Collywood thrive on a variety of filmic genres but occult and religious movies
tend to be predominant in the two industries. No doubt, Nollywood in particular has often been
branded the “specter of the occult”. In effect, although most of the highly grossing films of both
industries have been romantic comedies, the most visible films of both industries are stories about
occultism. Thus, most Nollywood and Collywood films explore themes such as voodoo, black magic,
demonic possession, blood money, ritual killing and the like. In other words, films from both
industries have in various ways been regurgitating popular imaginaries about the spiritual world
and the afterlife. This will be illustrated in this section through an exploration of four ways in which
films from both industries reflect resurrection stories and represent the relationship between the
visible and the invisible worlds. The section actually examines four myths often relayed by
resurrection stories and reflected in Collywood and Nollywood occult movies. These myths include:

1) The invisible world is hard to describe using common human language,

2) The physical and the invisible worlds are connected, but distant one from the other,

3) the visible and the spirit worlds are overlapping thanks to the existence of thresholds that
permit transitions from one world to the other and

4) many spiritual leaders are representatives of the spirit world in the physical realm.

Thus, the section analyses Nollywood and Collywood representation of the spirit world and
the afterlife in the light of some resurrection stories generated by neo-Pentecostal and charismatic
church leaders. The intention of this author in this section of the paper is not to validate the popular
resurrection stories prevailing in Cameroon and Nigeria. This cautious attitude towards the
resurrection narratives follows from the fact that, most of the stories may not be convincingly
established or scientifically proven. Analyses in this section therefore seeks to rather argue that
Collywood and Nollywood filmic representations of the afterlife, the multiverse and the spirit world
are in line with some resurrection stories. Some of the resurrection stories considered here include
Eni Emmanuel’s (1996) Delivered from the Powers of Darkness, Tsala-Essomba’s (1993) Vas et
Raconte ce que j’ai Fait Pour Toi' and Ukpabio Helen’s (1996) The Seat of Satan Exposed among
others. Written by Christian authors, the stories mentioned above have overt religious undertones.

Happenings in the Spiritual World are Hard to Describe with Human Language

Resurrection stories most often exoticize the spirit world. This exoticization is done through
sensational depictions that portray the invisible world as a place with so many extraordinary and
unthinkable allures. These allures are either bizarre or extremely hard to describe in simple
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quotidian terms. Like fairytales, and science fiction tales, these resurrection stories usually
represent the spiritual ecosystem as a surrealistic one and a world that is hard to perfectly portray
using (common) human language and storytelling techniques. In his book titled “Delivered from the
Forces of Darkness”, Emmanuel Eni (1996) repeatedly makes allusion to this difficulty. In various
parts of his book Eni underlines his inability to portray what he saw in the spirit world. In one such
parts, he imperfectly attempts a description of a pact between him and a hybrid entity that was
half woman and half spirit. The author writes that:

Early one morning, she [a partly human and partly spirit being] told me there was an important
ceremony to be performed in the house. At 2.00 a.m. she brought a crawling child, a girl, alive. Before
my eyes, Alice [the hybrid entity] used her fingers and plucked out the child eyes. The cry of that child
broke my heart. She then slaughtered the child into pieces and poured both the blood and the flesh
into a tray and asked me to eat. | refused. She looked straight at me and what came out of her eyes
cannot be explained in writing (Eni 1996, p.15-16).

In another instance, Eni tries, still in an imperfect way, to describe an initiation ritual that
involved him in the spirit world. In his account, the author acknowledges that he is short of the right
vocabulary to depict the extra-terrestrial things he saw in the spirit world. He writes that:

After seven days of agony | was brought out and sent to a place called ‘INDIA JUNGLE’. In this jungle,
| saw different types of demonic birds; demonic because some had faces like dogs, some like cats, etc.
Yet with wings. Inside this jungle was a cave, and this cave is only opened by these demonic birds. They
opened the cave and | went inside. The things | saw are hard to explain. There were terrible creatures,
some looked like human beings but with tails and without human faces, etc. This was another place of
torture. The torture there could best be described as semi-hell (Eni 1996, p.18)

The surrealism and exoticized values mentioned above are reflected in numerous Nollywood
and Collywood occult movies. A case in point is Chizoba Nwoye’s Mwammiri: Daughter of the Ocean
(2023) which reflects various tales about the mythical Mami Wata kingdom. Nwoye’s film is about
a spiritually gifted young girl called Mwammiri who, since her conception, is dedicated to Mami
Wata, a water goddess believed to be the head of a spiritually powerful marine kingdom.
Mwammiri loses her biological mother in her early childhood and is subjected to the wickedness of
the human kingdom where she dwells. However, Mami Wata, her spiritual mother provides her
protection anytime she is in danger. The water goddess also gives Mwammiri spiritual powers to
heal all sorts of ailments using water. Mwammiri: Daughter of the Ocean reflects many myths about
the surrealistic allures and accents of the Mami Wata’s kingdom.
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Plate 1. Mwammiri visits the marine kingdom to receive instructions from Mami Wata

Mwoye’s film reflects many myths around the allures of Mami Wata’s spirit kingdom. It
particularly reflects the bizarreness and surrealism associated with the spirit world in general and
Mami Wata’s marine kingdom in particular. This surrealism is shown in Plate 1 which gives a glimpse
of the water goddess’ kingdom. In this Plate, one can see that the human characters survive and
even smoothly operate in an aquatic environment even though they are not fishes or semi-aquatic
species. The surrealism is explained in greater details in the subsequent paragraphs.

It is important, from the outset, to explain that, according to Nigerian popular imaginations,
Mami Wata’s marine world is a place situated at the bottom of seas and other water bodies. It is
accessed through mystical means by initiated people. In other world, social representations
suggest that people go to that kingdom in spirit. Most resurrection stories — including Eni’s
Delivered from the Powers of Darkness —represent this marine kingdom as a place where human
visitors need neither swim masks nor oxygen tanks for breathing. All human beings who find
themselves in such a universe breathe normally, in spite of their prolong submersion into waters.
This surrealist depiction is reflected in Mwammiri: Daughter of the Ocean particularly in the film’s
scenes showing the journeys of some characters to the marine kingdom. In the scene captured in
Plate 1, Mwammiri the protagonist in the film can be seen in one of her journeys to the marine
kingdom. The scene shown in the Plate 1 is designed to represent the myth that stipulates that
Mami Wata’s kingdom is accessed in spirit. This makes it possible even for non-aquatic beings to
breathe normally and to naturally survive in the goddess’ kingdom, given that their presence in that
kingdom is only in spirit. Being submerged into water is in no way an obstacle to anyone who find
themselves in the marine kingdom. Such people can act, interact and even transact with host spirits
in the marine kingdom in spite of the aquatic environment. In the scene shown in Plate 1, Mwammiri
is in a meeting with Mami Wata. Although frightful, bizarre and under the waters, the goddess’s
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world proves conducive to human living. Such a scene defies natural laws and is against all
expectations.

The Visible and the Spirit Worlds are Connected but Distant one from the Other

Many of resurrection stories tend to represent the visible and the spirit worlds as universes
that are distant (one from the other), but connected through mystical routes, paranormal
itineraries and thresholds. This paradoxical notion is suggested in these resurrection stories
through the mention of concepts such as teleportation, astral projection and spiritual journeys.
These concepts are believed to constitute some of the means by which initiated people — notably
sorcerers, cultists, native priests and spiritualists — move from one realm to the other. The
aforementioned notion of distant but connected worlds is for instance evoked in the story of
Ugeelu Amadu, a native prophet who allegedly died and came back to life three days after his death.
The native prophet claims in his story published in Nigeria’s The Sun that, he went to heaven during
his three days in eternity. The native priest — who afterward turned to prophet - describes the
spiritual world where he went to, as a place one can liken to another planet of the cosmos. In his
words, “My journey to heaven was a tranquil one.[... J[The cloud opened up. | saw something like a
giant golden satellite, suspended in space. | wouldn’t know whether this is what the Bible calls
heaven. There, | was greeted by a seven-feet tall angel. He stood in front of the gate” (cited in
Leonard 2022, p.9-10).

Similarly, books such as Eni’s (1996) Delivered from the Powers of Darkness and Tsama-
Essomba’s (1993) Vas et Raconte ce que j’ai Fait pour Toi [Go and tell the world what | have done for
you], suggest this long distance separating the spirit from the physical world. Both Eni (1996) and
Tsama-Essomba (1993) claim to have used teleportation and astral projection to move from the
physical world to the spiritual realm. The two religious authors’ accounts of their journeys to the
spirit world are reminiscent of popular Cameroonian and Nigerian myths, which suggest that
people with immense esoteric knowledge usually deploy mystical ships and vehicles to travel by
night to the spirit world. It is actually not uncommon in both Cameroon and Nigeria, to stumble on
newspaper stories or media reports which recount the misadventures of sorcerers who
experienced terrible accidents during their nocturnal journeys to the spirit world (Kouenedji, 2021;
Eni 1996; Baeke 1986). Cities in both countries are full of stories about witches who crashed on top
of some houses’ roofs and were even caught at the scene of their crash in the morning. Such
witches are, in most cases, subjected to jungle justice.

Nollywood and Collywood filmmakers tend to tap into the aforementioned myths and
resurrection stories. They represent astral projection and spiritual journeys as two of the means
commonly used by both paranormal entities and human beings to move from one realm to the
other. Films that depict this inter-realm movement are usually about protagonists and antagonists
who journey to the spirit world in view of searching esoteric powers that will enable them influence
the course of events in the physical world. A case in point is Andy Amaechi’s Igodo: The Land of the
Dead (1999) which recounts the story of an African village which is under the attack of sorcerers
and evil spirits. To defeat their spiritual aggressors, the villagers chose seven of their most energetic
men whom they send on mission to the evil forest. The ultimate objective of this mission is to
recover a sword blessed with the extraordinary power to neutralize the evil spirits that are
spiritually brutalizing the village. In Amaechi’s film, the evil forest is used as a metaphor of the spirit
world and the land of the ancestors. The film uses the metaphor of a physical journey to represent
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a spiritual undertaking. In effect, although represented in a physical form, the evil forest is a
spiritual universe infested by various invisible powers that manifest though strange animals’ or
monsters’ attacks. The adventurers in the film must brave the onslaughts of these evil forces to lay
hand on the mystical sword. Unfortunately, out of the seven men sent on mission, only Igodo
(played by Norbert Young) successfully accomplishes the task. Six of the adventurers are hunted
down and killed by the predatory spirits and monsters of the evil forest. Andy Amaechi’s Igodo,
portrays the spirit world as a universe that is distant to the physical world, and accessible only
through physical movement and psycho-spiritual maneuvers (the ability to perform the relevant
ritual).

While Amaechi uses physical movement as a metaphor of spiritual journeys to the spirit
world, other cineastes prefer to deploy the notion of astral projection. A case in point is Teco
Benson who, in his End of the Wicked (1999), taps into the popular myth of sorcerers who fly into
the spiritual world or astral-project themselves anytime they undertake a movement to the invisible
realm. The movie actually tells the tale of a coven of witches and wizard who regularly meet with
Beelzebub in the spiritual world. Their meeting is a platform for the planning and execution of
satanic ploys against innocent people in the visible world. In Teco Benson’s film, the notion of a
spirit world which is distant to the physical one is clearly represented. So too is the notion that
astral journey is the means by which both physical and invisible entities successfully move from one
world to the other.

The Spiritual and the Physical Worlds are Interwoven

Another notion being popularized by authors of resurrection stories is that the spiritual and
visible worlds are interwoven or overlapping in a complex way. This notion is constructed in two
principal ways: 1) the use of concepts such as thresholds and strategic doors into the spirit world
and 2) the use of the myth of emissaries from the invisible world. The first way mentioned above
consists in suggesting that the spirit and the physical worlds meet at specific thresholds. By
definition, these thresholds are earthly places or bodies that spiritually function as exit and entry
points into the spirit world. They are kinds of spiritual doors. Some of these thresholds include
spiritually charged places such as graveyards, shrines, evil forests and sanctuaries among others.
Dyer (2016) explains the binding role of thresholds thus:

The threshold has its guardians — gods and spirits who forbid entrance both to human enemies and to
demons and the power of pestilence. It is on the threshold that sacrifices to the guardian divinities are
offered [...] The threshold, [and] the door show the solution of continuity in space immediately and
concretely; hence their great religious importance, for they are symbols and at the same time vehicles
passing from one space to another. (p. 25)

In his book titled “Vas et raconte ce que j’ai fait pour toi”, pastor Tsama-Essomba (1993)
corroborates the aforementioned notion of the threshold. In the book, Tsama-Essomba describes
how graveyards used to serve as threshold or mystical doors to the invisible world. He explains how
gaining access to the spirit world often entailed going at the middle of the night to the graveyard
in order to perform the necessary rituals. The ritualistic acts always helped him open the gates of
the invisible world. The acts also enabled him travel to Satan’s kingdom. In his language, “He
[Satan’s prophet] had asked me to go alone to the cemetery at 11:30 PM so as to start the
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incantations at exactly midnight. The prophet said that it was from the cemetery that | will get
access to the spirit world” [My translation®] (Tsama-Essomba, 1993).

This notion of graveyards that spiritually function as threshold is represented in Chika C.
Onu’s 1996 horror movie titled Karashika. The film tells the story of a charming young woman
(Karashika played by Bekie Ngozi) sent on earth by Lucifer (played by Obi Madubogwu) to
accomplish various diabolic chores. Vested with immense satanic powers, Karahika serially seduces
men, lures them into carnal sin and ultimately causes their death. She also successfully destabilizes
some religious movements, derailing randy pastors and causing whole congregations to abandon
the ways of God in favor of satanic doctrines. Her ultimate mission is to sow suffering and doom on
earth. In the film, Karashika uses graveyards and tombs as door into the spirit world. In effect,
anytime she travels for a meeting with Satan, she uses an old tomb found in a sinister graveyard as
transit or entry point. This is reminiscent of the popular myth stipulating that cemeteries are
thresholds into the spirit realm.

The notion of thresholds as convergence points between the physical and the spirit worlds is
also conveyed in Chizoba Nwoye’s Mwammiri: Daughter of the Ocean (earlier mentioned in this
paper). The film contains many scenes where Mwamiri, the protagonist, visits the marine kingdom
to receive instructions and spiritual powers from her spiritual mother Mami Wata. In such scenes,
the village’s main river functions as threshold into the spiritual world. Plate 2 shows how the film
director uses visual effects to convey the aforementioned notion about threshold.
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Plate 2. Mwammiri is back to the visible World

The notion of emissaries from the spirit kingdom is the second way used by authors of
resurrection stories to convey the idea of a spirit world that overlaps with the physical one. Authors
who evoke this notion, usually suggest that, although a distant place, the invisible world is
paradoxically embedded in the physical one following at least two indicators. First, some envoys of
the spirit kingdom cohabit with human beings on earth. This cohabitation in itself is evidence of the
spirit world’s presence in the physical world. The aforementioned envoys of the spirit world mingle
with human beings, act in furtive ways and execute the designs of the supernatural forces they
represent and serve.

Second, these envoys who are spirit in human clothing epitomize in themselves the
embodiment of both the physical and the spirit worlds. In Delivered from the Powers of Darkness,
Emmanuel Eni (1996) mentions the case of a certain Alice, whom he identifies as the person who
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introduced him to occultism and the spirit world. Alice is identified in Eni’s book as a good example
of such envoys from the spirit world who every day beats the vigilance of humans. The description
of Alice is in line with popular social representations of emissaries from the spirit world. Eni (1996)
writes:

One night, | woke up in the dead of the night and found a boa-constrictor beside me. | wanted to shout
but could not. Some nights, | would wake up to see Alice’s body as transparent as a cellophane bag. Some
nights, she would disappear and reappear [... ] The outside world saw her as a very beautiful and harmless
girl working with a big Bank but she was the devil’s agent. There are a lot of Alices in the world today [... ]

(p. 12-13).

In another instance, Eni ameliorates his description of Alice. He writes: “That same night, at
2.00 a.m. (and this is the usual hour of meetings and dangerous operations by all the forces of
darkness and their agents),Alice woke me up and revealed certain things to me. She said: ‘1 am not
an ordinary human being. I am half human and half spirit but mainly of the spirit. What you see in
my chamber is what | use during my prayers every morning, so that the spirits will guide me through
the day’” (Eni 1996, p. 14).

This notion of envoys and emissaries from the spirit world is replete in Nollywood and
Collywood occult movies. A case in point is Roland Thierry Ntamack’s Sur la route d’un ange
[standing on the way of an angel]. Released in 2011, the French language movie tells the story of a
young man named Tony Essakara (Thierry Ntamack) who, on a fateful day, stumbles on a very
beautiful lady Elia (Willy Mbo). A practicing Christain, Essakara has just attended church service and
is on his way home. He is destitute and jobless, in spite of his impressive academic credentials. The
young woman whom he encounters is a dove only on surface. Her real identity is that of a mermaid
on mission to tempt him and lure him into carnal sins. Essakara soon develops sexual appetite for
Elia (the mysterious beautiful lady), but little does he know that his new female friend is an evil
spirit in human clothing sent on mission to destroy him physically and spiritually.

Thierry Ntamack’s film reflects resurrection stories as well as the popular myths that suggest
the existence of agents or emissaries from the spirit/invisible world who take the appearance of
living beings — notably very attractive persons, seductive maiden/harlots or influential personalities
- to lure their victims or targets (real humans) into various immoral and irreversible acts that may,
in some circumstances, even provoke their demise. Through the character of Elia, Ntamack’s film
particularly brings to the fore the myth of Mami Wata, the water goddess who is believed to take
the form of a seductive young woman to lure male victims into sexual intercourse and pull them
into her spiritual kingdom.

The overlapping nature of the visible and invisible worlds is similarly evoked in Niyi
Akinmolayan’s My Village People (2021). This Nigerian film tells the story of a chronic womanizer,
Prince (played by Bovi Ugbonna), whose weaknesses for women land him in a very complicated
relationship with witches and water spirits. Prince’s misfortune starts when he goes to his village
for a brief sojourn. Despite his sister’s warnings to not relate with his village people, the young man
recklessly and randomly makes friendship with villagers and also makes advances to young girls
including the daughter of the village’s native prophet. His womanizer’s allure attracts a coven of
witches and some female carriers of water spirits (Mami Wata). These female characters seek both
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revenge and romance with Prince. The young women’s ambitions land the womanizer into a bizarre
love triangle with marine spirits and witches.

Like in Ntamack’s movie, the overlapping nature of the visible and the invisible worlds is
portrayed in My village people. This is evidenced by two things: first, Niyi Akinmolayan actually
foregrounds the popular Nigerian myth which stipulates that spirits and humans cohabit and
interact in the same ecosystem. The human folk are by their religiosity, aware of the presence of
their spirit counterparts meanwhile the latter is not only aware of the human presence, but seeks
in various ways to shape human life in this ecosystem. Second, through the acts of the witches and
the marine spirits in the film, Akinmolayan indirectly highlights the duality of the human body
possessed by a marine spirit. This duality is revealed in the fact that the possessed human body
simultaneously belongs to two worlds. Actually, the possessed human bodies of the women who
seek revenge and romance with Prince in the film are characterized by the above duality. These
bodies are symbols of the fusion of the visible and the invisible worlds.

Spiritual Leaders as Representatives of the Spirit Kingdom in the Visible World

Another trope in Nollywood and Collywood movies that is in line with resurrection stories is
the idea that the spirit kingdom has its representatives in the visible world. These representatives
operate as envoys with specific missions. They take human forms and mingle with the humans and
execute various spiritual chores based on the purity or ungodliness of their origins. The emissaries
that come from destructive deities accomplish negative assignments. For instance, they cause
human deaths and resist rival spiritual enterprises (e.g. the conversion of masses to genuine
Christianity and the prosperity of churches). These destructive emissaries also orchestrate various
misfortunes on the earth. This trope is observed in Chika C. Onu’s Karachika (earlier mentioned)
which recounts the story of a female envoy of Satan, whose mission on earth is to destabilize
Christian ministries and orchestrate untold sufferings in Christian homes. The same trope
characterizes Helen Uppabio’s Highway to the Grave, which is about another female envoy of the
kingdom of darkness whose mission on earth is to seduce men and lure them into mortal sexual
intercourse.

The myth of the religious leader or church founder who functions as a representative of the
invisible world (Satan’s kingdom) on earth is vindicated by Helen Ukpabio’s (1996) purported eye-
witness account of the spirit world in The Seat of Satan Exposed. In this book, Ukpabio claims to
have served Lucifer in the spirit world along with Olumba Olumba Obu3, the founder of a
charismatic religious movement — operating in the south eastern part of Nigeria. The writer — who
is also founder of the Liberty Church - additionally claims that many African church founders and
leaders of Pentecostal/charismatic churches, function as ambassadors or representatives of Satan
on earth. They make recourse to occult powers to run their Christian ministries. They go to the
invisible world and enter into pacts with Lucifer. These pacts help them receive powers to operate
all manner of miracles and wonders from the devil. With such powers, they can attract gullible
masses of miracle-seekers into their churches. In return, the churchmen act as representative of
Lucifer on earth. Their churches have the appearance of holy and powerful temples; but in reality,
these churches are strategic arms of Satan’s kingdom on earth. They function as systems aimed at
recruiting Satan’s followers and devotees. Ukpabio’s account is only spiritually revealed; it is not
scientifically proven, although Nigerian dailies seasonally publish stories of end-time neo-
Pentecostal pastors controversially embroiled in issues of occultism and sorcery (Sammuel, 2021;
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Akure 2021; Nwaka 2020). On this basis, Liberty Church founder’s book remains controversial. No
doubt, the book has been questioned by many critics (Ngbea 2019; Moyo & Meer, 2014). In spite of
its controversial nature, Ukpabio’s account - like many other similar narratives about the invisible
kingdom — are reflected in Nollywood films.

Conclusion

Cameroonian and Nigerian communities have always had an obsession with knowing what
happens in the afterlife, the multiverse and the spirit world. This obsession has paved the way for
the ubiquity and popularity of all manner of resurrection stories as well as myths that attempt an
explanation of the invisible world and the paranormal. This paper has explored the various ways in
which resurrection stories generated by some neo-Pentecostal and charismatic church founders
contribute to the construction of social representations of the afterlife, the multiverse and the
spirit world in Cameroon and Nigeria. The paper also examined how these ubiquitous resurrection
stories reflect or relay some tenets of African Traditional Religion (ATR) and fuel popular cultures
- notably popular cinema - in Nigeria and Cameroon. Specific attention has been given to four
myths that are on the one hand, regularly evoked by these resurrection stories and on the other
hand, reflected in Nigerian and Cameroonian video films. These myths include the beliefs that 1) the
invisible world is hard to describe using common human language, 2) the physical and the invisible
worlds are connected, despite being distant one from the other, 3) the visible and the spirit worlds
are overlapping thanks to the existence of thresholds that permit transitions from one world to the
other and 4) many spiritual leaders function like representatives of the spirit world in the physical
realm. The paper has argued that Nigerian and Cameroonian films have reflected the
aforementioned myths in their tropes and their storylines, as well as in the visual effects and other
cinematic codes that they deploy.

The myths explored in this paper could be said to partially be fuelled or vindicated by
resurrection stories published mainly by religious authors. Because of their non-scientific and non-
empirical nature, both the myths and the resurrection stories are subject to controversy. Although
popular and visible in the Nigerian and Cameroonian cinema, the myths and resurrection stories
remained basically associated with religiosity or mere phenomenology. This paper focused on
representations of resurrection stories in Nollywood and Collywood movies. Future studies may
interestingly examine how audiences receive these filmic representations of resurrection stories.
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Notes

" The title “Va et raconte ce que j’ai fait pour toi » is Fench for « Go and tell the world what | have done for
you ». According to Martin Tsala-Essomba the author of the book, these were the words of Jesus Christ who
delivered him (Tsala-Essomba) from the claws of the devil after many years of servitude for Satan in the spirit
world.

2 Il m’avait dit de retrouver ma route tout seul et que je devais partir du cimetiére. Il fallait que je me rende
au cimetiére a 23 h. 30, pour commencer mes incantations a minuit cing.

3 Olumba Olumba Obu is a religious leader who lived from 1918 to 2003. He is believed by his followers to have
been God in the human form. These followers claim their leader is the Holy Spirit and that he is greater than
Jesus Christ. Olumba Olumba founded the Brotherhood of the Red Cross and Stars, a movement which
remarkably departs from many core tenets of Christian doctrines. Principally based in south-eastern Nigeria
(particularly in the city of Calabar), the movement has over the years been somewhat controversial. Many
Christian observers and critics associate it to a secret cult.
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Meta's Challenge with Olives and Watermelon:
The Case of Blocking Posts About Gaza
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Abstract

Digitalization stands out as an important factor transforming social structures and forms of communication in today's
society. Social media offers a socio-political ground for participatory democracy and an alternative to traditional media
in a globalizing world. Recently, Israel's attack on Gaza and the massive genocide in the region have caused a great
resonance on the internet and social media. The aim of this study is to examine the censorship mechanisms applied by
social media platforms during Israel's attacks on Gaza. The main question of the research is how social media censorship
mechanisms affect freedom of expression and digital activism. As a result of the research, it has been observed that since
the first days of the war, especially on Facebook and Instagram, posts were removed biasedly, and the accounts of people
who frequently posted such posts were slowed down, and their posts were algorithmically blocked from being seen. As
aresult of this process, users have tried to overcome this situation with visuals such as watermelons and olives, symbols
associated with Gaza. Contradicting the idea that alternative new media creates a libertarian space, it created great
disappointment and damaged the trust of users. The importance of the research lies in its demonstration of the effects
of censorship on freedom of expression and digital activism in social media. The study will examine social media
censorship in Gaza in detail through using a literature review methodology and discussing relevant figures. As a result,
we will present examples of the efforts of social media users who are algorithmically censored, which we call symbolic
subversion, to overcome this situation with symbols.

Keywords: Social Media, Symbolic Defeat, Culture of Surveillance, Censorship, Meta

Meta’nin Zeytin ve Karpuzla imtihan:

Gazze ile ilgili Paylasimlarin Engellenmesi Ornegi
0z

Gunimiiz toplumunda dijitallesme, toplumsal yapilari ve iletisim bicimlerini donistiiren énemli bir faktér olarak éne
¢tkmaktadir. Kiiresellesen diinyada sosyal medya, katimci demokrasi ve geleneksel medyaya alternatif olabilecek bir
sosyo-politik zemin sunmaktadir. Yakin zamanda israil'in Gazze’ye saldin diizenlemesi ve bélgedeki biiyiik soykirim,
internette ve sosyal medyada biiyiik yanki uyandirmistir. Calismanin amaci israil’in Gazze’ye yénelik saldirilari sirasinda
sosyal medya platformlarinin uyguladigr sansiir mekanizmalarini incelemektir. Arastirmanin temel sorusu sosyal medya
sansiir mekanizmalarinin, ifade 6zgirliigl ve dijital aktivizmi nasil etkiledigidir. Arastirma sonucunda savagin ilk
glinlerinden itibaren &zellikle Facebook ve instagram’da yapilan paylasimlarin yanl olarak kaldirldig, siklikla bu tiir
paylasim yapan kisilerin hesabinin yavaslatilarak paylasimlarinin gériilme oranlarinin algoritmik olarak engellendigi
go6zlemlenmistir. Bu slire¢ sonucunda kullanicilar Gazze ile biitiinlesen sembollerden karpuz ve zeytin gibi gorsellerle bu
durumu asmaya calismisladir. Alternatif yeni medyanin 6zgiirliikql bir alan olusturdugu diistincesiile celiserek biiyiik hayal
kirikligr olusturmus, kullanicilarin giivenini zedelemistir. Arastirmanin énemi, sosyal medyada sansiiriin ifade 6zgurligi
ve dijital aktivizm (izerindeki etkilerini ortaya koymasinda yatmaktadir. Calisma, literatlir taramasi ydntemini kullanarak
ve konuyla ilgili gorselleri tartisarak Gazze'deki sosyal medya sansiiriinii inceleyecektir. Sonug olarak, sembolik yikim
olarak adlandirdigimiz algoritmik olarak sansiirlenen sosyal medya kullanicilarinin bu durumu sembollerle asma
¢abalarindan 6rnekler sunacagiz.
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ATIF: Kizmaz Oztiirk, N. (2024). Meta's challenge with olives and watermelon: The case of blocking posts about Gaza.
Medya ve Din Arastirmalari Dergisi (MEDIAD), 7(2), s. 101-121.

* Assist. Prof., Bayburt University, e-mail: nurankizmaz@hotmail.com, orcid.org/0000-0003-3913-8501, Bayburt, Tiirkiye

S10)]

MG MO



https://doi.org/10.47951/mediad.1526043
mailto:nurankizmaz@hotmail.com
https://orcid.org/0000-0003-3913-8501

Meta's Challenge with Olives and Watermelon:
The Case of Blocking Posts About Gaza

Introduction

Nowadays, information technologies have integrated all metal devices like magnets. With
the discovery of the Internet, these information technologies have been incorporated into the
network. The primary institutions of today's society, which Manuel Castells describes as a network
society, are located around the network (Castells, 2013a). These networks increasingly connect
every function and part of society (Dijk, 2012). Many institutions, from education to health, politics
to economy, have been digitalized with the internet. With the transition of the Internet to Web 2.0,
a new interactive level has been reached. The individual has become not only a producer but also a
consumer in cyberspace. In other words, the user becomes the prosumer, a form of production-
consumption culture adapted to new media in digital environments (Ritzer, 2015). This situation has
opened the door to a new era in the internet age. Technology, which Zygmunt Bauman interprets
as 'do-it-yourself slavery,' has started to progress depending on the labor rather than the user-
friendliness of the tools. in this way, the masses have managed to establish a faster and new
communication network by interacting with social media channels (Bauman & Lyon, 2013). Thus,
the masses have established a faster and new communication network by interacting with social
media. With the possibility of mutual interaction, socialization has started in virtual space and time.
Individuals have started to take a more active role in producing and consuming on this new
platform. The most well-known of these platforms are Instagram, Facebook, Twitter(X) and TikTok.
Through social media, communication has become more instantaneous and faster, reaching a
wider audience.

In social media, individuals create a virtual identity and develop attitudes and behaviors
towards the construction of this identity. At the same time, the formation of virtual communities
and societies is a factor affecting society. Social media has influenced social movements by enabling
the masses to collaborate. The claims of those who see the public representation of identities as a
matter of freedom and justice find representation in this new media environment. in this way,
virtual interaction on social media has found its counterpart on the street. Various non-
governmental organizations have used social media in social movements to synchronize activists,
ensure fast communication, and reach large masses without cost. Thus, social movements occur
from cyberspace to urban space (Castells, 2013).

With its lack of a centralized structure, this new instrumentality has given social media a new
mission. In addition to expressing themselves, individuals in society have benefited from social
media, which exhibits a more libertarian and democratic attitude, to share their views against
power and authority, to express opinions in socio-political debates, and to organize and get up-to-
date and accurate news from the agenda. Thus, social media platforms have assumed the role of
alternative new media in the face of traditional media.

However, it is seen that the operability of new media is interrupted by elements such as
disinformation, manipulation, perception management, and propaganda. In addition, Foucault's
panopticon concept of surveillance culture has evolved into a more voluntary and participatory
surveillance culture through social media. In the context of this surveillance culture, users are faced
with a situation that is contrary to their expectations from social media platforms. The reflection of
all these on the power and authority front appears as censorship, slowing down, blocking, and
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surveillance. These four elements cannot be considered independently of each other. With
surveillance as the key element, the other elements of censorship, blocking, and throttling have
become political weapons against users of social media platforms. This is contrary to the accepted
structure of social media platforms that promise to provide a democratic space.

Recently, censorship on social media has been the subject of considerable debate, especially
after the US elections. The suspension of Trump's social media accounts pushed him into a spiral of
silence, and attempts to discredit it caused the issue to peak. The spiral of silence is a theory that
explains the tendency of individuals to remain silent about voicing an opinion contrary to that of
the majority (Neumann, 2002). It has recently been observed that Meta, in particular, censored the
sharing of the Israeli massacre in Palestine on social media. In addition to the posts of many news
channels and social media users, Human Rights Watch (HRW) prepared a report and revealed the
situation (HRW, 2023). Despite the claims of social media platforms to provide libertarian and
decentralized information flow, they question their impartiality and credibility by censoring content
in times of crisis, as we have seen in the Gaza Attacks. By analyzing the censorship, blocking,
slowing down, and surveillance practices of social media platforms in Gaza, this study aims to
discuss the contradictions of alternative new media in terms of transparency, neutrality, and user
trust.

The aims of this study are to analyze the censorship mechanisms applied on social media
platforms during the Israeli attacks on Gaza and to examine the effects of this censorship on users'
freedom of expression and digital activism practices. The study aims to discuss the contradictions
of censorship practices with alternative media ideals and to reveal the symbolic strategies
developed by users to overcome this censorship.

This study has two main questions for this purpose:

1) Which censorship mechanisms were implemented by social media platforms (e.g.,
Facebook, Instagram) during the Israeli attacks on Gaza, and how did these mechanisms shape
their impact on users' content production and sharing?

2) What symbolic and alternative methods have social media users developed to overcome
censorship mechanisms, and how can these strategies be evaluated in the context of digital
activism?

This research will use literature review and case study analysis methods to examine the
censorship mechanisms applied on social media platforms. In view of the studies on digital
censorship and digital activism in the literature, the types of censorship (content removal, account
slowdown, algorithmic manipulation) applied on social media, especially during the attacks on
Gaza, will be identified and their effects on users will be analyzed. Furthermore, the symbolic
resistance strategies developed by users against censorship will be discussed in the context of
digital activism. Data will be collected and analyzed from academic sources and social media posts.

In this study, the problem of censorship of social media, which is expected to offer a
libertarian airspace, is going to be analyzed within the framework of surveillance culture and digital
activism. This topical issue is expected to contribute to the literature on new media studies and
digital activism. The censorship mechanisms implemented by platforms such as Facebook and
Instagram during the Israeli attacks on Gaza have led to the questioning of this libertarian structure.
First of all, the types of censorship are emphasized, and the censorship applied to the posts about
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the massacre committed by Israel's attacks on Palestineon social media is discussed. In this context,
what is systematic online censorship? Why is censorship applied on social media so far from being
transparent? Against this censorship, it is observed that social media users continue to support
Palestine and condemn the massacre with the watermelon symbol integrated with the Palestinian
flag, which activists also use in street protests. It will be revealed how there is a way out against
this censorship in the algorithm as a digital activism/slactivism through symbolic overcoming. This
situation is going to be discussed in the study, and the findings obtained will be analyzed through
content analysis.

Alternative New Media and Digital Activism

With its decentralized and libertarian structure and potentials, such as easy access to
information and knowledge, immunity from authority, and freedom of expression, the Internet is
presented on a socio-political plane that can pave the way for participatory democracy and
alternative new media that aims to become the eyes and ears of the public again against traditional
media.

Traditional media is strongly connected with politics through its centralized and hierarchical
structure. The internet has allowed individuals to produce content with its decentralized structure.
The new mediais differentiated from traditional media by providing more instant and faster insider
information. It has changed its axis by taking news out of the focus of the traditional media, which
is biased and proceeds on the path determined by its supporters on the political plane.

There are two approaches to mass communication in the social context;

1) The first one emphasizes technological developments and the libertarian side of
technology

2) The other emphasizes the socio-economic and political aspects of technology.
In addition, there is also an approach that social media platforms are merely a tool.

New social movements have incorporated virtual elements into their actions by using
developing communication and information technologies. With the transformation of social
movements into internet-based action through the use of social media, the term “new” was added
and used together with digital activism (Tani & Boztepe Taskiran, 2018). With the transition of the
Internet to interactive media, new social movements created by the masses by organizing through
new media are referred to as digital activism (Aksu, 2017). Digital activism is a concept that refers
to social movements harnessing the power of social networks in addition to traditional
communication methods (Tuna & Tirkdlmez, 2023). The uniqueness of digital activism lies in the
fact that its practitioners, the digital natives, are very different from previous generations. Digital
activism has become one of the main ways of subjectivization in the political sphere and of

influencing political actors in terms of its transformation into an instrument of control over power
(Tuna & Turkolmez, 2023). Digital activism is the mobilization of civil society through internet-
enabled digital platforms and mobile phones to participate in governance processes (Tani, 2019).
According to the methods chosen by activists and their goals, digital activism is characterized by
slaktavism/cliltivism, taking sides/awareness activism, hacktivism, and citizen journalism (Kose,
2020).
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From a technological progressivist point of view, the idea that the Internet will create a
necessary and possible democratic environment is misleading. The focus is mainly on the
emancipatory aspect of the Internet, which the decentralized nature of the Internet counts on.
Nevertheless, this is the first perspective on the Internet. Another way of looking at this
“liberating” aspect of the Internet is that it has an “anarchist” character. With this aspect, the
internet has enabled people in society to express their ideas and thoughts more independently and
demandingly against authority. Social movements such as the Arab Spring, Occupy Wall Street, etc.
can be given as examples. It can be said that this feature of the internet is used relatively more
effectively, especially in strict regimes. Thus, the internet turns into a tool of control over
authorities. Therefore, the progressive perspective and the tradition of technological determinism
argue that the internet will bring about more democratic societies. On the one hand, the Internet
rings the bells of democracy; on the other hand, it is seen to ring anti-authoritarian bells. However,
the most ironic aspect of the Internet is that it was built mainly by anarchists but funded by the
military. Both sides believed technology would fulfill their dreams (Bozkurt, 2000).

Censorship from Surveillance Culture to Super Panopticon

While the Internet has, on the one hand, provided a liberating ground -due to its structure,
on the other hand, it has enabled the control and surveillance of too much information about
individuals. In this way, the authorities can quickly obtain information such as an individual's
ideology, opinion, and whether he or she is opposed to the government. It is known that
information from what people eat to what they buy is processed and marketed for economic
strategies through data mining. This situation brings to mind Foucault's panopticon metaphor
(Foucault, 2011). The “panopticon,” whose metaphor Bentham gave meaning to within the
framework of power relations, continues to be a part of surveillance culture today (Celik, 2022).
The phenomenon of surveillance defines an instrumental process through which power is
established to establish its hegemony and gain power and to protect and develop that power
(Marshall, 2001). From the past to the present, surveillance culture has been transformed by
replacing control, coercion, and fear with voluntariness and consent. Surveillance, in which consent
gains importance, today consists of participation in which the surveilled is also a part (Lyon, 2013).
Relatively comfortable and unperturbed control and surveillance by the authority are carried out
continuously. In the new society where information is power, surveillance is embedded in the fabric
of society. According to Foucault, the Age of Enlightenment, which discovered freedom, also
discovered disciplines and modern society became a society dominated by ‘“surveillance” and
“discipline” (Foucault, 2011). The concept of surveillance, which Foucault puts forward in a very
striking way, “the systematic investigation or monitoring of the communication or action of one or
more persons,” has recently gained particular importance in parallel with the development process
of information technologies such as the internet (Foucault, 2011). The structure conceptualized as
a surveillance society breaks down the barriers against total/integrated control with the impact of
new communication technologies and puts all social life under control with the increasing spread
of technologies. The surveillance society thus constitutes a superpanopticon, a structure that
allows the minority to monitor the majority, the majority to monitor the minority, and everyone to
monitor everyone from anywhere. The superpanopticon, as an understanding of surveillance
independent of space and time, can be used in many different fields such as the security of
individuals with society, health care services, road and traffic analysis, easy and fast detection of
criminals, design of smart buildings, and automation. Surveillance in the superpanopticon takes
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place in two ways; first, it increases control by creating awareness and self-criticism in individuals
through databases. The other is to provide the power to quickly recognize and control individuals
by recording personal information (Dereli, 2020; Kavut, 2023).

Jean Baudrillard says “the image is violent. Because what happens there is the murder of the
truth”, pointing out that in an environment where everything is exhibited to be seen, there is
actually nothing left to be seen (Baudrillard, 2024). In the risk society, the individual is not a victim
of image but an image (Gunerigok, 2018). In Nazife Sisman's words, “It makes itself transparent by
holding the copyright of everyone's own life” (Sisman, 2016). By voluntarily placing themselves in
the hands of their audience, individuals internalize control. This situation cannot be explained only
by the high use of social media by young people; that is, it cannot be explained only as age-specific
(Bauman & Lyon, 2013). But this does not mean that there is no external control and surveillance.
In addition, virtual environments have a positive impact on mass movements. In addition, virtual
environments have a positive impact on social movements. Virtual environments are effective in
mass movements. Walter Lippman states that the words and images presented to the masses
create a kind of virtual reality and effectively develop the desired behavior. Global social
movements generally focus on “democracy, revolution, freedom, and peace.” Social media can
shape and direct social movements in which large masses participate more effectively. However,
there are also disadvantages, such as surveillance and censorship (Dijk, 2012).

While social media platforms, which appear to be emancipatory, can tend to be independent
of power and authority, they can also go in the opposite direction in today's surveillance society.
Castells calls mass self-communication fundamentally based on horizontal interactional
communication networks, which are difficult for governments and corporations to control
(Castells, 2013). However, networks consist of horizontal connectivity and vertical hubs and nodes
(Dijk, 2012). it is seen that its emancipatory effect is realized within the boundaries presented to us
and under control and surveillance. We are granted a virtual and yet managed area of freedom. This
virtual medium is an area that differentiates according to ideology and culture and includes and
enables digital surveillance and surveillance that is carried out unannounced. In the context of a
culture of surveillance and control, it is also observed that the current dominant ideological
understanding is suppressed.

Networks serve the efforts of governments and public institutions to record and control all
citizens. In authoritarian states, this enables surveillance and censorship. In democratic states, it
increases the power of public officials (Dijk, 2012). In order to manage social media platforms, states
have developed methods of control and self-control and have introduced censorship, surveillance,
and control mechanisms. Censorship has a political and policy background and emerges as a state
intervention against political and ideological freedom of expression (Tekeli, 2021). Internet
censorship, a new form of censorship, is defined as the practice of states controlling citizens' online
activities, restricting the free flow of information, and violating the fundamental rights and
freedoms of online users (Shukla & Moosavi, 2013). With the use of social media by power and
authority, situations such as party formation, perception management, ideological collapse, or
revolution emerge, especially in social movements. This situation affects meaning, ideology,
culture, and perception. Here, individuals whose points of resistance are mentally weakened
become ready to manipulate the content offered by mass media and do not question the
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information imposed on them (Habermas, 2002). In this context, governments, administrations,
political agents, and, as recent events have shown, large technological companies that want to
shape or influence social movements resort to censorship, slowdowns, or blocking to influence the
masses. There are different types of censorship on the Internet. These include technical blocking,
slowing down, censoring search engine results, and restricting website content.

The intervention of nation-states and certain powers in access to the Internet shows that this
issue cannot be evaluated solely within the framework of liberal freedom. There are also national
and international organizations and initiatives (ITU-International Telecommunications Union/EU
Convention on Cybercrime) that justify opposing every regulation on the Internet as censorship. It
is expected that these organizations make regulations that prioritize political engagements.

Recently, one of the biggest examples of internet censorship took place during the 2020
elections. The recent US general elections clearly showed how much influence networks have on
the relationship between politics and media. Donald Trump's posts were censored on social media.
Trump's conflicts with social media and traditional media go back much further. In fact, his
statements during COVID-19 were partially censored by Twitter and shared as sensitive content.
During the elections, Trump's statements were countered by Twitter, Facebook, and Instagram,
claiming that his early victory announcements were shady. In this process, it was observed that
Biden was favored, and some of the shady posts (related to Ukraine, private life, etc.) were
removed from circulation. Trump openly criticized this situation, and he accused Facebook and
Twitter of being the “third arm” of the Democrats, claiming that they supported the election
campaigns of the Democrats.

The powerful and authoritarian structure of the big tech companies (Big Tech) and different
platforms have started to be established to develop opposing discourses. Furthermore, again,
applications such as Parler were removed from service after the raid on the US Congress because
they were far-right. Twitter closed more than 70,000 accounts for similar reasons. Facebook
removed all election-related posts with the hashtag “stop the theft.” It is known that certain
institutions control these big companies entering the equation. Looking at the censorship
processes from this perspective, it is tough to claim that posts with high discursive power are
unbiased and from within the society. We are confronted with a landscape quite far from the
techno-liberal plane that the Internet is accepted to host.

Methodology

The aim of this study is to examine the extent and forms of censorship of pro-Palestinian
posts on social media platforms during the Israeli-Palestinian war. The research will be based on
qualitative research methodology, using literature review and case study analysis. The literature
review will examine existing academic sources on digital activism, algorithmic censorship, and
alternative media theories to identify the types of censorship applied on social media platforms and
analyze the effects of censorship on digital activism. The study aims to concretely analyze the
censorship applied in the context of the Gaza attacks with examples. In addition, symbolic
resistance strategies against censorship, such as watermelon and olive symbols, will be evaluated
in the context of digital activism. This research aims to understand the mechanisms of digital
censorship and the effects of censorship on user behavior while at the same time revealing how
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symbolic strategies developed in the face of censorship contribute to the debates on digital
activism and freedom of expression

In this study, censorship allegations against the posts made on social media regarding the
Israeli-Palestinian war that started on October 7, 2023, and the results of the reports published by
human rights monitoring organizations on this situation are presented according to the types of
censorship. Since sharing all the posts in the study is impossible, an example of each type of
censorship is given. It will then discuss how the watermelon, a symbolic item, has become an
essential element of resistance for activists to cope with and overcome online systematic
censorship.

Findings

Palestine, including Jerusalem, which is considered sacred for all three Abrahamic religions,
has been home to many tribes and civilizations throughout history. Palestine, which has a strategic
position on the axis of oil and holy, is a fragile region in the Middle East, known as a bleeding wound
from the past to the present. The Israeli-Palestinian conflict began after the Second World War
when the Jews, who had been allowed to immigrate under the Ottoman policies of tolerance,
declared their independence in Palestine and violated international law through occupation (Filiu,
2016). The Palestinian Conflict emerged as an international problem on a regional and global basis
as aresult of the Arab-Israeli Wars that followed (Yildirim, 2021). On October 7, 2023, the Palestinian
organization Hamas launched an attack on Israel in an operation called the “Agsa Flood.” With
Israel's response, it turned into a war.

Israel's attack on Gaza and the war over the bombardment and genocide in the region have
had a great repercussion on social media. Since the first days of the war, it has been observed that
posts, especially on Facebook and Instagram, have been removed biasedly, the accounts of people
who frequently post such posts have been slowed down, and their posts have been algorithmically
blocked from being seen. In addition, fake and manipulative news showed that a psychological war
had begun on social media through propaganda and perception management (Aydin, 2024).

Restrictions on pro-Palestinian users and content

Restricting Jewish-American
artist and author Molly Crabapple’s
Instagram account

Israel tlers in the West
Bank. Within a day of po ceived a notice from
the platform that read, “You unt can’t be shown to
non-followers." She was also warned that her account
wouldn't appear in Explore, Search, Suggested Users,
Reels, or Feed Recommendations.

Figure 1. Example of a restriction on content

The people and pages that experienced this situation tried to overcome this algorithm with
a guidance method. In this process, the meta was deceived with images such as watermelon and
olive, integrated with Gaza symbols. In this process, these social media platforms, accepted as
alternative new media, have created great disappointment and damaged users' trust.
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According to a 51-page report published by Human Rights Watch (HRW), Meta, the parent
company of Facebook and Instagram, systematically censors pro-Palestinian content as seen figure
1 (Crabapple, 2023) and figure 2 (Warah, 2023) . Meta's content moderation policies and systems
have increasingly silenced pro-Palestinian posts on Instagram and Facebook in the wake of Israeli
attacks on Gaza, Human Rights Watch reported (Younes, 2023).

Suspension of journalist Leila
Warah’s Instagram account

Meta has also banned or suspended scores of accounts that
posted content about P ne. For instance, on October 10,

2023, Mondoweiss reported that Instagram had twice
suspended the account of Leila Warah, its West Bank video

correspondent. Warah says that Instagram temporarily

suspended her account and gave her 180 days to appeal,

warning that the suspen Id be permanent. After

Mondo! iblicized the ension, the platform quickly

reinsta her account. However rding to Mondoweiss, We suspended your
Warah's account was once agai ended later that same account, Leila Warah
day and then reinstated once more.

Warah's nsions came after *:

shared Leila’s account on Facebook pages, asking others

to submit fraudulent reports of guideline violations.”

Figure 2. Example of account suspension

HRW accused Meta of erasing Palestinian suffering and limiting opportunities to tell the
world what is happening in Gaza. Users of social media platforms owned by Meta say their posts
calling for a ceasefire in Gaza and protection of civilians in the territory have been restricted,
removed, or banned, as seen figure 3 (Mondoweiss, 2023). The removal of expressions of peaceful
support for Gazans is the result of “flawed Meta policies and their inconsistent and erroneous
application, over-reliance on automated tools to moderate content, and excessive government
influence over content removal processes,” HRW said (Younes, 2023)

Arbitrary content removals

Instagram’s removal of video from an
independent news website Mondoweiss
Meta's enforcement errors are quite common
and triggered by the development and

implementation of different content policies.
For example, Mondoweiss — an independent

news website focused on Israel/Palestine —
reports that on October 28, 2023, Meta
removed a video it posted on Instagram about
increasing Israeli arrests of Palestinians in the

The platform removed the video immediately
after publication, and restored it hours later
without explaining why.

Figure 3. Example of Meta's content removal

In the report published by 7amleh in 2022, the digital censorship applied to the posts of pro-
Palestinian and mainly activists was listed as account removal, restriction, warning, and limiting
access visibility (7amleh, 2022). This shows that censorship has existed for many years and has not
changed despite promises to fix it. After Meta asked for an independent body to investigate the
issue after allegations of censorship, content removal, shadow banning, and suspensions during
the Sheik Jarrah protests in 2021 as seen figure 4 (Soliiman, 2021), BSR (Business of Social
Responsibility) published a report in 2022, “Human Rights Due Diligence of Meta Impacts in Israel
and Palestine in May 2021”, which found that “there is a negative human rights impact on
Palestinian users’ rights to freedom of expression, freedom of assembly, political participation and
non-discrimination, and therefore on Palestinians’ ability to share information and opinions about
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their experiences” (Allison-Hope, 2022). In response, Meta issued an apology and promised to
rectify the situation as seen figure 5 (Stone, 2023), but the events of October 2023 proved to be a
broken promise (Younes, 2023). The recurrence of such situations on Meta and some social media
platforms, especially in times of crisis, suggests that Meta's opaque and discriminatory moderation
rules are disproportionately applied to oppressed and marginalized communities.

Would you like a slice of resistance?

WUULDU YUU

LIKE ‘uci
n &R -

Figure 4. A tweet during the Sheikh Jarrah protests

Social media moderation theories have four main systematic factors. The first can be seen as
removing tweets mentioning groups designated as terrorist organizations (DOI Policy). In 2021,
Meta's addition of Al-Agsa Mosque, which is considered sacred for Muslims, to the list of dangerous
people and organizations was a matter of controversy (Ozkan, 2024). The problem is that the US
government determines this list, and its framework is not shared transparently. The second issue
is newsworthy content. The third is content removal requests from countries, including Israel.
Rules' arbitrary and erroneous application is far from transparent, inconsistent, and discriminatory
(Fatafta, 2024).

(.'.) Andy Stone @

Meta statement on concerns about the visibility of Stories.

“We identified a bug impacting all Stories that re-shared Reels and Feed
posts, meaning they weren’t showing up properly in people’s Stories tray,

leading to significantly reduced reach. This bug affected accounts
equally around the globe and had nothing to do with the subject matter
of the content - and we fixed it as quickly as possible.”

43.8K

Figure 5. Description of meta manager about shadow banning

Censored hashtags such as  “Fromtherivertothesea,”  “FreePalestine,” and
“IStandWithPalestine,” as well as the Palestinian flag emoji, were caught in the online systemic
censorship. Several prominent Palestinian accounts were suspended, as well as hate speech against
Israel and the word Zionist.
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Table 1. Standard models for analyzing online censorship according to HRW

Censorship Types Online Description

Content Removal Removal of posts, stories, and comments

Suspending or Deleting = Suspending or permanently removing accounts

Accounts

Inability to Engage with | Restrictions on the ability to interact with content such as liking,

Content commenting, sharing, and reposting stories for a set period ranging from
24 hours to 3 months

Unable to Follow or Tag @ Restrictions on the ability to follow or tag other accounts

Accounts

Restricting the Use of Features | Restricting the use of features such as Instagram and Facebook Live,

such as Instagram and monetization, and recommending accounts to non-followers

Facebook Live

Shadow Ban Significant reduction in the visibility of a person's posts, stories, or
accounts without notice, such as reducing distribution or access to
content or turning off searches for accounts.

Belgium-based filmmaker and activist Thomas Maddens claims that a Palestinian video he
posted with the word “genocide” suddenly stopped receiving engagement on the platform after
aninitial surge (BBC, 2024). “l thought | would get millions of views, but the engagement stopped,”
Maddens told Al Jazeera. Authors, activists, journalists, filmmakers, and ordinary users around the
world have said that posts with hashtags such as “FreePalestine” and “IStandWithPalestine,” as
well as messages expressing support for Palestinian civilians killed by Israeli forces, are hidden by
the platforms (Altin, 2024). “My account was shadowbanned yesterday after | posted an Instagram
story about the war in Gaza,” Pulitzer Prize-winning journalist Azmat Khan said on X, adding, ""Many
of my colleagues and fellow journalists reported the same thing. This is an extraordinary threat to
the flow of information and credible journalism about an unprecedented war." Such examples can
be multiplied.

Figure 6. An example of a post expressing the decrease in the rate of views of posts about Gaza

Mohammad Darwish, as sees in figure 6 and figure 7 (Shankar, 2023), by creating an online
tool to change how words are spelled to avoid online censorship;

As a community of developers, we have a principle that ‘there is nothing that cannot be done
with code.’ So, | developed this tool in two versions, one in Arabic and one in English. The function
of the tool is to change the form of sentences to make it harder for Al and Facebook algorithms to
understand the meaning of the text.


https://www.dailyummah.com/haberleri/tiktok
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Users are thus looking for ways to avoid the algorithm combined with artificial intelligence
(Shankar, 2023).

.
—

€Palestine is free '@

Put the English text:

Gaza =

Modified text:

gaza

Covm-

For maximum benefit, do not place periods, commas, or quotation marks.
diroctly next o the text in the input area, for example *Agsa’ instead of
*Agsa” and soon *

Figure 7. An example of Meta's feedback to users is that Aksa has been added to the list of
dangerous persons and organizations

The Symbolic Defacement as a Form of Internet Activism: Watermelon Emoji

Algorithmic moderation systems classify user-generated content based on matching or
prediction, leading to a decision and moderation output (removal, blocking, account closure, etc.).
According to Grimmelmann, algorithmic moderation is a control mechanism that facilitates
collaboration and prevents abuses by shaping participation in a community (Grimmelman, 2015).

Despite the potential promise of algorithms and Al, automated moderation exacerbates the
situation for three main reasons related to content policy enacted by social media platforms. First,
in an attempt to increase transparency, it makes it harder to understand and audit a set of opaque
practices. Restrictions on information have turned into an abusive model of less transparency and
less accountability (Bambuer, 2012). The second is to complicate justice and equity issues in large-
scale socio-technological systems. Finally, it is to ignore the fundamentally political nature of
communication policies (Riley, 2013). Algorithmic moderation has the negative effect of reducing
judicial transparency, making justice issues more complex, and promising positives on the problems
of depoliticizing and obscuring complex political issues (Gorwa vd., 2020).

Symbolic subversion is a concept that refers to questioning and transforming the existing
social order, norms, and values. In this context, Mike Featherstone, in his study of consumer
culture, emphasizes the need to reshape traditions and cultural structures to produce new symbolic
products. In this process, cultural experts transform the relationship between symbols and values
by transferring meaning (Featherstone, 2007). Similarly, Erving Goffman, through his dramaturgical
approach, addresses how individuals reconstruct social roles through performance. Goffman
argues that individuals have the potential to both maintain and transform social norms through
their performances (Goffman, 1956). This literature shows how the concept of symbolic subversion
can be examined in the context of the critique and reconstruction of social norms.

Meta users have started a resistance against censorship by finding a way around content
moderation policies. By using emojis of the Palestinian symbols Keyfe, Lemon, Watermelon, and
Olive (or olive tree), users have managed to evade the algorithm in a symbolic subversion. On
Instagram and Facebook, pro-Palestinian activists have posted by typing “G4z4” or using
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watermelon instead of the Palestinian flag to avoid Meta's censorship (HRW, 2023). Thus, a
consensus was achieved through emojis and symbols in the reactions shown on social media
against the attacks in Gaza. Emojis respond to the need to express a lot with few words and gain
meaning through visual indicators and social consensus (Demirci, 2024).

The watermelon became an essential symbol for Palestine even before October 7. In 1967, as
a result of the Six-Day War, Palestine and Gaza came under Israeli rule. Under occupation, the
Palestinian flag and its colors were banned. When the Palestinian flag was banned, young people
started using watermelon slices, a popular fruit of the region, with the same colors as the
Palestinian flag, to protest as seen figure 9 and figure 10 (BBC, 2023). After the signing of the Oslo
Peace Accords in 1993, the Palestinian flag was recognized as the symbol of the Palestinian
Authority. It was used in Gaza and the occupied West Bank. The watermelon symbol has thus
become a tradition among activists and users of social media for decades in protests against
censorship and symbolism. Many people continue to use watermelon slices to support Palestine,
from everyday clothing to graffiti, from artwork to emojis on social media (Keskin, 2023). As seen
figure 8 (BBC, 2023), the watermelon slice was drawn by artist Khaled Hourani in 2007 for his book
“The Subjective Atlas of Palestine.”

Figure 8. The watermelon slice was drawn by artist Khaled Hourani

Processes from the poem “In Praise of the Watermelon” by the American poet Aracelis
Girmay, a poem dedicated to the symbolic meaning of the watermelon for the “Palestinian cause”;

In Palestine, where waving the Palestinian flag is a crime,
Against Israeli soldiers,
Watermelon slices are raised,

Palestine's red, black, white, green.

THIS IS NoT

ESTINIAN F

e {1

Figure 9. An image from a demonstration in Tel Aviv: “This is not a Palestinian flag.”
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On TikTok, British Muslim comedian Shumirun Nesssa created watermelon filters and asked
his followers to make videos using them. He said that the proceeds would be given to foundations
helping Gaza. In the meantime, some social media users started using watermelon symbols instead
of the Palestinian flag to prevent their videos and accounts from being blocked (BBC, 2023). Thus,
over the years, the watermelon symbol became an essential symbol of activism.

Figure 10. Image of protesters in Jerusalem carrying watermelon slices symbolizing Palestine
Conclusion

The internet and social media are becoming increasingly important in a digital world. Within
the network society, social media promises its users a libertarian and democratic ground.
Nevertheless, this libertarian structure has become a culture of voluntary and participatory
surveillance, called the super panopticon. As a result, censorship takes place algorithmically on
social media platforms. These censorships restrict access to information, disrupt freedom of
expression, and cause polarization and discrimination. As a result of online censorship, injustice,
political obscurantism, and lack of transparency are harbingers of danger in the socio-political and
economic spheres.

Human Rights Watch (HRW) reported that content moderation policies and systems on
Meta-controlled social media platforms such as Facebook and Instagram have silenced pro-
Palestinian content following the attacks on Gaza (Alaca, 2023). In a 51-page report, Human Rights
Watch (HRW) analyzed 1,050 cases of online censorship from more than 60 countries. In total, HRW
found more than a hundred recurrences of six common patterns of censorship, including peaceful
expression on the Palestinian-Israeli war. These include removing content, suspending or deleting
accounts, being unable to interact with content, following or tagging accounts, and restricting
using features such as the Live feature (HRW, 2023).

Against this censorship by Meta on social media, activists and users prevented systematic
censorship online by using symbols and emoji. Instead of the pool of concepts censored through
artificial intelligence and algorithmic moderation, they continued to express their views and
opinions without censorship through emojis and symbols. This process, which continues by
developing new ones to replace the methods that have been noticed, can be called 'symbolic
subversion.' Thus, the watermelon emoji, which bears the same colors as the Palestinian flag, has
become a symbol of peace and resistance against war all over the world. Language, symbols,
discourse, and ideologies are essential actors in political culture that help us explain society and the
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political system in terms of power and power relations. People have used this symbol as a powerful
tool to show the world that they stand with Palestine. These symbols play a significant role in the
construction of cultural identity and are embedded in the codes of society. It has been a symbol of
resilience and determination in the Palestinian struggle.
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Genisletilmis Ozet

Giris

Gunimiuzde dijitallesme glin gectikce artmaktadir. Ag toplumu olarak nitelendirebilecegimiz
toplumsal yapi icerisinde etkilesimli medya ¢agin isaret fisegi olarak nitelendiriimektedir. Bu
etkilesimli medyanin giindelik dili agirlikli olarak sosyal medya platformlaridir. Basta Facebook,
instagram ve Twitter olmak (izere ok cesitli ve farkli islevlere sahip olan sosyal medya platformlari
kullanicilarin glindelik hayat ihtiyaclarinin bir kismini sanal uzam ve zamansallikla karsilayarak farkl

bir zemin sunmaktadir. Bu platform {izerinden daha hizli, daha anlik ve genis bir kitleye ulagan sosyal
medya, sokakta karsiligini arag¢sal bir ajan olarak strdirmektedir.

Alternatif Yeni Medya ve Dijital Aktivizm

internetin Web 2.0 a gecmesiyle birlikte etkilesimli yeni bir diizleme gecilmistir. Birey sadece
tiketen degil ayni zamanda siber uzamda dretici konumuna gec¢mistir. Bu durum internet ¢aginda
yeni bir dénemin kapisini aralamistir. Béylece kitleler sosyal medya kanallari ile etkilesim kurarak
daha hizli ve yeni bir iletisim agr kurmayi basarmistir. Kiresellesen diinyada, merkeziyetsiz ve
6zgirliik¢l olarak nitelendirebilecegimiz bu zemin, sagladigi bilgi ve enformasyona kolay erisim,
otoriteden bagisiklik, ifade 6zgirliglu gibi potansiyellerle katiimci demokrasi ve geleneksel
medyaya karsi yeniden halkin g6zl kulagi olmayr amaclayan alternatif yeni medyaya zemin
olusturabilecek bir sosyo-politik diizlemde sunulmaktadir.

Gozetim Kiiltliriinden Siiper Panoptikona Sansiir

Aglar, hikiimetlerin ve kamu kurularinin tiim vatandaglari kayit altina alma ve kontrol etme
cabalarina yaramaktadir. Otoriter devletlerde bu gozetim ve sansiire olanak tanir. Demokratik
devletlerde ise kamu gdrevlilerinin gliciniu arttirmaktadir. Algoritma ve yapay zekanin potansiyel
vaatlerine ragmen sosyal medya platformlari tarafindan yirdrlige konulan icerik politikasi ile
otomatik moderasyon durumu daha da kétiilestirmektedir. Birincisi seffafligi daha ¢ok arttirmak
gayesi ile seffaf olmayan bir dizi uygulamanin anlasiimasi ve denetlenmesini zorlastirmaktir. Bilgi
Gzerindeki kisitlamalar daha az seffaf daha az hesap verilebilir kétiicll bir modele déntigmustdir.

Dr. Ogr. Uyesi, Bayburt Universitesi, e-mail: nurankizmaz@hotmail.com, orcid.org/0000-0003-3913-8501, Bayburt,
Tirkiye
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Teknolojide ilerlemeci anlayis ile ortiisen bir bakis agisi ile internetin zorunlu ve mimkin bir
demokratik ortam hazirlayacag diistincesi yaniltici bir diistincedir. Temelde internetin merkezsiz
yapisinin sagladig dzgirlestirici yoniine odaklanilir. Fakat bu internete karsi birinci bakis agisidir.
internetin bu “dzgiirlestirici” yanina bir diger bakis agisi ise internetin “anarsist” karakterinin
oldugu gorisidir. Bu tarafi ile internet toplumda insanlarin fikirlerini ve distincelerini daha
bagimsiz ve talepkar bir sekilde otoriteye karsi ifade etmelerini saglamistir. Arap bahari, Occupy
Wall Street vs. gibi toplumsal hareketler buna érnek olarak verilebilir. Ozellikle kati rejimlerde
internetin bu 6zelliginin nispeten daha etkin kullanildigr sdylenebilir. Boylece internet ydneticiler
lzerinde bir denetim aracina doniismektedir. Dolayisiyla ilerlemeci bakis acisi ile teknolojik
determinizm gelenegi internetin daha demokratik toplumlari ortaya ¢ikaracagini savunur. internet
bir yandan demokrasinin c¢anlarini calarken diger yandan otorite karsiti c¢anlar caldig
gorilmektedir. Ote yandan internetin en ironik tarafi biyiik dlciide anarsistler tarafindan insa
edilmis, fakat ordu icin finanse edilmis olmasidir. Her iki taraf da teknolojinin riyalarini
gerceklestirecegine inanmislardir.

Metodoloji

Bu calismada Israil- Filistin savasi sirasinda bireylerin sosyal medya (izerinden yapmis olduklari
Filistin yanlisi gonderilere uygulanan sansiiriin hangi boyutta ve ne sekilde gerceklestigini
arastirmayr amaglanmistir. Calismada nitel arastirma ydntemi kullanilarak verilerin analizinde
literatiir incelemesi tercih edilmistir. Buna ek olarak 6rnek olay analizine dayali teorik bir yaklasim
benimsenmistir. Literatiir taramasi, dijital aktivizm ve algoritmik sansiir konularinda mevcut
akademik kaynaklarin incelenmesini icermektedir. Bu teorik cerceve sosyal medya platformlarinin
Gazze saldirilari sirasinda uyguladigi sanstirii anlamak icin bir temel olusturacaktir. Calismada Gazze
6zelinde yasanan sansir olaylari, literatiirdeki kavramsal tartismalar ile iliskilendirilerek érnekler
tizerinden analiz edilecektir. Arastirmada 7 Ekim 2023’te baslayan israil-Filistin savasina dair sosyal
medyalar Gizerinden yapilmis olan paylasimlara sansir iddialara ve bu durum hakkinda yayinlanmis
insan haklari izleme 6rgitii tarafindan yayinlanmis raporlarin sonuclari sansiir tiirlerine gére ortaya
konmustur. Calismada her sansiir tiirtine bir 6rnek verilmistir. Daha sonra gevirimigi sistematik
sansdr ile bir basa ¢ikma ve alt etme bicimi olarak sembolik bir 6ge olan karpuzun nasil aktivistlerin
6nemli bir direnis unsuruna dénustigi ele alinmistir.

Bulgular

israil’in Gazze’ye saldiri diizenlemesi ve bélgedeki bombardiman ve soykirim {izerine savas,
sosyal medyada biiytk yanki uyandirmistir. Savasin ilk giinlerinden itibaren 6zellikle Facebook ve
instagram’da yapilan paylagimlarin yanli olarak kaldirildig, siklikla bu tiir paylasim yapan kisilerin
hesabinin yavaslatilarak paylagimlarinin goériilme oranlarinin algoritmik olarak engellendigi
gozlemlenmistir. Bu siire¢ sahte, maniplilatif haberler ve propagandalar ile algi ydnetimi suretinde
sosyal medya (izerinden psikolojik bir savasin basladigini géstermistir. HRW Filistin-israil savasina
dair bariscil ifadeler de dahil toplamda alti ortak sansiir modelinin ylizden fazla tekrar ettigini tespit
etmistir. Bunlar: icerik kaldirma, hesaplarni askiya alinmasi veya silinmesi, icerikle etkilesime
girememe, hesaplan takip edememe veya etiketleyememe, ‘Live’ ozelligi gibi 6zelliklerin
kullaniminin - kisitlanmasi  olarak siralanabilir. Ozellikle sosyal medya platformunda Filistin
destekgileri ve aktivistler (veya slaktivist) sosyal medya kisitlamalari ile savas suclarinin gizlenmeye
cahsiimasina ve desteklerin kesilerek toplumsal hareketlere karsi daha evvel Filisitin bayragini
tasimanin yasaklandigl 1967’de meydana gelen Alti Giin Savag’larinin ardindan tepki ve direnisin
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sembolii haline gelen karpuz metaforu ile sansiire karsi tepkilerini ortaya koymuslardir. Karpuz
figuird Filistin icin 7 Ekimden daha dnce 6nemli bir sembol haline gelmistir. 1967’de Alti Giin
Savasi’nin sonucunda Filistin ve Gazze israil ydnetimine ge¢mistir. isgal altinda Filistin bayraginin ve
bayragin icindeki renklerin tasinmasi yasaklanmistir. Filistin bayraginin taginmasinin yasaklanasi ile
birlikte gencler bu durumu protesto etmek icin bélgenin sevilen bir meyvesi olan ve Filistin bayragi
ile ayni renkleri tastyan karpuz dilimleri kullanmaya baslamistir. Bdylece karpuz semboll sansiire
karsi on yillardir protestolarda ve sembolik olarak sosyal medyada aktivistleri ve kullanicilar
arasinda gelenege dontismis durumda. Bir¢ok insan Filistin’e destegini géstermek icin ginlik
kiyafetlerinden duvar grafitilerine, sanat eserlerinden sosyal medyadaki emojilere kadar yaygin bir
bicimde karpuz dilimi kullanmaya devam etmektedir. Meta kullanicilari sansiire karsi igerik
denetleme politikalarini asmanin yolunu bularak bir direnis baslatmistir. Kullanicilar Filistin’in
semboli haline gelen Keyfe, Limon, Karpuz ve Zeytinin (veya zeytin agaci) emojilerini kullanarak
sembolik bir alt etme ydntemi ile algoritmadan kacmayi basarmislardir. Instagram ve Facebook'ta
Filistin yanhsi aktivistler "G4z4" yazarak ya da Meta'nin sansiriinden kaginmak icin Filistin bayragi
yerine karpuz kullanarak paylasim yapmislardir. Sosyal medyada Meta’nin uygulamis oldugu bu
sansiire karsi aktivistleri ve kullanicilar sembol ve emoji kullanarak gevirimigi sistematik sanstiriin
Onine geg¢migslerdir. Yapay zeka ve algoritmik moderasyon (izerinden sansiirlenen kavram
havuzunun yerine emoji ve semboller yoluyla goriis ve dislincelerini sansiire takilmadan ifade
etmeye devam etmislerdir.

Sonug

Sonug olarak dijitallesen diinyada internet ve sosyal medya giin gectikce daha 6énemli bir
konuma sahip olmaktadir. Ag toplumu icerisinde sosyal medya, kullanicilarina 6zgirlikci ve
demokratik bir zemin vaat etmektedir. Fakat aslinda bu 6zgtirltkci yapimnin stiper panoptikon olarak
adlandirabilecegimiz gondlli ve katiimli bir gézetim kdltiriine donistigini gormekteyiz. Bunun
neticesinde algoritmik olarak sosyal medya platformlarinda sansiiriin gerceklestigi gériilmektedir.
Bu sansiirler bilgiye erisimin kisitlanmasi ifade 6zgurlGgiinin sekteye ugratiimasi, kutuplasma ve
ayrimciliga sebep olmaktadir. Cevirimici sansirlerin sonucu olarak adaletsizlik, siyasetin
belirsizlestirilmesi ve seffaflik olmamasi sosyo-politik ve ekonomik diizlemde tehlikenin habercisi
unsurlardir. Sosyal medyada Meta’nin uygulamis oldugu bu sansire karsi aktivistleri ve kullanicilar
sembol ve emoji kullanarak cevirimici sistematik sansiiriin dniine ge¢mislerdir. Yapay zeka ve
algoritmik moderasyon Uzerinden sansirlenen kavram havuzunun yerine emoji ve semboller
yoluyla goris ve dusiincelerini sansiire takilimadan ifade etmeye devam etmiglerdir. Farkedilen
metotlarin yerine yenilerini gelistirmek suretiyle devam eden bu siirece ‘sembolik alt etme’
denilebilir. Boylece Filistin bayrag ile ayni renkleri tasiyan karpuz emojisi tiim diinyada savasa karsi
baris ve direnisin semboli haline gelmistir. Béylece Filistin miicadelesinde dayaniklilik ve kararlihgin
semboli olmustur.
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Abstract

This study focuses on the formation and change of religious beliefs in the age of social media. Accordingly, this study aims
to determine how social media is used in religious contexts. Another aim of the study is to reveal how the formation and
change processes of religious beliefs are realized through social media tools. In line with these objectives, the official X
account of the Presidency of the Republic of Tirkiye - Presidency of Religious Affairs named "Diyanet English", which
shares posts in English, was analyzed using the content analysis method. The posts made from this account between July
1, 2023 and July 1, 2024 were analyzed for the aim of the study using the MAXQDA 2022 package program. The data
obtained within the framework of the analysis were coded and the subject distribution, sub-codes, and word cloud of the
shared content were presented. When the findings and results obtained in the study were evaluated, it was determined
that the Presidency of Religious Affairs shared mostly religious information, official statements, and content related to
social and communal issues from the account in question. In addition, it was concluded that this account is not used
actively, the posts were limited, and there was a lack of interactive use.

Keywords: New media, Religion, Faith, Presidency of Religious Affairs

Cevrimici Ortamlar Araciligiyla inanglarin insasi ve Degisimi:

Diyanet ingilizce X Hesab1 Uzerine Analiz

Oz

Bu ¢alisma, sosyal medya caginda dini inaglarin insasi ve degisimi lizerine odaklanmaktadir. Bu dogrultuda calismada
sosyal medyanin dini baglamda nasil kullanildiginin belirlenmesi ve ortaya konulmasi amaclanmistir. Ayrica sosyal medya
araglari vasitasiyla dini inaglarin insa ve degisim siireglerinin nasil ve ne sekilde gergeklestiginin ortaya gikartiimasi
calismanin bir diger amacidir. Bu amaglar dogrultusunda calismada Tiirkiye Cumhuriyeti Cumhurbaskanhigi Diyanet isleri
Baskanliginin ingilizce olarak paylasimlar gerceklestirdigi “Diyanet English” resmi X hesabi icerik analizi yéntemi ile
incelenmistir. Bu hesaptan 1 Temmuz 2023- 1 Temmuz 2024 tarihleri arasinda gerceklestirilen paylagimlar MAXQDA 2022
paket programi araciligryla ¢alismanin amaci dogrultusunda analiz edilmistir. Analiz cergevesinde elde veriler kodlanarak
paylasilan iceriklerin konu dagilimi, alt kodlari ve kelime bulutu ortaya ¢ikartilmistir. Calismada elde edilen bulgular ve
sonuclar degerlendirildiginde Diyanet isleri Baskanligi s6z konusu hesaptan cogunlukla dini bilgilendirme, resmi aciklama,
sosyal ve toplumsal konularla ilgili icerikler paylastigi tespit edilmistir. Ayrica bu hesabin giincel olarak kullanilimadigi,
paylasimlarin sinirli oldugu, interaktif olarak kullanimin eksik oldugu sonucuna varilmistir.
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Formation and Change of Beliefs through Online Environments:
Analysis on the “Diyanet English” X Account

Introduction

The new communication technologies that emerged in the 20th century and became the
pioneers of change have drastically altered production systems. In addition to production systems,
these technologies have contributed to the acceleration of digitalization in many other areas such
as communication, interaction, and religion. The digital age we live in has digitized the global world
and universal communication, and the speed of communication, interaction, and accessing news
has greatly increased. Additionally, Web 2.0 technology (which allows users to be more active and
engaged) enables user-oriented content production and allows individuals to create their own
profile pages (Ségit & Ongel, 2022). The widespread use of new media created by new
communication systems has directly affected every aspect of human life. These communication
technologies called social media, new media, and Web 2.0 have become an effective
communication area. In addition, social media tools play an active role in setting the agenda of
society, groups, and individuals and connecting them with these agendas. Additionally, new media
are virtual environments where users can create their own profiles, publish self-produced content,
and share their content with large communities (Blossom, 2009).

New media are the new-generation platforms of the internet where users can produce
unique content. They have distinctive features such as being writeable, readable, updatable, fast,
and free of charge. It would not be wrong to describe new media technology and writable web
technology as a new domain of concepts, discourse, and ideas. New media increases the network
effect and as a result of that, more users communicate as databases develop, applications become
more functional, and they reach wider audiences (Musser & O’Reilly, 2007). New media technology
appears as platforms where individuals can participate together, produce content, and come
together around a specific purpose. Furthermore, it has many advantages in terms of enabling
users to read, write, watch, share, and act in a coordinated manner on any subject.

Being one of the 21st century's most effective digital platforms, Web 2.0 channels provide
serious advantages to individuals and organizations. Billions of users around the world use digital
communication technologies and social networks to do research on products and services,
exchange views on their hobbies and tastes, review products, become members of music and
movie fan clubs, participate in political campaigns, promote religious beliefs, and create virtual
friendships. Digital communication technologies, which are used extensively today, provide web-
based communication opportunities and enable users to express their opinions, thoughts,
comments, and likes online. In addition, Web 2.0 technology has provided the opportunity to
combine the read technology on the web with the write technology. Web 2.0 is a combination of
innovations in the internet and digital communication technologies. Many institutions,
organizations, companies, and politicians want to use the advantages of these innovations and they
are working to this end (Kogyigit & Kogyigit, 2018).

In the digital age, the rapid change and development in information and communication
technologies, especially the widespread use of social media, has increased the speed of access to
information and made news and information consumption extremely easy. The fact that user-
generated content, information, or news reaches millions of people in a very short time shows how
effective social media platforms are in the speed of information dissemination. The ease of access
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to information and news, which is among the intended uses of social media platforms, draws
attention as the most important aspect of these platforms.

Considering that 68.9 million people are social media users, 82 percent of the total
population have access to the internet, and online news consumption is 84 percent in Tirkiye
(Digital, 2022), the importance of social media tools at the social level becomes evident. Although
there are many different social media tools in use around the world, some have a much higher
usage rate and impact than others. The platform "X" is one of the tools with a high utilization rate
and level of impact. X not only covers a wide range of topics such as politics, sports, business, or
entertainment, it also plays an important role in times of crisis. Today, X can set the agenda for
almost every part of society, from individuals to institutions, and a topic that is a Trending Topic
(TT) on X can become the agenda of the country, politicians, and even the entire nation. For this
reason, social media platforms (especially X) are used as an effective communication tool by
individuals, organizations, and governments.

Considering the characteristics of new media, it is possible to summarize the features of
social media platforms and the benefits they provide to users with the development in digital
communication technologies as follows (Musser & O’Reilly, 2007): Through mass connectivity, it
provides users with interactive, symmetrical, fast and mass connectivity. With user-oriented
control, users have increased control over information flow and content sharing. With user-
centricity, rich interfaces designed for different experiences tailored for each user and web content
that optimizes user interactions have emerged and social media users have become more active.
The concept of openness provides the opportunity to access information and share it with more
people. Thanks to its low cost, social media technology increases the activity of users with its ease
of use and ability to contribute. Moreover, social media technology (which is flexible, editable,
suitable for sharing and more suitable for achieving success through collaboration than controlling,
has read-write technology, and enables dialogic structure) embodies unique digital communication
features.

Considering the impact of the change created by the development of new media, this
transformation has had significant effects in the field of religion and belief, as in almost every field
of social life (Stout, 2011). Foremost among these effects, new media has helped to increase
awareness of different beliefs and practices and promote religious pluralism by facilitating access
to religious information (Hoover, 2006). In addition, new media have created new spaces for
religious groups and individuals to express themselves. Social media platforms enable religious
leaders to deliver preaches, prayers, and other religious content to large audiences. This allows
religious knowledge and practices to transcend geographical boundaries and create a global
network of interaction (Stolow, 2005). Moreover, new media has accelerated the process of
individualization and personalization of religious beliefs. Unlike traditional religious communities,
individuals can form and express their religious identities and beliefs on online platforms. For
example, preaches posted on YouTube, religious discussions on Facebook and X, blog posts, and
online religious forums help religious groups and individuals to promote and defend their beliefs
(Hosseini, 2008).

Considering the studies on new media, religion, and belief in the related literature, Hosseini
(2008) in his study on religion and media, mentioned the importance of religion, culture, and
globalization. Arguing that globalization has a tangible impact on religion and beliefs, the author
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mentions the inevitable changes in religious institutions, religious beliefs, and traditions. Hjarvard
(2011) on the other hand, emphasizes the mediatization of religion today and discusses the
relationship between media and religion as secularization. In his article, the author discusses the
relationship between mediatization and secularization at three levels: society, organization, and
individual. Knott & Mitchell (2013) in their study titled "The changing faces of media and religion",
state that religion has undergone a major change and transformation with the new media
technologies emerging in today's society. Kutlu (2024) in his study on online religion in Tirkiye,
states that new media has led to the emergence of new preachers who communicate religious and
ethical values in a media-oriented way. Moreover, Kutlu (2022) in his study titled "Analysis of Fake
Religious Posts on Social Media", states that posts with religious content on social media generally
carry a sacred discourse, but some of them are unfounded.

Although the studies in the literature are similar to this study, this study differs from others
in that it focuses on the formation and change of religious beliefs in the social media age and reveals
how the formation and change processes of religious beliefs are realized through social media
tools. This study focuses on the formation and change of religious beliefs in the age of social media.
Accordingly, this study aims to determine how social media is used in religious contexts. Another
aim of the study is to reveal how the formation and change processes of religious beliefs are
realized through social media tools. In line with these objectives, the official X account of the
Presidency of the Republic of Tirkiye - Presidency of Religious Affairs (Tirkiye Cumhuriyeti Diyanet
isleri Bagkanligr), (Diyanet English, 2024) which posts in English, was analyzed using the content
analysis method.

New Media and Religious Representations

New media or social media are virtual environments where users can create their own
profiles, publish self-produced content, and share their content with large communities. Some of
this shared content affects the behavior of individuals in society directly and some indirectly. In this
respect, social media can be defined as highly accessible communication technologies Blossom,
(2009) that allow individuals to easily influence each other. On the other hand, social media is
defined as: collaborative and online content Roberts & Kraynak (2008), virtual community Kim vd.,
(2010), content created by its own audience Comm & Burge (2009), and social content websites
that allow participants to express themselves in online environments, communicate, participate in
groups and contribute to these groups with comments and publications.

Gunelius (2011), defines social media as communication platforms created by utilizing web
2.0 technologies; online publications that emerge through conversations, relationships, and user
participation. In another inclusive definition, Eley & Tilley (2009) refer to texts, images, audio
content on forums, microblogs and blogs, and profile pages on social networking platforms as
social media. There are hundreds of definitions of social media in the literature. Naturally, it is not
possible to list all definitions here. For this reason, the definitions mentioned above are
comprehensive and descriptive enough as they are agreed upon and accepted.

Social media platforms, or digital social networks, stand out with their user-oriented nature.
These human-centered platforms allow all users to interact with each other. In addition to being
the most important environments of writable web technology, social media platforms are channels
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that are increasing in number of users and level of influence among digital communication tools.
Since Web 2.0 technology includes applications that enable online and interactive communication,
social media platforms are referred as the social aspects of new-generation digital information
technologies (Constantinides & Fountain, 2008).

Blossom (2009), lists the characteristics of social media platforms as follows:

e They use next-generation web infrastructures that include measurable and accessible
online technologies and techniques.

e Due to their online, dialogic, and interactive nature, they allow users to communicate with
each other without the limitations of time and space.

e With their interactive feature, they have made it possible for web technologies to have
read, write, and share features.

e The level of influence of social media platforms is quite high due to their multi-media
nature and the fact that millions of users communicate with each other at the same time.

There are many social media tools and channels around the world for different purposes.
Some of these tools are used all over the world, while others exist locally. Sites such as Facebook,
X, Instagram, YouTube, and Wikipedia are among the leading sites used worldwide. Not all social
media channels have a similar level of impact on communication processes. For an institution or
organization to gain a place in the media and be on the agenda, it needs to make newsworthy
discoveries or carry out activities and report them to the media. Additionally, not every social media
channel or tool has the same impact on the target audience. For this reason, it is of great
importance for an institution to choose the right tool to influence the thoughts, behaviors, and
actions of the target audience. The right channels must be selected in order to attract the attention
of individuals, to ensure that the messages are perceived, and to change the perceptions of the
target audience (Kogyigit, 2022).

Itis necessary to highlight the platform "X", which is one of the most widely used social media
tools inthe world, as it includes the sampling process of the study. This platform is a medium where
many agendas from politics, sports, business, entertainment, and religious issues are discussed. In
fact, a topic that is a Trending Topic (TT) in X can even become the national agenda of a country.
For this reason, it is seen that social media (especially today with channels such as X) can set or
influence the agenda of individuals, institutions, and states. Even heads of state make their
statements on this site today.

As today's societies are undergoing rapid change and digitalization, researchers (especially
in the field of social sciences) have placed communication processes and technologies in a central
position to explain the effects of this change on society and the processes of change. Castells, one
of the most important representatives of this positioning, mentions that in order to understand
and analyze societies, it is necessary to focus on their communication technologies (and therefore
their media structures). Castells (2013) calls this new era "the age of informationalism", while
characterizing today's societies as "network society". These technological changes have led to
fundamental changes in society, the most important of which are changes in culture. Technological
changes have led to the emergence of concepts such as mass culture, popular culture, and digital
culturein society. With the concept of "Culture Industry"”, Adorno states that the mass media create
a system and offer similar cultural products to the masses in unison (Adorno, 2008). On the other
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hand, with the influence of mass communication technologies, the concept of popular culture is
expressed as an ephemeral, short-term, ever-changing daily life culture and it includes many
concepts such as music, art, sports, food and drink, fashion, politics, and social life.

Accordingly, technological developments and new media have created new spaces for
religious groups and individuals to express themselves. Social media platforms enable religious
leaders to deliver preaches, prayers, and other religious content to large audiences. This allows
religious knowledge and practices to transcend geographical boundaries and create a global
network of interaction. In addition, new media has also become a strategic tool for religious groups
to promote themselves and defend their beliefs.

Recognizing the wide reach and interaction potential of social media, religious institutions or
religious personalities actively use these platforms today. Social media allows religious leaders to
deliver their preaches, teachings, and religious messages to large audiences, while at the same time
establishing closer and continuous communication with their congregations. For example,
platforms such as X, Facebook, and Instagram provide a platform for religious leaders to interact
directly with their followers, answer questions, and engage in religious discussions. This digital
interaction helps religious leaders and institutions to become more visible in society and
disseminate religious knowledge to a wider audience. Furthermore, social media makes it easier for
religious communities to connect with each other, build support networks, and coordinate religious
activities. However, this process of digitalization brings with it a transformation of religious
authority and traditional religious structures, requiring a redefinition of religious leadership and
authority in the new media age.

Formation and Change of Beliefs in New Media

As mentioned above, Castells describes today's societies as network societies. In today's
conditions, power relations, social roles, production, and distribution relations are better explained
by the concept of network society. This is because there are relations in societies mediated by new
communication technologies, and power, production, distribution, and social practices are
determined by a networked technology. In other words, the determinants of relations in all
segments of society are realized through new computer-mediated communication technologies.
Moreover, structures such as political power and the nation-state have been replaced by new
power relations today, determined by technological and computerized means. The best example
of this is the technologically assisted uprisings and protests in different societies. In fact, the
competition and power relations that have emerged between nation-states and technology giants
in recent times, states taking certain measures against technology giants that exist worldwide,
states trying to determine legal frameworks, and the emergence of power conflicts can be given
as examples (Kogyigit, 2022).

Today, the concepts of culture and media are in an inseparable relationship (Kutlu, 2023). This
relationship manifests itself in the media's presentation of new lives to society, and in the process
by which modern people make sense of the world and create images. The new symbols created by
the media shape human life and create a new style of culture that includes thoughts and behaviors
by creating a certain lifestyle. For this reason, this culture created by the media recreates and
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shapes popular culture (Geger, 2013). This reproduction is realized through the media and popular
culture is reflected by the media in terms of its content and forms (McQuail, 1994).

In his book "Liquid Surveillance", Bauman states that while identities are ambiguous,
unregulated, and self-ordained, they are transformed into symbolic entities based and centered on
the image. As aresult, virtual spaces have emerged and individuals have created their online spaces
by creating posts according to their interests through digital media, such as websites and social
media. Bauman conceptualizes these spaces as "virtual space", while Castells defines the
communities in these environments as "virtual communities". In virtual space environments, virtual
realities and identities are produced because the reality is blurred (Bauman, 2014; Castells, 2013).

Goffman (2016), on the other hand, states that the individuals present their selves and their
thoughts virtually in the virtual space and virtual community environments. Goffman offers an
explanatory approach using the example of theater to explain the atmosphere of digital culture in
which the actors of virtual networks exist. According to Goffman, individuals put on a performance
similar to a theater play staged by professional actors and these behaviors (which are expected to
be taken seriously but are also contrived) have nothing to do with reality. Today, individuals present
their selves with fake behaviors through virtual environments, and they make many of the actions
they perform in daily life with contrived performances public through social media (Cakmak &
Cavus, 2018). Furthermore, Goffman, who considers the identity artificially presented by individuals
as the image that they try to project to others, interprets people as the sum of all these actions and
the product of all arrangements. This is similar to the fact that an individual is the sum of all the
elements that they put on their online profile, such as photos, comments, posts, or the people they
follow. By creating their own showcases on social media, individuals can share their personal
information, world views, and even their private lives. As a result, the values that popularize user
profiles which reach the highest number of likes at the end of the day, constantly share content
and have a high number of followers or viewers, are composed of numbers, images, and
impressions (Gtizel, 2016).

New media tools have profound effects on religious practices and rituals, causing significant
transformations in these areas. Through digital platforms, worships and religious rituals can be
performed virtually, thus overcoming the limitations of physical space and time. For example,
applications such as online preaches, virtual prayers, and digital pilgrimages enable individuals to
fulfill their religious practices in a more accessible and flexible way. This process brings with it the
individualization and personalization of religious practices. New media allows individuals to
personalize their religious experiences, while at the same time enabling sharing these experiences
with a large online community. As a result, religious practices and rituals are breaking out of
traditional patterns and transforming into a more dynamic, individual-oriented structure with the
influence of new media tools. This transformation contributes to the reshaping of religious life at
the individual and collective level, enabling beliefs to be expressed and lived in more personal and
diversified forms.

Method

This study focuses on the formation and change of religious beliefs in the age of social media.
In this respect, the study aims to determine how social media is used in the religious context and
to reveal how the formation and change processes of religious beliefs are realized through social
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media tools. Qualitative content analysis technique was used to evaluate the study in line with its
aim, to determine the context and level of the posts, and to make a systematic evaluation. Content
analysis is a method for analyzing the content of various data, such as visual and verbal. It allows
phenomena or events to be reduced to defined themes and categories for better analysis and
interpretation (Harwood & Garry, 2003).

Content analysis is important because it offers the possibility to analyze the context and
framework, level, structure, intention of communication and to identify the focus of the
communicator group. Moreover, the fact that it provides a systematic approach that is appropriate
for the entire data set makes this method valuable. Content analysis technique responds to all these
needs to evaluate the data constituting the sample of the study in line with the aim, determine the
context and level of the posts, and make a systematic evaluation (Kogyigit, 2023). The selection of
the Presidency of Religious Affairs as the sample in the study is strategically important. The
Presidency was preferred because it is an official institution of the state, is an authorized institution
in religious activities, has the authority to manage religious activities, and it has a certain social
reputation.

In this regard, the following questions were sought to be answered in the study:

1. What is the content of the posts made on the official X account of the Presidency of
Religious Affairs in English?

2. How does the Presidency of Religious Affairs use its official X account in English in the
context of religious belief?

3. How does the Presidency of Religious Affairs use its official X account in English in the
context of interaction?

4. How does the Directorate of Religious Affairs shape its religious activities through its
official X account in English?

5. Which messages do the Directorate of Religious Affairs emphasize on its official X account
in English?

Population and Sample

In this study, the official X account of the Presidency of the Republic of Tiirkiye Directorate
of Religious Affairs "Diyanet English" constitutes the population of the study. Since the official X
account of the Presidency was launched in December 2015, tens of thousands of content posts
were made until the date of the study (Diyanet English, 2024). Given the immense difficulty of
analyzing all this content both in terms of time and technical aspects, the study has been limited to
the Presidency's posts made during the one-year period from July 1, 2023, to July 1,2024. In
addition, reposts, likes, comments, pictures, and videos were excluded. With the help of the
categories and themes created based on the data, the Presidency's cultural belief and formation
management strategies in online environments were identified. In addition, the content, topics,
and word groups of the posts were included in the study.

Data Collection and Analysis

In line with the aim and sample of the study, data were obtained from the data set through
the MAXQDA 2022 package program, consisting of 72 posts on X Tiirkiye, shared by the Presidency
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between July 1, 2023 and July 1, 2024. Data collection and analysis involves categorizing, defining,
and interpreting the data obtained within the subject and time period that constitute the sample
and limitations of the research according to certain codes. For this aim, the data obtained were
analyzed and then interpreted using the MAXQDA 2022 package program. Accordingly, the data
collection and analysis process of the study consists of collecting the data from X Tirkiye,
classifying the data, analyzing the data, and interpreting the data.

To evaluate each of the posts in the sample in accordance with the aim of the study, a coding
chart was created through the MAXQDA program. The coding process refers to the process of
creating themes, categories, and codes. These processes are important in terms of realizing a
systematic content analysis process (Creswell, 2017). MAXQDA makes qualitative data analysis
faster and easier. MAXQDA is an analysis tool that allows to import and analyze data from
interviews, web pages, images, audio and video files, spreadsheets, bibliographic data, and social
networks such as X.

In the course of this study, themes and sub-codes were created by the authors in order to
analyze and interpret the data obtained, in accordance with the requirements of the study. In line
with the data set obtained, five different sub-codes were identified under the main theme of
Presidency of Religious Affairs. These sub-codes were identified as: "religious information",
"activities", "official statements", "education", and "social and community issues".

Validity and Reliability

The validity and reliability process in qualitative research differs from other studies. In the
qualitative analysis process, validity and reliability are tested by external experts or when the same
data is replicated under similar conditions and yields the same results (Fidan, 2016). Accordingly, in
this study, instead of having the themes and code systems coded by a different coder (due to the
difficulty of reaching an expert trained in the field, the high cost of working with a professional
coder, and the time constraints), a second coding was performed by the researcher to ensure
reliability. The findings obtained as a result of this coding, conducted at a different time and under
the same conditions, were found to be compatible with each other to a great extent (88%).

Findings

The basic information and findings of the official X account of the Presidency of Religious
Affairs "Diyanet English" (@diyanet_en), which was analyzed for the aim of the study, are given
below. In line with the data obtained, the analysis of the content shared from the official X account
of the Presidency, themes and sub-codes, code model, findings of the word cloud were added to
the study in the form of tables and visuals. In addition, the results that emerged after the coding
made in accordance with the data were interpreted in line with the aim of the study (Diyanet
English, 2024).

Table 1. Diyanet English Official X Account Profile Information

Account Name Diyanet English
X Address @diyanet_en
Account Image %
Number of Posts 2611
Number of Followers 4689
Number of Following Accounts 22
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Location Ankara/Turkiye
Website Address diyanet.gov.tr/en

An analysis of the official X account page of the Presidency reveals that the account name is
"Diyanet English" and the account address is "@diyanet_en". The creation date of the page is
December 2015. The official page has 4689 followers and is following 22 accounts. As of July 2024,
when the study was conducted, 2689 posts have been made on the page so far. In addition, a link
to the official English-language website of the Presidency, "diyanet.gov.tr/en", is provided. In the
description section of the page, it is written as "Presidency of Religious Affairs Official Account".
The location set on the page is Ankara, Tirkiye, while the profile photo features the official logo of
the Presidency in red and white colors. Additionally, the logo and the name of the Presidency are
displayed in red and white on the background photograph of the page (Diyanet English, 2024).

Figure 1. Code Model of the Study

Diyanet English

SN

@] ] ]

Activities (7) Official Statements (16)  Social and Community Issues (17)  Education (9) Religious Information (27)

In line with the aim of the study, coding was carried out on the data to evaluate and analyze
each post in the sample. After this coding process, themes and sub-codes of the study were
created. The coding process is extremely important for the study as it involves certain stages and
reveals meaningful relationships and connections in line with the results of the study. The code
model created in accordance with the literature was analyzed within the framework of 72 posts. In
order to analyze the obtained data, themes and sub-codes were determined. Accordingly, five
different sub-codes were created under the main theme of "Diyanet English". These sub-codes are
categorized as 'religious information, activities, official statements, education, social and
community issues". When the weighted code distributions of the posts were analyzed, it was found
that the "religious information" (27) sub-code had the highest weight. The other codes are "social
and community issues" (17), "official statements" (16), "education" (9), and "activities" (7).
Accordingly, it is possible to state that the center of weight of the Presidency's posts is shaped
around "religious information" and "social and community issues".
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Figure 2. "Religious Information" Code - Sub-code Model
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An analysis of Figure 2, which shows the Religious Information Code - Sub-Code Model,
reveals that the Presidency made the most posts in this sub-code. In the posts, it is observed that
information about the religion of Islam is shared generally. Within this context, it was determined
that most of the posts were focused on religious information topics such as Islamic belief, prayer,
salam, Ramadan, and Friday. Considering these results, it is observed that the official X account of
the Presidency of Religious Affairs is mostly used to provide information on religious issues and to
inform about the Islamic faith. In addition, posts were also made to explain the commandments
and prohibitions of Islam.

Figure 3. "Social and Community Issues" Code - Sub-code Model
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An analysis of Figure 3, which shows the Social and Community Issues Code - Sub-code Model,
reveals that the Presidency attaches importance to social and community issues. When the shared
contents were analyzed, it was observed that they were mostly focused on topics such as family,
civilization, brotherhood, unity, solidarity, homeland, and nation. In this respect, it has been
determined that the Presidency attaches importance to social and communal issues and makes
efforts to convey these issues to the target audience. It is aimed to publicize and disseminate these
themes in society, especially through online environments. Based on the posts, it can be said that
raising awareness of these issues is a strategy of the Presidency.

Figure 4. "Official Statements" Code - Sub-code Model
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An analysis of Figure 4, which shows the Official Statements Code - Sub-code Model, reveals
that the Presidency includes official statements in its posts, especially on issues that fall within the
field of the Presidency of Religious Affairs and concern the society. In this respect, these posts are
important in terms of informing and enlightening the public and ensuring communication. Official
statements also increase the transparency and accountability of the organization. Transparency
creates trust for both internal and external stakeholders, while accountability demonstrates that
the organization's activities comply with ethical and legal standards. Moreover, official statements
provide stakeholders with access to more accurate and up-to-date information about the
organization. In crises, official statements protect the reputation of the organization by preventing
misinformation and speculation. For all these reasons, they play an important role in the
sustainability and long-term success of an organization.
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Figure 5. "Education" Code - Sub-code Model
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An examination of Figure 5, which shows the Education Code - Sub-code Model, reveals that
the Presidency also shares information in the field of education. When the shared contents were
analyzed, it was observed that educational processes and information in the religious field were
provided. In this direction, it was determined that the frequency of posts was focused on topics
such as Ramadan, Islamic message, justice, and life. Considering the importance that Islam attaches
to the educational process, it is seen that the institution is sensitive to these issues and provides
educational information to the target audience through the online environment.

Figure 6. "Activities" Code - Sub-code Model
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An analysis of Figure 6, which shows the Activities Code - Sub-code Model, reveals that the
Presidency shares information on activities. In addition, the meetings and visits made by the
President of Religious Affairs are among the posts shared on the account. Sharing an organization's
activities on social media accounts is of great importance for modern communication strategies.
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First of all, social media platforms enable reaching large audiences quickly and effectively, which
increases the visibility and awareness of the organization. In this direction, the posts made by the
organization are important in terms of visibility. Furthermore, social media posts can help build
trust by providing transparent and continuous information about the organization's current

activities.

Figure 7. Word Cloud of Posts
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Based on the data obtained from the sample of the study, a word cloud analysis of the posts
was conducted. The words were analyzed one by one and the most frequently used words were
identified by excluding suffixes, numbers, dates, author names, verbs, adjectives, etc. The most
frequently used words according to the word cloud analysis are shown in bold in Figure 7 above.
The most frequently used words are visualized in order from bold to thin. According to the data
gathered, it was determined that the most frequently used word by the Presidency in their posts

was "religious".
Conclusion

As in every field, changes and transformations in social media or new media have led to
changes in the religious field as well. With this digitalization process, processes of religiosity have
also been introduced to the digital environment. Individuals and institutions that want to
communicate in a religious sense have started to use social media frequently. In this direction,
religious institutions that want to reach the target audience have started to benefit from the
advantages of social media. The convenience of social media has led to the frequent use of this
medium. There are many social media tools and channels around the world for different purposes.
Some of these tools are used all over the world, while others exist locally. Sites such as Facebook,
X, Instagram, YouTube, and Wikipedia are among the leading sites used worldwide.
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Although there are many social media tools that have reached a certain potential in the
world, the X platform is the most used one. This platform includes many agendas ranging from
politics, sports, business life, and religion. Today, it can even set the agenda of governments. So
much so that an issue that is on the agenda in X may even become the national agenda of another
country. For this reason, it is seen that social media (especially today with channels such as X) can
set or influence the agenda of individuals, institutions, and states.

Considering the analyses conducted on the coding of the data obtained from the official X
account of the Presidency of Religious Affairs in English, it is observed that the Presidency is trying
to use this medium effectively in the context of disseminating Islamic information. When the results
of the study are evaluated, it is determined that the posts of the Presidency are generally focused
in the "religious information" sub-code. In the posts, it is observed that information about the
religion of Islam is shared generally. In this respect, it was determined that most of the posts were
focused on religious information topics such as "Islamic belief", "prayer", "salam", "Ramadan" and
"Friday". Subsequently, it was found that the posts were focused on the "social and community"
sub-code. In this respect, it is possible to say that the Presidency attaches importance to social and
communal issues. When the shared contents were analyzed, it was observed that they were mostly
focused on topics such as family, civilization, brotherhood, unity, solidarity, homeland, and nation.
It has been determined that the Presidency attaches importance to social and communal issues and
makes efforts to communicate these issues to the target audience. The "Official Statements" sub-
code is another area where the Presidency's posts are focused on. It was determined that the
Presidency included official statements in its posts. Especially on issues that fall within the field of
the Presidency of Religious Affairs and concern society, the institution shares official statements
on its official X account. In this respect, these posts are important in terms of informing and
enlightening the public and ensuring communication. In addition to these, the sub-codes
"education" and "activities" indicate other topics on which the posts are focused.

In light of all these results, it is possible to say that the Presidency's X account in English is
mostly used for informing, announcing, and explaining. Accordingly, it is observed that the
Presidency uses the X account in the formation and promotion of Islamic religious beliefs. However,
it has been concluded that the Presidency's X account in English is not used actively, posts are quite
limited, and the interactive use of the account is lacking. It has been determined that the posts are
limited in terms of interacting with the target audience and exchanging information. It is
recommended that the Presidency should organize activities such as question-and-answer
sessions, surveys, and call for participation in events to increase this interaction. The fact that the
posts are made in English shows that the aim is to reach foreign audiences. To this end, interaction
and interactive activities are of great importance in terms of reaching the target audience and
getting their attention.

In conclusion, new media play an important role in the change and formation of religious
beliefs. This content analysis of the official X account of the Presidency of Religious Affairs reveals
how social media is used by religious institutions and the effects of this use on religious beliefs.
These findings provide insights into how religious beliefs are reshaped through new media and how
they have an impact at the societal level. This study aims to provide a foundation for future research
and a broader perspective on the transformation of religious beliefs in the digital age.
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Cevrimici Ortamlar Araciligiyla inanglarin insasi ve Degisimi: Diyanet
ingilizce X Hesabi Uzerine Analiz
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Genisletilmis Ozet

Giris

Yeni medya degisiminin yarattigi etki g6z 6niine alindiginda bu déniisim, toplumsal yagamin
hemen her alaninda oldugu gibi din ve inang alaninda da 6nemli etkiler dogurmustur (Stout, 2011).
Bu etkilerin basinda yeni medya, dini bilgiye erisimi kolaylastirarak farkli inang ve pratikler hakkinda
farkindaligr artirmaya ve dini cogulculugu tesvik etmeye yardimci olmustur (Hoover, 2006). Ayrica
yeni medya, dini gruplarin ve bireylerin kendilerini ifade etmeleri icin yeni alanlar yaratmistir. Sosyal
medya platformlari, dini liderlerin vaazlarini, ibadetlerini ve diger dini iceriklerini genis kitlelere
ulastirmalarini saglamaktadir. Bu durum, dini bilgilerin ve pratiklerin cografi sinirlarin 6tesine
gecerek kiresel bir etkilesim agi olusturmasina olanak tanimaktadir (Stolow, 2005). Bunun yaninda
yeni medya, dini inanclarin bireysellesmesi ve 6zellesmesi siirecini hizlandirmistir. Geleneksel dini
topluluklardan bagimsiz olarak, bireyler kendi dini kimliklerini ve inanclarini cevrimici platformlarda
olusturabilmekte ve ifade edebilmektedirler. Ornegin, YouTube'da yayinlanan vaazlar, Facebook ve
X'deki dini tartismalar, blog yazilari ve ¢evrimici dini forumlar, dini gruplarin ve bireylerin kendi
inan¢larini tanitmalarina ve savunmalarina yardimci olmaktadir (Hosseini, 2008). Tirkiye’de toplam
nifusun ytizde 82’sinin internet kullandigl, 68,9 milyon kisinin sosyal medya kullanicisi oldugu ve
online haber tiiketiminin ylizde 84 diizeyinde oldugu (Digital, 2022), diistinlldiiglinde sosyal medya
araclarinin toplumsal diizeydeki 6nemi ortaya cikmaktadir. Diinya tizerinde pek cok farkli kullanima
sahip sosyal medya araclart bulunmasina karsin bazilarinin kullanim orani ve etki diizeyi digerlerine
oranla ¢ok daha yiksektir. Kullanim orani ve etki diizeyinin yiiksek oldugu araglarin basinda ise X
platformu gelmektedir. Siyasetten spora, is hayatindan eglenceye kadar bircok giindemin konu
edinildigi X, énemli bir islev Gstlenmektedir. Gliniimtizde bireylerden kurumlara kadar neredeyse
her kesimin giindemini belirleyebilmekte ve X’de Trend Topic (TT) olan bir konu dlkenin, siyasilerin
ve hatta tim ulusun giindemi haline dahi gelebilmektedir. Bu nedenle sosyal medya mecralari-
Ozellikle de X bireyler, kurumlar ve devletler tarafindan etkin bir iletisim arac olarak
kullanilmaktadir.

* Assist. Prof., Nigde Omer Halisdemir University, e-mail: ahmetkocyigit@ohu.edu.tr, orcid.org/0000-0002-
1276-1128, Nigde, Tiirkiye
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Yontem

Bu ¢alisma sosyal medya ¢aginda dini inaglarin insasi ve degisimi tizerine odaklanmaktadir. Bu
dogrultuda ¢alismada sosyal medyanin dini baglamda nasil kullanildiginin belirlenmesi ve sosyal
medya araclari vasitasiyla dini inaclarin insa ve degisim siireclerinin nasil gerceklestiginin ortaya
¢ikartilmasi amagclamistir.  Calismanin  amaci dogrultusunda degerlendirilmesi, paylasimlarin
baglaminin, diizeyinin tespit edilebilmesi ve sistematik bir degerlendirme yapilabilmesi amaciyla
nitel icerik analizi teknigi kullanilmistir. icerik analizi, gérsel ve sézli veriler gibi cesitli verilerin
icerigini analiz etmeye yo6nelik bir yontemdir. Daha iyi analiz etmek ve yorumlamak icin fenomen
veya olaylarin tanimlanmis tema ve kategorilere indirgenmesini saglamaktadir (Harwood & Garry,
2003). icerik analizi, iletisimin baglamini ve cercevesini, diizeyini, yapisini ve niyetini analiz edebilme
imkani sunmasi ve iletisimci grubun odak noktasini belirleyebilmesi nedeniyle 6nemlidir. Dahasi, veri
setinin tamamina uygun bir sistematik ortaya koymasi da bu yéntemi degerli kilmaktadir. Calismanin
orneklemini olusturan verilerin arastirmanin amaci dogrultusunda degerlendirilmesi, paylasimlarin
baglami ve diizeyinin tespit edilebilmesi ve sistematik bir degerlendirme yapilabilmesi igin icerik
analizi teknigi, tim bu ihtiyaglara cevap vermektedir (Kogyigit, 2023). Calismada 6rneklem olarak
Diyanet isleri Baskanliginin secilmesi stratejik olarak 6énem arz etmektedir. Baskanligin devletin
resmi bir kurumu olmasi, dini faaliyetlerde yetkili bir kurum olmasi, dini faaliyetleri yonetme
yetkisinin bulunmasi, bireysel ve toplumsal olarak belirli bir itibarinin olmasi sebebiyle tercih
edilmistir.

Bu dogrultuda calismada su sorulara cevap aranmistir:

1. Diyanet isleri Baskanligi ingilizce resmi X hesabindan yapilan paylagimlarin icerikleri
nelerdir?

2. Diyanet Isleri Baskanligi ingilizce resmi X hesabini dini inan¢ baglaminda nasil
kullanmaktadir?

3. Diyanet isleri Baskanhigi ingilizce resmi X hesabini etkilesim baglaminda nasil
kullanmaktadir?

4. Diyanet isleri Baskanligi ingilizce resmi X hesabi (izerinden dini faaliyetleri nasil
sekillenmektedir?

5. Diyanet isleri Baskanlig ingilizce resmi X hesabindan hangi mesajlari 6ne ¢ikarmaktadir?

Evren-Orneklem

Calismada Tiirkiye Cumhuriyeti Cumhurbaskanhigi Diyanet isleri Bagkanligi “Diyanet English”
resmi X hesabi arastirmanin evrenini olusturmaktadir. Baskanhgin resmi X hesabi 2015 Aralik ayinda
faaliyete gecmesi sebebiyle arastrmanin yapildigi tarihe kadar on binlerce icerik paylasimi
gerceklestirilmistir (Diyanet English, 2024). Tim bu iceriklerin hem zaman bakimindan hem de
teknik agidan analizinin ¢ok zor olmasi sebebiyle Baskanligin 1 Temmuz 2023 -1 Temmuz 2024
tarihleri arasindaki 1 yillik siirede yapmis oldugu paylagimlar ile sinirlandiriimistir. Bunun yaninda
repostlar (yeniden paylasim), begeni yorumlar, resim ve videolar kapsam disinda tutulmustur.

Veri Toplama ve Analiz

Elde edilen veriler tarafindan olusturulan kategori ve temalar yardimiyla Bagkanhigin ¢evrimigi
ortamlarda kiiltiirel inang ve insa yonetimi stratejileri ortaya konulmustur. Ayrica paylasimlarin
icerikleri, konulart ve kelime gruplar ortaya arastirmaya dahil edilmistir. Arastirmanin amaci ve
orneklemi dogrultusunda veriler X Tirkiye tizerinden MAXQDA 2022 paket programi araciligiyla
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Bagkanligin 1 Temmuz 2023 -1 Temmuz 2024 tarihleri arasinda paylasmis oldugu 72 posttan olusan
veri setinden elde edilmistir. Verilerin toplanmasi ve analizi arastirmanin dérneklemini ve
sinirhliklarini olusturan konu ve siire ierisinde elde edilen verilerin belirli kodlara gore kategorize
edilmesini, tanimlanmasini ve yorumlanmasini icermektedir. Bu dogrultuda elde edilen veriler
MAXQDA 2022 paket program araciliglyla analiz edilmis ve ardindan yorumlanmustir.

Bu dogrultuda “Diyanet English” ana temasi altinda bes farkli alt kod olusturulmustur. Bu alt
kodlar; “dini bilgilendirme, aktiviteler, resmi aciklamalar, egitim, sosyal ve toplumsal konular”
olarak kategorize edilmistir. Gonderilerin agirlikli kod dagiimlari incelendiginde, en yiiksek agirliga
dini bilgilendirme (27), alt kodunun sahip oldugu tespit edilmistir. Diger kodlar ise agirliklarina gore
sirastyla sosyal ve toplumsal konular (17), resmi aciklamalar (16), egitim (9), aktiviteler (7)
seklindedir. Bu dogrultuda Baskanligin paylasimlarinda agirlik merkezinin dini bilgilendirmeler,
sosyal ve toplumsal konular dogrultusunda sekillendigini ifade etmek mimkinddir.

Sonug

Bu ¢alisma kapsaminda ele alinan Diyanet isleri Baskanhig resmi ingilizce X hesabindan elde
edilen verilerin kodlanmasi sonucunda ortaya konan analizler g6z 6niine alindiginda ve ¢alismanin
sonuclari degerlendirildiginde; Baskanligin paylasimlarinin genellikle dini bilgilendirme alt kodunda
yogunlastig tespit edilmistir. Paylagimlarda genellikle islam dini ile ilgili bilgilendirme
paylagimlarinin yapildigi gériilmektedir. Bu dogrultuda paylasim sikhiginin islam inanci, dua, selam,
ramazan, cuma gibi dini bilgilendirme konularinda yogunlastigi tespit edilmistir. Ardindan ise
paylasimlarin sosyal ve toplumsal konular alt kodunda yogunlastigi tespit edilmistir. Bu dogrultuda
Bagkanligin sosyal ve toplumsal konulara 6nem verdigini séylemek mimkiindir. Paylasilan icerikler
incelendiginde daha cok aile, medeniyet, kardeslik, birlik, beraberlik, vatan, millet gibi iceriklerde
yogunlastig1 gérilmistir. Baskanligin sosyal ve toplumsal konulara énem verdigi ve bu konularin
hedef kitleye ulastiriimasi icin ¢aba sarf ettigi tespit edilmistir. Resmi agiklamalar alt kodu ise
Baskanligin paylasimlarin  yogunlastigl bir diger alandir. Baskanligin resmi agiklamalara
paylasimlarinda yer verdigi tespit edilmistir. Ozellikle Diyanet isleri Bagkanliginin alanina giren ve
toplumu ilgilendiren konularda kurum resmf agiklamalari resmi X hesabi tizerinden paylasmaktadir.
Bu dogrultuda kamuoyunun bilgilendirilmesi, aydinlatiimasi ve iletisimin saglamasi agisindan bu
paylasimlar 6nem arz etmektedir. Bunlarin yaninda egitim ve etkinlikler alt kodlari paylasimlarin
yogunlastigi diger konulari goéstermektedir. Tim bu sonuglar isiginda Baskanhgin ingilizce X
hesabini daha ¢ok bilgilendirme, duyuru, aciklama amaciyla kullanildigini sdylemek mimkindir. Bu
dogrultuda Baskanligin islam dini inanclarin insasinda ve tanitiminda X hesabini kullandig
gorilmektedir. Fakat Baskanlik tarafindan ingilizce X hesabinin giincel olarak kullanilmadig,
paylasimlarin sinirl oldugu, interaktif olarak kullanimin eksik oldugu sonucuna varilmistir. Ayrica
hedef kitle ile etkilesimde ve bilgi alisverisi baglaminda paylasimlarin yetersiz kaldig! tespit
edilmistir.

Calismanin  sonuglar dogrultusunda baskanhgin etkilesimi artirmak icin, soru-cevap
oturumlari, anket calismalari ve etkinlik katim cagrilart gibi aktiviteler dizenlemesi tavsiye
edilmektedir. Paylagimlarin ingilizce olarak yapilmasi yabanci hedef kitleye ulasmanin amag
edinildigini gostermektedir. Bu dogrultuda etkilesim ve interaktif calismalar hedef kitleye ulasmak
ve onlarin dikkatini ¢cekmek acisindan ¢ok biyiik 6nem arz etmektedir. Sonug olarak yeni medya,
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PK filmi tizerinden din psikolojisi perspektifiyle din, dindarlik ve Tanri tahayydilii temalarinin analiz edildigi bu calismada
nitel arastirma yéntemlerinden dokiiman incelemesi ve icerik analizi teknikleri kullanilmistir. Filmde Hindistan’in ¢ok dinli
yapisinin betimlenebilmesi icin Hinduizm, Budizm, Sihizm, Caynizm, Hristiyanlik ve islam dinlerine yer verilmektedir. Fakat
filmin konusu agirlikli olarak Hinduizm, Hristiyanlik ve islam dini rnekleriyle islenmistir. PK filminin genel Gslubunda hiciv
tarzi gorilmektedir. Bununla birlikte filmde kullanilan “Bizi yaratan Tanri’ya inanin. O’na glivenin. Kendi yarattiginiz sahte
Tanrilartise yok edin.” repligiyle filmin dini inang konusunda dogrudan mesaj verdigi de goriilmiistir. PK filminde yer alan
elestiri konular dini lider (giinimuz toplumundaki temsilcileri) ve din adamlari, inang esaslari, bazi dini yonelimli halk
inaniglari, inang sémiirtisti, misyonerlik, din ve terdr iliskisi ve dis glidiimli dindarlik seklinde kategorize edilmistir. Yapilan
analiz sonucunda filmde herhangi bir dine y6nelik teblig ya da misyonerlik faaliyeti goriilmemistir. Ele alinan her bir dinin
Tanr tahayydlinin kendi disiinceleri etrafinda objektif olmaya calisilarak yansitildigi sdylenebilir. PK karakterinin
diisiincelerinin ve Tanri tahayyiiliiniin sekillenmesinde insanin gelisim ve dini gelisim evrelerine benzer bir siirecin izlendigi
de soylenebilir.

Anahtar Kelimeler: Din Psikolojisi, Din, Dindarlik, Tanri Tahayyld, PK Filmi
Religion, Religiosity and the Imagination of God in the Movie PK

Abstract

This study analyzes the themes of religion, religiosity and God-image from the perspective of psychology of religion in
the bollywood movie PK. Qualitative research methods like document review and content analysis techniques were used
in the study. In order to describe the pluralistic religious structure of India, the movie includes references to Hinduism,
Buddhism, Sikhism, Jainism, Christianity and Islam. However, the plot of the movie mainly draws from examples of
Hinduism, Christianity and Islam. The genre of the movie PK is satirical. However, it is observed that the movie gives a
direct message about religious beliefs with the idea that, "Believe in God who created us. Trust in Him and destroy the
false Gods you have created." The criticism in the movie PK is directed towards religious leaders and clergymen, certain
rituals of faith, some religiously oriented folk beliefs, exploitation of faith, missionary work, the relationship between
religion and terrorism, and extrinsic religiosity. As per the research analysis, no preaching or missionary activity towards
any religion is promoted in the movie. It can be concluded that each religion's God-image in the movie has been
attempted to be portrayed objectively according to its own teachings. It is also observed that a process similar to the
stages of human development and religious development is followed in the formation of the PK character's thoughts
and God-image.
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Giris

Sinema, diger iletisim araglarina gére daha kisa siirede ¢ok daha biyiik kitlelere mesajini
iletebilen; gelisen teknoloji ve platformlarla istenen her an ulasilabilen; birbirinden oldukga farkl ve
6zgun dustincelerin paylasilabildigi, dikkate alinmasi ve akademik anlamda da énem verilmesi
gereken bir sektordir. Giinimizde sinemanin pek ¢ok film ve sahnesiyle insanin dini duygu,
disiince ve davranislarini yansitan, tartisan ve etkileyen bir sanat olarak karsimiza ¢iktig ifade
edilebilir. Din psikolojisi bilim dali ise dini olgular psikolojik bakis agisiyla incelemekte, ruhsal yasayis
ve davranislar icerisinde dini nitelik tasiyan her seyi konu olarak ele almaktadir (Karaca, 2020, s. 29).
Bu baglamda din psikolojisi ¢alismalarinin sinema ve film analizlerine daha fazla yer vermesi
gerektigi diisiiniilmektedir. ilgili diisiinceden yola cikilarak Bollywood sinemasinin bir iiriinii olan PK
filmi bu calismada din psikolojisi perspektifiyle ele alinmistir.

Arastirmanin temel problemi "PK filmi 6érneginde din, dindarlik ve Tanri tahayydilii kavramlari
beyaz perdeye nasil yansitilmistir?" sorusu ile belirlenmistir. Calismanin alt problemleri "PK filminde
din kavrami nasil ele alinmistir2”, “PK filminde dindarlik hangi acilardan ele alinmistir?" ve "Tanri
imaiji islenirken PK filminde nasil bir siireg izlenmistir?" seklinde siralanmaktadir. Din psikolojisinin
temel konularindan olan din, dindarlik ve Tanr tahayyili kavramlari bu ¢alismada tema olarak
kullanilmistir.

Galismanin amaci PK filmi 6rneginde din, dindarlik ve Tanr tahayyiili kavramlarinin beyaz
perdeye nasil yansitildigini, filmin din ve dindarlia yonelik elestirilerini ve varsa teblig ya da
misyonerlik yapilan sahnelerini tespit etmektir.

Genis kitlelere vermek istedigi mesajlari kolay ve hizliiletme imkani bulunan sinema alaninda,
din psikolojisinin ilgilendigi konularin nasil islendigine yénelik yapilan ¢alismalardan biri olmasi bu
arastirmay1 6nemli kilmaktadir. Buna ek olarak modern toplumdaki dini algiya ve bireylerin kutsal ile
iliskisine dair bir perspektif sunmasi ile calismanin sinema ve din psikoloijisi iliskisine yonelik
literatiire katki saglayacagl ve bu konuda yapilacak benzer ¢alismalara referans olusturabilecegi
umulmaktadir.

GCalismada filmin icerik analizi Tiirkge gevirisi incelenerek yapilmis; gevirinin dogru yapildigi
varsayilmistir (Hirani, 2014b).

PK filminde ele alinan din, dindarlik ve Tann tahayyill kavramlarinin analizinde dogrudan
istifade edilen isimler S. Freud, W. James, E. Fromm ve J. Piaget' olmustur. Fromm’un din, dindarlik
ve Tanr tahayyili konularindaki distinceleri PK filminin arka plani ile paralellik géstermesi
sebebiyle onun diisiincelerine din baghgr altinda kisaca yer verilmistir. Calismada incelenen filmler
ise yalnizca PK filmi ile sinirlandiniimistir.

Arastirma konusuna iliskin yapilan ¢alismalar PK filmi ile ilgili olanlar ve sinema-din psikolojisi
iliskisi baglamindaki calismalar seklinde iki agidan ele alinmistir. Din psikolojisi alani disinda kalan
sinema-din iligkileri ¢alismalari arastirmanin disinda birakilmistir. Sinema-din iliskileri baglaminda
Dog. Dr. Bilal Yorulmaz’in pek ¢ok calismasindan (6rn: 2016, 2018; 2020) istifade edilebilir. Yine bu
baglamda Unal’in (2015) ve Yildinm’in (2022) ¢alismalarindan da istifade edilebilir. PK filmi ile ilgili
caligmalari dini kodlar, semboller ve sinematik anlati etrafinda analiz yapanlar (Dural, 2018; Qadri,
2015; Umung, 2022), kiltirlerarasi iletisim ve ¢ok kdlttrlilik (multiculturalism) acisindan ele alanlar
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(Tirkeri & Karsh, 2021; Unalan, 2018) ve din felsefesinin bazi meseleleri ile klasik ve cagdas
problemlerin iliskisi baglaminda ele alanlar (Ulukitik, 2015) seklinde kategorize etmek
mimkinddr. Sinema-din psikolojisi iliskisi baglaminda Mustafa Kog (2016) ve Yahya Aktu’nun (2016)
calismalarina bu makalede yer verilmistir. Her iki ¢calismada da nitel arastirma ydntemleri ve
dokiiman incelemesi teknigi kullanilmistir. Kog, deger-yoksun dindarlik tipolojisi Gizerinden dinsel ve
etik deger duyarlili§i olmayan din gorevlisi imajinin Tirk sinemasindaki psiko-sosyal arka plani,
belirlenen sinema 6rnekleri baglaminda semantik olarak analiz etmistir. Kog (2016), sonug olarak
din karsiti sinema aktorleri tarafindan Tirk sinemasindaki din gérevlilerinin bilingli olarak olumsuz
kalip yargilar ile yansitildig; dinsel ve mesleki kimlik ile uyusmayan bir din gérevlisi imajinin ¢izildigi
saptamustir. Aktu (2016) ise “Omiir Dedigin” isimli belgesel programinin terapétik bir 3ge olarak din
psikolojisinde kullanilan basa ¢ikma kavramlariyla iliskilendirerek agiklanmasini amaglamis ve bu
calismayla din psikolojisi alaninda kullanilan  kavramlarin = 6gretilmesi, pekistirilmesi ve
i¢csellestiriimesinde sinema eserlerinin faydali oldugu sonucuna ulasmistir.

Galismada din, dindarlik ve Tanri tahayyiilii kavramlari calisma temalari ile baglantili sekilde
ele alinmistir. Sonraki basliklarda yapilan icerik analizi sonucunda elde edilen bulgular, filmden
alinan sahne goriintiileriyle birlikte aktariimistir.

Yontem

Ulasiimak istenen hedeflere bagl olarak uygun arastirma desen ve yontemlerinin secilmesi
arastirmanin gidisatini belirlemede 6nemlidir. Baglam ve olgularin derinlemesine anlasiimasini
saglayacak detayl betimlemelere yer verilmesi, davranislarin nasil ve neden gerceklestigi sorularina
cevap aranmasi sebebiyle bu calismada nitel arastirma deseni tercih edilmistir (Blyukoztirk vd.,
2021, S. 252-253).

Filmin arka planinin daha net anlasilabilmesi ve icerik analizinin daha isabetli yapilabilmesi icin
ilgili yaymnlar (Biker & Topgu, 2019; Diken & Laustsen, 2019; Hockley, 2020; Kabadayi, 2020; Karadas
& Koca, 2020; Kaya, 2021; Monaco, 2021; Parsa, 2008; Sarmis, 2020; Sim, 2019; Yorulmaz, 2016;
Yorulmaz vd., 2015) incelenmistir.

Arastirma cergevesinin daha net anlasiimasi icin onun farkli Olgiitlere gore hangi
siniflandirmada oldugunu belirtmek 6nemlidir. Bu baglamda calismayi temel aldigi felsefeye gére
nitel, veri toplama teknigine gore belgesel (dokiiman), verilerin toplanma zamanina gére anlik, veri
tirtine gore tiretilmis ve arastirma diizeyine gore betimsel olarak siniflandirmak mimkidndir
(Buytkoztirk vd., 2021, s. 12).

Verilerin Toplanmasi

Dokiiman incelemesi, arastirmak istenen olgu veya olgular hakkinda bilgi iceren film, video ve
fotograf gibi gérsel materyallerin analizini kapsamaktadir. PK filmini ele alan bu arastirmada nitel
veri toplama yéntemlerinden dokiiman incelemesi kullaniimistir (Yildinm & Simsek, 2018, s. 189-

190).
Verilerin Analizi

Calismada icerik analizi teknigi kullanilmistir. icerik analizi, “desen, tema, varsayim ve
anlamlar ¢ikarma ¢abasi iginde, belirli miktarda materyalin dikkatli, ayrintili, sistematik bir bigimde
incelenmesi ve yorumlanmasi” seklinde tanimlanabilir (Berg & Lune, 2015, s. 344). Bu baglamda
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calismada konu ve amaca uygun kodlar belirlenmistir. Yapilan analiz sonucunda din psikolojisi
literatirdyle iliskili kodlar belirlenmistir. Bunlar; saplantili davraniglar, dindarlik, Tanri tahayydild, din
degistirme, Hristiyanlik, Hinduizm, Caynizm, Sihizm, islam, dini fitrat, ibadet, terér, din, dinin
fonksiyonu, dini duygu, gelisim, dini gelisim, giiven, kiyafet tercihleri ve ibadethaneler seklindedir.
Kodlarin degerlendirilmesi neticesinde, ¢calisma planinda din, dindarlik ve Tanri tahayydili kavramlari
tema olarak tercih edilmistir. Calismanin bulgu ve yorumlari da ilgili temalarin her biri igin ayri ayri
ele alinmis ve filmdeki kronolojik siraya gére hazirlanmistir.

Din ve Dindarhk

Din kelimesinin kdkeni hakkinda etimolojik olarak farkl goriisler yer almaktadir. Tiirkgede din,
dogalisti glglere, cesitli kutsal varliklara, Tanriya inanmayi ve tapinmayi sistemlestiren toplumsal
bir kurum seklinde tanimlanmaktadir (TDK, 1988, s. 378). Psikolojide ise din, insan davranisina yon,
yasama anlam veren kutsal veya dogadisti bir (veya birden ¢ok) gli¢ ve yaratici kavramina dayanan
inanclar, semboller ve torenler sistemi manasinda kullanilmaktadir (Budak, 2000, s. 214).

Fromm’a (2019) gére 6nemli olan, insanin bir dine ya da Tanriya inanmis olup olmamasi degil;
sevgiyle yasaylp yasamadigi ve gercegi disiinip disinmedigi meselesidir. O, ¢alismasinda, din
terimindeki kavramsal belirsizlikten kurtulmak adina kendi din anlayisini ifade eder. Fromm'a goére
din, Bir grup tarafindan paylasilan ve kisiye kendine bir yén bulmasini saglayacak bir zemin ve bir
tapinma nesnesi sunan diistinceler ve eylemler sistemidir. Fromm dini, yetkeci (otoriter) ve insancil
(hiimanistik) olmak tizere ikiye ayirir. Yetkeci dinde insan, kendini asan bir seye teslim olur. Bu dinde
en blyiik erdem itaat; en biiylik giinah ise itaatsizliktir. Bu sistemde teslim olunan kutsal nasil her
seye glicli yeten, her seyi bilen bir yapidaysa teslim olan insan da ayni derecede gii¢siiz ve 6nemsiz
olarak tasarlanir. Yetkeci dinde insan, yalnizlik ve eksiklik duygusundan kurtulup korunakh
hissederken bunun bedeli olarak bagimsizlik ve kendiligini yitirir. Fromm’a gére toplumdaki bir
onder, halkin sevgisini kazanan bir politikaci, devlet, irk gibi olgular da tapinma nesnesi haline
gelerek laik yetkeci dinleri olusturabilir. Bu durumda yetkeci dinlerde oldugu gibi insanin degeri
Onemsizlesir. Yetkeci dinlerde insanlarin hayat ve mutluluklari, 6limden sonra hayat, onur, namus
ya da insanligin gelecegi gibi idealler ugruna feda edilebilir. insanlari denetim altinda tutan bu tarz
sembollere yonelik ileri siiriilen amaglarda her yol miibah olarak gosterilir (s. 20-43).

insancil dinler insani ve insanin kendini gerceklestirmesini merkeze almaktadir. Bu tir
dinlerde insan, kendini ve evreni anlamak icin zihnini kullanmak ve gelistirmek zorundadir. Birey,
yetkeci dinlerdeki boyun egme tutumundan ziyade insancil dinlerde ‘sevme’ yetenegini
gelistirmelidir. insancil dinlerde amag, kendini gerceklestirmek ve giic elde etmektir. Bu dinlerde
inang, kisinin kendi duygu ve disiinceleri sonucunda elde ettigi deneyimlerdir. Yetkeci dinlerde
genel ruh hali sucluluk duygusu iken insancil dinlerde hakim olan duygu sevinctir. insancil dinlerde
eger varsa Tanri, insanin kendi dogal yeteneklerinin ve ulasabilecegi ideal noktanin semboltiddr.
Fromm (2019), erken dénem Budizm ve Taoizm’i, Isa, Sokrates ve Spinoza’nin égretilerini, Yahudilik
ve Hristiyanlik dinlerindeki bazi egilimleri (gizemcilik gibi) ve Fransiz Devrimi anlayisini insancil
dinlere 6rnek olarak géstermektedir (s. 43.-44).

Sonug olarak calismada Fromm’un (2019) "bir grup tarafindan paylasilan ve kisiye kendine bir
y6n bulmasini saglayacak bir zemin ve bir tapinma nesnesi sunan diisiinceler ve eylemler sistemi"
seklindeki din tanimi operasyonel olarak kullanilmistir (s. 31). Freud, James, Piaget ve Fromm’un
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dasiincelerinin arastirma konusuna yonelik yansimalari 'Bulgular ve Yorum' bashginda érnekler
aracihgiyla aktarilmistir.

Dinin tanimlanmasinda karsilasilan giicliikler dindarhigin taniminda da karsimiza ¢itkmaktadir.
Turkce sozliikte dindar, dini inanci gligld, din kurallarina bagl (kimse), mitedeyyin seklinde dindarhk
ise dindar olma durumu olarak ifade edilmektedir (TDK, 1988, s. 379). Dindarlik kavraminin da din
gibi degisken bir yapiya sahip olmasi, arastirmacilarin kiltlrt ve dindarlig) tarif ederken tercih
ettikleri kriterler, ortak bir dindarlik taniminin yapilamamasinin temel sebeplerini teskil etmektedir.
Din psikolojisinde dindar, hayatini inanciyla bitiinlestirmeye calisan birey (Karaca, 2020, s. 69),
dindarlik ise bir dine inanmak, inan¢ ve pratik uygulamalara déniik bilgilere sahip olmak, bunlari
icsellestirerek kisiligin bir parcasi hdline getirerek tecriibe etmek, yasam felsefesinin olusmasinda dini
merkeze oturtmak ve tercihleri bu dogrultuda sekillendirerek olusan oryantasyon stireci ve bir dine
mensup olma, dinle ilgili olma ve onu belli bir diizeyde yasama seklinde tarif edilmektedir (Apaydin,
2016, s. 68; Seving, 2020, s. 10).

Dindarligin ne anlama geldigi, bireyin dindarhiginin nasil tespit edilebilecegi ya da dinin, insan
yasaminin hangi alanlarini ne seviyede etkiledigine yénelik tartismalar, dindarhigin boyutlari
meselesini ortaya ¢ikarmistir (Turan, 2017, s. 114). Dindarligin da din gibi degisken bir yapiya sahip
olmasi, arastirmacinin kiiltlri ve dindarligr tarif ederken tercih ettigi kriterler, kavramin tarifinde
oldugu gibi boyutlandirilmasi meselesinde de c¢esitlilige yol agmaktadir. Dindarligin
boyutlandirlmasina yénelik din psikolojisi alanindaki ilk arastirmalarda ¢ogunlukla basit
tanimlamaya (evet-hayir, hep-hic gibi) dayali kategorik yaklasim kullanilmistir. Arastirmacilarin bu
yaklasimi kullanmadaki temel dayanag), insanlara yonelik “Ya dindardirlar veya degildirler.” ya da
“Allah’a inaniyorlar veya inanmiyorlar.” seklindeki yargilaridir (Karaca, 2020, s. 87). 1960 yili
sonrasinda basit tanimlamaya dayali kategorik yaklasimlar, gerceklerin gizlenebilme ihtimali, farkl
dini yonelimler olsa bile ayni kategoriye koyma zorunlulugu olan durumlar, dinf hayatin i¢ yizi
hakkinda yeterli bilgiyi yansitmamasi ve benzeri gerekgcelerle (Karaca, 2020, s. 88) yerini dindarligin
cok boyutlu olarak ele alinmasina birakmistir. Gliniimizdeki tartismalar dindarligin ¢ok boyutlu olup
olmamasindan ziyade boyutlarinin neler oldugu, nasil élgllecegi ya da gelistirilen 6l¢eklerin ne
derece glvenilir ve gecerli oldugu konularinda yapilmaktadir (Sahin, 2007, s. 20). Bu baglamda
ginimuzde dindarlik diizeyini belirlemeye ¢alisan 6lcekler cok boyutlu bir yonelim araciligryla Glock
ve Stark, Faulkner ve Dejong, King ve Hunt gibi Batili arastirmacilarin etkisi altinda yapilmakta;
Guttman ve Likert 6lceklerinden yararlanilarak hazirlanmaktadir (Glnay, 2006, s. 44). Tirkiye’de
dindarlik dlcekleriile ilgili yapilan tez ¢alismalarinda terciime dlgeklerden 6zgiin 6lgeklere dogru bir
gecis s6z konusudur. Ulkemizde Uysal’in (%30), Allport ve Ross’un (%21), Karaca’nin (%14) ve Kula’nin
Olcegi en ¢ok kullanilan dindarlik &lcekleri arasindadir (Baynal, 2020, s. 278). Bunun yani sira
dindarhgin boyutlandiriimasi ile ilgili pek ¢ok teklif karsimiza ¢iksa da arastirma konusuna daha
uygun olmasi sebebiyle calismada yalnizca Glock ve Stark tarafindan teklif edilen begli yaklasim ve
Allport’un iki boyutlu dindarlik yaklasimi kullaniimistir (Allport & Ross, 1967; Stark & Glock, 1974).

Tanri Tahayyiila

Gerek sosyal bilimler gerekse din bilimleri literatiiriinde Tanr ile ilgili hangi kavram ve
terimlerin tercih edilecegi meselesi dnemli bir konu olarak karsimiza ¢ikmaktadir. Tanr ile ilgili
yapilan calismalarda kullanilan ifadelerin temelde Tanri kavrami (the concept of God) ve Tann
tasavvuru (the God’s image) etrafinda sekillendigi sdylenebilir. Teolojik yaklasimda daha ¢ok Tanri
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kavrami tercih edilirken psikolojik yaklasimin Tanri tasavvuru kelimelerini tercih ettigi séylenebilir.
Tanri kavrami ile daha ¢ok varligi ya da yoklugu metafiziksel cikarimlarla tartisilan; Tanri kelimesinin
entelektiiel ve zihinsel s6zliik tamimi kastedilmektedir (Hayta, 2019, s. 52-54). Tanri kavram,
cogunlukla ikincil disiince siireclerinde Uretilen, glinlik yasantimiza etkisi olmayan, teolojik veya
bilissel Tanri anlayisina vurgu yapmaktadir (Mehmedoglu, 2011, s. 29). Tanri kavrami duygu
icermemesi, salt bilgi diizeyinde olmasi, Tanr hakkindaki inanglarin bilgisini, rasyonel ve genel
bilgileri icermesi gibi sebeplerle Tanr tasavvurundan ayrilmaktadir. Nitekim Tanr tasavvuru,
Tanrr’yla ilgili duygu yikli zihinsel temsillerdir. Psikolojik ve duygusal diistinceleri, hatiralari, icsel
tecriibeleri kapsar. Tanr tasavvurlari kisisel deneyimler ve duygu yikli zihinsel simgeler ve
temsillerden olusur. Bu degerlendirmelerin degismesinin Tanri kavramindakilere gére daha zor ve
yavas oldugu soéylenebilir (Hayta, 2019, s. 54).

Aralarindaki farklara ragmen bu ¢alismada da oldugu gibi genellikle ayni anlamda kullanilan,
daha cok imge, tasavvur, imaj ve tahayydl kelimeleri ile ifade edilen Tanri tasavvuru olgunlasma
diizeyine goére Tanri hakkinda bireyin i¢ diinyasinda olusan duygu, disiince ve imgelerin dinamik
oriintisii seklinde ifade edilebilir (Hacikelesoglu & Karaca, 2021). insanlarin din ile iliskileri
cercevesinde kazandiklari bireysel tecriibeler, anlamlandirma siiregleri ve dini bilginin elde edilme
safhalar gibi pek ¢ok bireysel ve sosyal faktér, Tanri tasavvurunun nasil anlasildigi noktasinda
etkilidir. ilgili faktorler vasitasiyla imge, tasavvur, imaj ve tahayyiil arasinda da ince farklar
olusabilmektedir. Ornegin islam dini acisindan Allah’a suret ya da bicim izafe etmek uygun bir
yaklasim olmadigi icin inang sahibi kisinin Allah ile ilgili bilissel ve duygusal kurgularini ifade etmek
amaciyla tahayyil kavramini kullanmasi daha uygun goziikmektedir. Tahayyl kelimesinin asla emin
olunamayacak bir zan durumunu ifade etmesi ve kisinin de hem somut hem de soyut diizlemde Allah
ile ilgili olarak zihninde tasarladigi seylerden emin olma imkani bulunmamasi, ¢calismada tahayyiil
kavraminin tercih edilmesinin sebebidir (Karaca & Hacikelesoglu, 2020).

Bulgular ve Yorum
PK Filminde Din

Filmde konu edilen dinlerin her birine y6nelik tanitim ve elestiri yapildigi gortilmekle birlikte
hi¢bir dinin pozitif yonleri 6ne ¢ikarilarak misyonerligi ya da tebligi yapilmamaktadir.

Sekil 1’deki 6rnek sahnede de goriildigi gibi PK filminde konu edilen dinleri Hinduizm,
Budizm, Sihizm, Caynizm, Hristiyanlik ve islam seklinde siralamak mimkindur. Filmde belirtilen
dinlere Hindistan’in dini durumunu yansitmasi amaciyla yer verildigi séylenebilir.
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Sekil 1. Farkli Dinlerin Ele Alindigi Bir Sahne

PK filminde éne ¢ikan dinlerin Hinduizm, Hristiyanlik ve islam dini oldugu sdylenebilir. Bu
diistincenin olusmasinda, s6z konusu dinlere filmde sistematik olarak farkl agilardan yer verilmesi
etkili olmustur. Ornegin Hinduizm (Hirani, 20143, s. 17:35, 55:25, 1:04:16), sonra Hristiyanlik (Hirani,
20143, s. 20:00, 58:00, 59:39, 1:04:43) daha sonra da islam (Hirani, 2014a, s. 60:00, 1:00:32, 1:04:34,
1:06:20, 1,23:58, 2:10:36,) izleyiciye tanitilmistir. Buna ek olarak her bir dinin kapsamindaki belirli
konular elestirilmistir. Sekil 2’de oldugu gibi dinlerin tanitiminda genellikle ideolojilerinden ziyade o
dine ait gorsel ve isitsel motiflere agirlik verilmistir. Hinduizm’in tanitiminda 6ne ¢ikan unsurlar;
Tanri heykelleri, Tanri resimleri, Ganj nehri ve vimona gibi kutsal mekanlar ve térenlerdir (Hirani,

20144, S. 17:35, 26:50, 55:25, 1:04:16, 45:45).

Sekil 2. Hinduizm Dininde Tanri Ganesha’nin Heykelinin Gésterildigi Sahne

Hristiyanliga vurgu yapilirken can sesleri, hac kolyesi, kilise ve térenler kullanilmistir (Hirani,
20143, s. 19:58, 1:07:28, 59:39, 1:04:42). Bunun bir 6rnegini Sekil 3’te gérmek miumkinddr.
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Sekil 3. PK Filmi Kilise Sahnesi

Mislimanlarin tanitiminda ise cami, ezan sesi, namaz ibadeti, kiyafetler ile hilal ve yildiz
semboli tercih edilen baslica 6geler arasindadir (Hirani, 20144, s. 1:01:12, 1:23:58, 1:06:20, 1:45:16).
Muslimanlarin giinliik yasantisinin yansitilmasina yénelik bir 6rnegi Sekil 4’te gérmek mimkinddr.

Sekil 4. PK Filminde Yansitilan Misliman Mahallesinden Bir Sahne

PK filminde yapilan din temasindaki elestirileri de belirli kategorilerde toplamak mimkinddir.
Bunlar dini lider (glinimiiz toplumundaki temsilcileri) ve din adamlarina, inan¢ esaslarina, dini
egilimin biyolojik kaynakli olmasi hakkindaki duslincelere, ibadet niyetiyle icra edilen halk
inanislarinin davranissal boyutuna, inan¢ sémdiristine, misyonerlige, din-terdr iliskisine ve dis
gudumli dindarhiga elestiriler seklinde siralanabilir (Hirani, 20144, s. 17:17-2:01:53). Bunlara ek olarak
Fromm’un (2019) distincelerinde karsilasilan yetkeci din ile laik yetkeci dinin de elestirilerine
deginildigi sdylenebilir (s. 41-43).

PK filminde dini lider ve din adamlarina y6nelik elestirilerin sebebi olarak temelde insanlarin
¢tkar amaciyla yanlis yonlendirilmesi gosterilmektedir. Nitekim bu duruma farkl dinlerden 6rnekler
verilmistir (Hirani, 20143, s. 1:31:43, 1:43:57, 1:44:52, 1:45:14). Yapilan inceleme sonucunda dogrudan
inang esaslarina yonelik elestirinin yalnizca Hristiyanlik dininde yapildigi séylenebilir. Sekil 5’te s6z
konusu elestirinin nasil yapildig filmdeki sahne ile gosterilmistir.
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Sekil 5. PK Filminde Hristiyanlik Dini inang Esaslarina Elestiri

Hiseyin Cihat SAHIN

| Sizlerin yuzunden,
Tanri garmihaigernilde:

- Ne'zaman?-2000 yil:6nce . =8
Seninigunahlarin yuzinden. \

7]

Ama ben ne yaptimuki?
Daha yenilgeldim ben? ¢

Dini egilimlerin biyolojik kaynakli olduguna dair diistinceler (Karaca, 2020, 75-77) gorsel bir
isaret ekseninde ele alinmis ve bir dogumhanenin bakim Gnitesi sahnesinde gerceklestirilmistir
(Hirani, 2014a, s. 1:03:20-1:03:52). Bu sahnede PK, dikkatlice yeni dogan bir bebegi inceler. iceri bir
doktor girip ne yaptigini sordugunda din isaretlerini ve Tanrinin etiketini aradigini sdyler. isaret veya
etiketleri aramasi, bebegin hangi dine ait oldugunu saptamak; dolayisiyla buradan da kendisi i¢in
dogru olan dini tespit etmek istemesi sebebiyledir. Bununla birlikte ayni sahne icin, inang geni ya da
Tanri geni gibi vasitalarla dinin diinya genelinde yaygin olmasina yoénelik disiincelerin de

sorgulandig sdylenebilir.

PK filminde ibadet niyetiyle icra edilen halk inanislarinin dini davranisa yansiyan kisimlari ya da
din igin yapilan asiriliklar konusu da elestirilmistir. Bunlara 6rnek olarak $ekil 6’daki gibi Tanri
heykellerinin siitle yikanmasi, tapinaga yuvarlanilarak ya da diz Ustiine gidilmesi ve agaca ip
baglanmasi verilebilir (Hirani, 2014a, s. 1:05:34, 1:07:32, 1:07:53). Bunlara ek olarak filmde Hz.
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Huseyin’in sehit edilmesinin anildigl Kerbela Matemi etkinliklerinde Siilerin yumruk, zincir ve bicak
kullanarak kendi viicutlarini harap etmesine yonelik bir sahne de bulunmaktadir (Hirani, 201443, s.
1:06:45).
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Sekil 6. PK Filminde Tanri Heykelinin Sat ile Yikanmasi Sahnesi

insanlarin dini hassasiyetlerinden faydalanip onlar {izerinden maddi ve manevi kazang elde
eden ve inan¢ s6mrlsi yapan insanlar da PK filminde elestirilmistir (Hirani, 20143, s. 53:50, 1:32:00,
1:45:31). Allport'un dig giidiimli dindarlikta tarif ettigi insan tipi PK filmindeki ilgili sahneler ile
olduk¢a yerinde vyansitilmaktadir. Filmde dikkat c¢ekilen ve dis gldimli dindarlikla
iliskilendirilebilecek bir baska nokta ise din-terdr iliskisidir. Sekil 7’de de goriilebilecegi tizere filmde
Mduslimanlarla bagdastirilarak bir terér eylemi sahnesi kullanilmistir. Filmde bu eylemin dini
korumak amaciyla gerceklestirildigi vurgulanmistir (Hirani, 201443, s. 2:01:53-2:03:55). Naimi (2018)
calismasinda bu tarz terdr saldirilarini "sag motifli" olarak nitelendirmis; dini temellerin kullanilarak
eylemlerin yaptinldigini; dini kendi ¢ikarlari dogrultusunda anlamlandirarak zulme kilif
uydurduklarini, terére dini mesnet gdstererek eylemlerine mesruiyet kazandirmaya calistiklarini ve
dini istismar ettiklerini ifade etmistir. (Naimi, 2018, s. 60-62).

Sekil 7. PK Filminde Sahnelenen Terd&r Saldirisi

PK filmi, diger elestirilerle baglantili olarak aslinda temelde kurumsal din adina yapilan
eylemleri elestirmektedir. Nitekim filmin ortalarinda dinlerin kurumsal yoniine tepki ve bunlari terk
edisin sembolize edildigi bir sahne de bulunmaktadir (Hirani, 20143, s. 1:17:06). Yine bu baglamda
ana karakter vasitasiyla inanclarla ilgili diistincelere de yer verilmektedir (Hirani, 2014a, s. 2:06:48-
2:09:04); “Bizi yaratan Tanri’ya inanin. O’na glivenin. Kendi yarattiginiz sahte Tanrilari ise yok edin”.
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Calismada din temas! icerisindeki son konu dinin fonksiyonu Uzerinedir. Filmin son
sahnelerinde Freud’un Bir Yanilsamanin Gelecegi kitabindaki dustinceleri (2019, s. 59) ile benzer
bicimde, dinin elestirisinin yaninda bazi fonksiyonlarinin da kabuliine yer verilmektedir. ilgili
sahnede dinin umut asilama ve anlam verme fonksiyonlarina vurgu yapildigr séylenebilir (Hirani,
201443, S. 2:05:57).

PK Filminde Dindarlik

Dindarlik temasi ile ilgili filmde dikkat ¢ekilen birinci nokta Allport’'un dini yénelim bigimini
belirlemek icin teklif ettigi ic glidiimli-dis giidimli dini yonelim konusudur. Kisaca bireyin, dini kendi
menfaati icin bir fayda vasitasi olarak kullanmasi anlamindaki dis gtidiimli dini yonelim (2014, s. 13),
filmin pek ¢ok sahnesinde vurgulanmistir (Hirani, 20143, s. 28:25, 55:25, 1:03:00). Dis glidimli dini
yonelime Sekil 8 6rnek olarak gosterilebilir. Yukarida belirtilen pek ¢ok sahnesiyle PK filminde,
kurumsal din adina yapilanlar kadar bireylerin dindarlik adina yaptiklarini sorgulamalari gerektigine
de vurgu yapildig séylenebilir.

1uzu1de niye boylei\

lanm ¢cikartmasi var peki?

Sekil 8. PK Karakterinin, Yiiziine Vurulmamasi i¢in Tanri Hanuman ve Krisna’nin Resimlerini
Kullanmasi

PK filminin, isledigi konunun hassasiyeti sebebiyle tasvirlerinde ¢ok dikkatli ve secici
davrandigi gériilmektedir. Ornegin dindarligi konu edindigi sahnelerde yalnizca Sekil 9’da gésterilen
geleneksel bakis agisiyla ibadetlerin yansitilmasi ile yetinilmemis, dindarligin pek ¢cok boyutuna da
vurgu yapilmistir. inan¢ boyutuna 2:08:48’den, bilgiye 52:30’dan, ibadete 1:04:18’den, duyguya
1:08:44’ten ve etkiye 45:45’ten baslayan sahneler 6rnek olarak verilebilir (Hirani, 2014a).

—_
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Sekil 9. PK Filminde ibadet Boyutu ile ilgili Ornek Sahneler

Hinduizm tzerinden 6rneklendirilen, insanlarin din adina yaptiklari bazi dini davranis ve halk
inanislar ¢alismanin dindarlik temasinda belirlenen son konusunu olusturmaktadir. PK filminde
ozellikle din adina yapilan bazi davranislarin dogrudan elestirildigi goriilmektedir (Hirani, 2014a, s
1:26:56-1:27:40). Elestirilen dini davranislara Tanrilarin sit ile yikanmasi, tapinaklara yuvarlanilarak
ya da dizlerin {zerinde gidilmesi, tlrbelere kutsallik atfedilmesi ve agaclara ip baglanmasi 6rnek
olarak verilebilir (Hirani, 20143, s. 1:07:55, 1:05:34, 1:07:32). Filmde de konu olan islam’in yanlis
anlasiimasina mahal verdigi icin Kerbela Matemleri kapsamindaki Siilerce yapilan yumruk, zincir ve
bicak kullanarak kendi viicutlarini harap etmeye yoénelik uygulamalar da bunlara dahil edilebilir
(Hirani, 20143, s. 1:06:45).

PK Filminde Tanri Tahayyiilii

Filmde farkli dinlerin miintesiplerine ait Tanr tahayydillerinin olabildigince objektif bir sekilde
izleyiciye sunulmaya calisildigr séylenebilir. PK karakterinin bakis acisindan Tanri ile ilgili ilk diistince
onun, insanlarla birlikte yasamasidir. Tanrinin insanlarla iletisim kuracak milyonlarca evi vardr.
Filmin ilgili sahnesinde tapinak, kilise ve cami gibi kutsal kabul edilen mekanlar ev olarak
tanimlanmaktadir (Hirani, 20143, s. 52:15). Objektif bakildiginda filmde verilen mesajlardan birinin
“Dinleri birbirine Gstiin kilmaya calismiyoruz.” seklinde oldugu rahatlikla ifade edilebilir. Ornegin
filmde PK’in, Tanri’ya ulasma ¢abasi igerisinde timitsiz bir haldeyken:

“Litfen... Ellerimi kavusturup mu yoksa dizlerimin tstlinde mi ya da alnim secdede mi konusayim sana?
Canla mi uyandirayim seni? Yoksa hoparlér ile mi? Gita’yr mi Kur’an’i mi incil’i mi okuyayim? Her miidiiriin
baska séyliiyor. Kimi ille de pazartesi orug tutulur kimi Sali diyor. Kimi giines dogduktan sonra kimi
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battiktan sonra yemek yenmez diyor. Kimi inege tap diyor kimi onu kurban et. Kimi yalin ayak tapinaga
yolluyor kimi ayakkabiyla kiliseye. Hangisinin dogru oldugu hakkinda hicbir fikrim yok. Artik
dayanamiyorum...”

ifadelerini kullandig1 bir sahneye yer verilmektedir (Hirani, 2014a, s. 1:08:44). Bu ve bunun gibi
pek ¢ok sahneden hareketle her dinin kendine 6zgii inang, ibadet ve Tanri tahayyiili etrafinda ele
alindig gorulmektedir.

Filmde insanin gelisim ve dini gelisim evrelerine benzer bir sirecin de izlendigi sdylenebilir.
Ornegin Piaget (2016), cocuklarin kendi diinyalarini algilama bicimlerinin cocukluk dénemi boyunca
sistematik bir sekilde degistigini, bilissel gelisimin ¢ocuklar blytidikce bir dizi evrelerden gecerek
ilerledigini 6ne strmistir (s. 81-84). Bu evrelerle birlikte insandaki din ve Tanri algisi da degisime
ugramaktadir (Karaca, 2016, s. 28-29). Filmde PK de bebekler gibi bu diinyaya ¢iplak gelmistir. PK
karakterinin gorildigu ilk sahnede dikkat edilirse tepkileri ¢cevreyi tanimak tzerinedir. Bu davranis,
Piaget’nin (2016) bilissel gelisim teorisinde duyussal-devimsel evreye tekabiil etmektedir (s. 27-30).
PK bir siire sonra konusmayi égrenmistir (Hirani, 20143, s. 48:53). Islem 6ncesi evrenin 6zellikleri
filmin bu kisminda yansitilmistir. Ayni déneme yénelik bagka bir dikkat ¢ekici unsur ise PK’in dil
6grenene kadar bir yerlinin bakimina ve gézetimine ihtiyag duydugu sahnelerdir (Hirani, 2014a, s.
41:40-50:40). Piaget’ye (2016) gore cocuk, bu dénemde ailesine bagimli bir haldedir. Algiladigi seyin
realiteye esit oldugu bu dénemde algisal olarak bir boyuta odaklanan cocuk, iki ya da daha fazla
boyut arasinda diizen saglama yetisinden yoksundur (s.81-84). Filmde bu durum para esprisi ile
anlatilmaktadir. PK, bir sekilde Gizerinde bir adamin oldugu (Mahatma Gandhi’nin resmi) kagit ile
yiyecek alinabildigini kesfeder. Daha sonra {izerinde o adamin resmi olan her seyi biriktirir. iki ya da
daha fazla boyut arasindaki iliskiyi kuramadigi icin Sekil 10’da da gériildiigi lizere resimleri de para
gibi algilar (Hirani, 20143, s. 37:40-38:56).

Sekil 10. PK Karakterinin Gandhi Posteriyle Havug Satin Almak istemesi

PK’in zihnindeki, cocuklardaki gibi somut dilsilince evresine denk bir Tanri tahayyili filmin
birkag¢ noktasinda yansitilmistir (Hirani, 20143, s. 52:14-55:15, 59:46, 1:11:00). Bu dénemde her inang,
ibadet ve Tanr mutlak olarak haktir, sorgulanmaz. Piaget’ye (2016) gore, ¢ocuklar bu evrede
mantiksal kurallari ve siniflandirmalart kullanabilmekte; ancak bunlari sadece somut olay ve objelere
uygulayabilmektedir (s.84-94). Bu evrenin filmde yansimalarini bulmak miimkiindir. Ornegin PK,
tapinaktan istegi kabul olmadig icin bagisini geri almak ister. Tanri kavraminin insanlar icin kutsal
oldugunu anladigindan yanaklarina Tanrilarinin suretlerini yapistirir. Tapinagin bagis kutusundan
para caldigini zanneden gorevliler PK’e vurmak istediginde o, resimleri gérevlilere gosterir ve onlar
da PK’e vurmaktan vazgecerler (Hirani, 20143, s. 26:25-27:05).
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PK karakteri, zamanin ilerlemesi ve yasadiklari sonucunda soyut islemler dénemine gecmis ve
Tanri ile ilgili disiinceleri oldugu gibi kabul etmek yerine sorgulamaya bagslamistir. insanlarin
karanlik, bencil ve ikiy(izlG olabildiklerini gérdiik¢e PK’in zihnindeki sorgulama araciligiyla bir sonuca
ulasmistir: Aslinda diinyada iki Tanri bulunmaktadir. Birincisi, insanlarin ¢ikarlarina hizmet edip onlan
bulundugu kéti konuma razi olmalar icin umutlandiran, sorgulatmayan, cahil birakan, absirt
istekleri ve paraya ihtiyaci olan insanin yarattigi Tanridir. Bu Tanri, insanlar korku ve Umit ile
yonetmektedir. insanlara wrong number (yanls numara) vermektedir. Bu Tanrinin dininde (i¢ kurusa
satin alinan bir mantra insanlari kétillklerden koruyabilir ya da onlari ¢ok zengin edebilir. Esyalari
altina gevirebilen dini bir lideri olsa bile insanlardan bagis toplayabilir. Kisi hastalandiginda tavsiye
olarak hastaneyi degil, Tibet’in binlerce basamakli tapinagina seyahati énerebilir. insanlari yanlis
yonlendirebilir; “Mislimanlar ihanet eder.” ve “Mdislimanlar terdristtir.” diyebilir. Hindular
hirsizlikla suglayabilir. “is bulmak icin inek beslemelisin.” ya da “Hristiyan olmazsan lanetlenirsin.”
seklinde tavsiye ve uyarilarda bulunabilir (Hirani, 2014a, s. 19:00, 56:00, 1:44:01, 1:04:31, 1:08:04,
2:08:10,).

ikinci Tanri tahayydiliinde yaratilmis olan insandir. Yaratici olan Tanri, kulunun istegini yerine
getirmek icin absiirt sartlara ihtiya¢ duymaz. insanlar tarafindan korunmaya muhtac degildir. Maddi
gereksinimlere sahip degildir. Tim evren halihazirda O’nun tarafindan yaratilmistir (Hirani, 2014a, s.
1:27:25, 2:08:10). Bunlarla birlikte PK’in ifadelerindeki iki Tanriyr farkl sekilde yorumlamak da
mimkiindir. Burada kastedilenin ashinda tek bir yaratici Tanri oldugu; insanin dislinceleri
sonucunda kurgulanan Tanrinin ise aslindan ayri tutularak insanin yarattigi ikinci Tanri seklinde ifade
edildigi séylenebilir.

Sonug ve Oneriler

PK filmi Gizerinde yapilan icerik analizleri sonucunda filmde herhangi bir teblig/misyonerlik
faaliyetine rastlanilmamistir. Hindistan’in ¢ok dinli yapisinin betimlenebilmesi i¢in Hinduizm,
Budizm, Sihizm, Caynizm, Hristiyanlik ve islam dinlerine filmde yer verildigi gérilmiistir. Diinya
lzerinde yaygin dinlerin neredeyse tamamina yer vermesi agisindan filmin Hindistan izerinden
kurgulanmasi son derece anlasilabilir bir durum olsa da Yahudiligin disarda birakilmasinin bilingli bir
tercih olup olmadigi belirlenememistir. Hindistan’daki nifus oranlari g6z 6nilne alindiginda
Hinduizm, Hristiyanlik ve islam dininin filmde én plana ¢ikarilmasi ise normal bir durum olarak
degerlendirilebilir.

PK filmindeki elestiri kategorilerini dini lider (glinimuz toplumundaki temsilcileri) ve din
adamlari, inang esaslari, ibadet adi altinda icra edilen halk inanislari, inang sémiirisi, misyonerlik,
din-terdr iliskisi, yetkeci din ve dis gilidimli dindarlik olusturmaktadir. Arastirma sonucunda
dogrudan inan¢ esaslarina ydnelik elestirinin yalnizca Hristiyanlik dinine yénelik hiciv tarziyla
yapildigi séylenebilir.

Filmde dinin daha ¢ok umut ve anlam verme fonksiyonunun 6n plana ¢ikarildig
gozlemlenmistir. Bireyin dini kendi menfaatleri i¢in fayda vasitasi olarak kullanmasi anlamindaki
Allport’un dis gidimli dini yonelim siniflamasina filmin pek cok sahnesinde yer verildigi ve
elestirildigi gordlmistir. Bu baglamda PK filminin, kurumsal din adina yapilanlar kadar bireysel
dindarlik adina yapilanlarin da disinilmesini amagladigi sdylenebilir.
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PK filminde her bir dinin Tanr tahayydliniin kendi disiinceleri etrafinda objektif olmaya
calisilarak ele alindigr ve sahnelendigi séylenebilir. PK karakterinin dislncelerinin ve Tann
tahayyiliinin sekillenmesinde de insanin gelisim ve dini gelisim evrelerine benzer bir sirecin
izlendigi gorilmektedir.

Ana karakter olan PK’in bireysel dini gelisim yolculugunun sorgulama asamasina ulastig ve
insanlarin yarattig Tanr’dan ziyade evreni yaratan Tanr’’ya dogru yoneldigi sdylenebilir. Buna
paralel olarak PK karakterinin zihninde Tanri tahayyiiliiniin de son seklini aldig1 ifade edilebilir. Ona
gore diinyada iki tanri bulunmaktadir. Birincisi, insanlarin ¢ikarlarina hizmet edip onlari bulundugu
kot konuma razi olmalar icin umutlandiran, absirt istekleri olan, sorgulatmayan, cahil birakan,
korkutan, tehdit eden ve paraya ihtiyaci olan insanin kurguladigi Tanr’’dir. ikinci Tanri ise yaratici
konumundadir. Yaratici olan Tanri, kulunun istegini yerine getirmek icin absirt sartlara ihtiyag
duymaz. insanlar tarafindan korunmaya muhtac degildir. Maddi gereksinimlere sahip degildir. Tim
evren halihazirda O’nun tarafindan yaratilmistir.

PK filmi baglaminda din, dindarlik ve Tanri tahayyiilii konularini ele alan bu ¢alisma, gelecekte
yapilacak arastirmalar icin yeni sorular ve tartisma alanlari ortaya koymaktadir. Yapilacak
arastirmalar icin birka¢ 6neri burada ifade edilebilir. Oncelikle bu calisma yénetmenin hayatiile daha
onceki filmleri dikkate alinmadan gerceklestirilmistir. Konuyla ilgili yapilacak yeni ¢alismalarda bu
degiskenler de arastirmaya dahil edilebilir. Buna ek olarak bu arastirmada belirlenen kod ve
temalarin sahne siireleri hesaplanip fikir vermesi agisindan en azindan nominal diizeyde istatistikleri
cikarilabilir.
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Extended Abstract

Introduction

Today, the cinema has emerged as an art form that reflects, discusses, and influences human
religious feelings, thoughts, and behaviors with numerous films and scenes. The scientific branch
of religious psychology examines religious phenomena from a psychological perspective,
addressing anything within spiritual experiences and behaviors that carries religious qualities. In
this context, it is believed that religious psychology studies should pay more attention to cinema
and film analyses. Based on this idea, the film PK, a production of the Bollywood cinema, is
examined from the perspective of psychology of religion in this study.

The fundamental research problem is determined as the question, “How are the concepts of
religion, religiosity, and God image reflected on screen in the PK film?” The aim of this study is to
determine how the concepts of religion, religiosity, and the God’s image are portrayed in the PK
film. Given the cinema’s capability to convey messages to broad audiences quickly and easily, it is
essential for studies in religious psychology to investigate how the subjects it deals with are
portrayed. Additionally, it is hoped that this study will contribute positively to the literature on the
relationship between cinema and religious psychology and serve as a reference for similar studies
in the future. Due to the researcher’s lack of knowledge of the Hindi language, the content analysis
of the film was conducted based on its Turkish translation, assuming the accuracy of the
translation.

Method

In this study, a qualitative research design was preferred to ensure detailed descriptions of
the context and phenomena, and to seek answers to how and why certain behaviors occur.
Documentary analysis, one of the qualitative data collection methods, was used in this research.
The PK film was subjected to content analysis from the perspective of religious psychology.
Through the analysis, codes related to the literature of religious psychology were determined. The
codes identified in the study are: Obsessive behaviors, religiosity, God image, religious conversion,
Christianity, Hinduism, Jainism, Sikhism, Islam, religious disposition, worship, terrorism, religion and
its function, religious sentiments, development, religious development, trust, clothing preferences,
and places of worship. Based on the evaluation of the codes, religion, religiosity, and God image
were chosen as themes in the study. The findings and interpretations of the study were also
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separately addressed for each of these themes and prepared according to the chronological order
in the film.

Religion and Religiosity

There are different views regarding the etymology of the word religion. In the Turkish
language, religion is defined as “A social institution that systematizes belief in supernatural powers,
various sacred beings, and worshiping God” (TDK, 1988, 378). In this study, Fromm’s definition of
religion, as “A system of thoughts and actions shared by a group that provides a ground and an
object of worship for individuals to find their direction” will be used operationally.

The difficulties encountered in defining religion are also evident in defining religiosity. In the
Turkish dictionary, religious is defined as someone with strong religious beliefs, adherent to religious
rules, and religiosity is defined as the state of being religious (TDK, 1988, 379). The variable nature
of religiosity, like religion, constitutes the main reason why a common definition of religiosity
cannot be made, stemming from the criteria researchers choose when defining culture and
religiosity. Just as there are various proposals regarding the dimensionalization of religiosity, only
Glock’s five-fold approach and Allport’s two-dimensional approach to religiosity were used in the
study due to being more suitable for the subject of the research.

God Image

It can be said that the expressions used in studies related to God primarily revolve around
the concept of God and God image. In theological approaches, the term concept of God is more
commonly used, while in psychological approaches, the term God image is preferred. The term
concept of God mainly refers to the intellectual and mental definition of the word God i.e., the God
of theologians, whose existence or non-existence is debated with metaphysical deductions and does
not directly affect us (Hayta, 2019, 52-54).

The concept of God differs from the God image due to the fact that the concept of God does
not contain emotions, is at the level of pure knowledge, and includes knowledge of beliefs about
God, rational and general information about God (Karaca & Hacikelesoglu, 2020).

Findings
Religion in the PK Film

As a result of the analysis, it was observed that each of the religions mentioned in the film
was introduced and criticized, but no religion was evangelized or preached by highlighting its
positive aspects.

In the introductions of religions, emphasis is generally placed on visual and auditory motives
rather than ideologies. Prominent elements in the introduction of Hinduism include deity statues,
deity pictures, sacred places like the Ganges River and Vimanas, and rituals. When emphasizing
Christianity, bell sounds, cross necklaces, churches, and ceremonies are used. In the introduction
of Islam, main elements include mosques, the call to prayer, prayer rituals, clothing, and the
crescent and the star symbols.

Critiques on various aspects of religion can be categorized in the film. These include criticisms
of contemporary religious leaders and clergy, belief principles, the biological origins of religious
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inclination, the behavioral aspect of folk beliefs practiced with an intention of worship, exploitation
of belief, missionary activities, the relationship between religion and terrorism, and externally
motivated religiosity. In addition to these, criticisms of the authoritarian religion and secular
authoritarian religion encountered in Fromm's thoughts are also addressed in the film.

Religiosity in the PK Film

The first point emphasized in the film regarding the theme of religiosity is Allport’s proposed
internalized-externalized religious orientation for determining religious orientation. Briefly, the
externalized religious orientation, meaning the individual using religion as a means of benefit for
his/her own interest (Allport, 2014, 13), is emphasized in many scenes of the film.

Itis observed that PK, due to the sensitivity of the subject it deals with, has been very careful
and selective in its descriptions. In scenes where religiosity is addressed, not only traditional
perspectives of worship are reflected, but also many dimensions of religiosity are emphasized.

In the film, certain behaviors observed in the name of religion are directly criticized (PK, 2014,
1:26:56-1:27:40). Examples of criticized religious behaviors include washing idols with milk, rolling
to temples or walking on knees, attributing sanctity to shrines, and tying threads to trees (PK, 2014,
1:07:55, 1:05:34, 1:07:32). Also included in the film, the practices of Shiites within the context of the
Kerbela Mourning, who harm themselves by using fists, chains, and knives, is portrayed due to the
misunderstandings it may lead to about Islam (PK, 2014, 1:06:45).

God Image in the PK Film

It can be said that in the film, efforts have been made to present the God image of followers
of different religions to the audience as impartially as possible. Objectively, it can be stated that
one of the messages conveyed in the film is “We are not trying to make any religions or Gods
superior to each other.” It is observed from many scenes that each religion is dealt with around its
unique beliefs, worship, and God image.

In the film, a process similar to human development and religious developmental stages can
be observed through the adventure of the PK character after he descends upon Earth. Similarly,
PK’s God image has gradually shifted from a concrete structure to abstract over time; instead of
accepting his thoughts about God as they are, he starts questioning them.

Conclusion

In this study, the PK film, a production of the Bollywood cinema, was analyzed in terms of
religion, religiosity, and God image themes from the perspective of psychology of religion. Among
the qualitative methods, documentary analysis and content analysis techniques were used in the
research. It was observed that satire predominated in the portrayal of the PK film. Criticisms in the
film include contemporary religious leaders and clergy, belief principles, some religiously inclined
folk beliefs, exploitation of belief, the relationship between religion and terrorism, missionary
activities, and externally motivated religiosity. Additionally, no missionary or proselytizing activity
was observed towards any religion during the film. It was also observed that a process similar to
the human development and religious developmental stages was followed through the PK
character's thoughts and God image.
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