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ARASTIRMA MAKALESi / RESEARCH ARTICLE

Klasik Ana-akim islam Siyaset Diisiincesinde iktidarin Temerkiizii

Centralization of Power in Classical Mainstream Islamic Political Thought
M. Akif Kayapinar

6z

Bu makalede klasik ddnemde ana-akim islam siyaset diisiincesinde teorik diizeyde iktidar alaninin olusumu, diger bir
deyisle iktidarin temerkiizii ve “devlet” insasi meselesi incelenecektir. insanlarin maddi (bedensel) giivenligini saglayacak
sekilde iktidarin hiyerarsik olarak yapilanmasi, yonetime itaatin halk nezdinde benimsenmesi ve bu sekilde bir kamu
dlizeninin tesisi anlamina gelen devlet insasi, siyasal alanda insanlik durumunun karsi karsiya kaldigi iki buyik meydan
okumadan biridir. Digeri ise yine ilgili insan grubunun manevi varolusunu ve ruhsal bitinliagini mimkan kilacak, yani
kendilerini gerceklestirebilecek ve 6zgurliiklerini muhafaza edecek sekilde iktidarin sinirlandiriimasi meselesidir. Klasik
islam siyaset diisiincesinde iktidar alaninin tesisi su {i¢ unsur etrafinda kuramsallastirilmistir: Birincisi, siyasal diizenin en
dncelikli hedefi toplumsal varligin ve birligin muhafazasidir. ikincisi, siyasal diizenin tesisi s6z konusu oldugunda Kur’an,
Suinnet ve icmadan cikarilan kat’i hikimler (katiyyat) ile ilgili zamanin sartlarina cevap niteligindeki sadece i¢tihada
dayali zannt (zanniyydt) hiikimler birbirlerine karistiriimamalidir. Ugiinciisi, siyasal otoritenin kaynagi yéneticiye dair
kozmolojik ya da teolojik iddialar degil, hukuktur. Makalemizde klasik dénemde islam siyaset diisiincesine dair gelistirilen
belli basli teori ve modeller bu {i¢ husus baglaminda ele alinacaktr.

Anahtar Kelimeler: islam, siyasal diizen, devlet insasi, iktidar temerkiizii, katiyyat-zanniyyat, toplumsal birlik, ser’t hukuk

Abstract

This article analyzes the theoretical foundations of traditional mainstream Islamic political thought regarding establishing
political authority, or the concentration of power, and establishing the “state.” One of humanity’s two major political
challenges is state-building (or creation), which is defined as the hierarchical structuring of power to ensure people’s
material (physical) security, obedience to the government, and, eventually, the establishment of a public order. The
other is how to limit power while protecting the spiritual existence and integrity of the relevant human group—that
is, how to allow people to realize themselves. The classical Islamic political thought is centered on three principles for
establishing political authority: First, the primary goal of political order is to ensure social existence and unity. Second,
the rulings based only on ijtihad (dhanniyydt) in response to the circumstances of the time should not be confused with
specific rules (gatiyydt) about the foundation of the political system derived from the Qur’an, Sunnah, and ijma. Third,
political authority derives from law, not cosmological or theological claims about the ruler. This article discusses the
major theories and models developed during the classical period of Islamic political thought in light of these three issues.

Keywords: Islam, political order, state formation, concentration of power, gatiyyat-dhanniyyat, the unity of community,
shari’ah law
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Extended Summary

The universal and dominant human motive of “survival” is the driving force behind
people’s desire to live in communities and the development of various social/political
institutions over time. The term “survival” should be considered to include both the material
(biological) and spiritual (psychological) aspects of the human being’s existential makeup
as a “bio—psychic” whole. Thus, a more general summary of this motivation would be
the concurrent satisfaction of the desire for “preservation of physical and psychological
integrity,” or, as it is more commonly known nowadays, “security and freedom.” The need
for security necessitates a hierarchical power structure that ensures people’s obedience
and facilitates governance, that is, the establishment of public order and the consolidation
(concentration) of political power. In contrast, the need for freedom necessitates limiting
political power in a way that protects people’s spiritual and moral integrity and allows
them to realize themselves. However, as one might expect, power concentration and power
limitation are diametrically opposed processes. In this regard, a political order that can
adequately and long-term meet human beings’ existential needs is based on a delicate
balance that requires significant effort and competence to establish and maintain. In cases
where this effort and competence are insufficient, the political order collapses. Moreover,
the societies in question drift uncontrollably along a political spectrum ranging from tyranny
(lack of freedom) to chaos and anarchy (lack of security).

Just as in other civilizations, Islamic civilization, particularly in the mainstream of Islamic
political thought, that is, the juristic—theological line or, more broadly, the Ahl al-Sunnah
tradition, has emphasized the principles and provisions for power concentration while
defending frameworks that limit political power. This would guarantee the preservation of
people’s individual existence and moral integrity while establishing public order to protect
people’s collective existence and physical integrity. Thus, throughout Islamic history, the
theoretical balance of “security and freedom” has always been maintained, even though
different principles and practically decentralized forces can be found on both sides of the
equation as historical circumstances change.

However, the second part of the equation, namely, the issue of “limitation of power,” will
be left for another study, focusing here on the theoretical basis of the formation of political
authority in Islamic thought. In the classical period of Islamic thought, the following three
aspects stand out in this context and, as a result, distinguish Islamic political theory from
historical counterparts. The first is a strong emphasis on the historical existence and unity of
the Muslim community, both in the Qur’an and hadith, and among Ahl al-Sunnah scholars
who study these texts. To this end, the Muslim community was almost synonymous with
the existence of Islam, and scholars’ primary goal has been to maintain social unity and

integrity.

Second, the Sunni perspective on politics necessitates the distinction between
“formal” and “substantive” elements of the political order, also known as “qatiyydt”
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and “dhanniyyat” in literature. As is well known, although the purpose and function
of the political order and the principles upon which it is based have been sufficiently
emphasized, neither the Qur’an nor the Sunnah contains clear and binding regulations
on the formal requirements of the political order. Scholars developed these principles
over time and in the context of historical events, particularly by examining the practices
of the Rashid Caliphs and the Companions. As historical conditions changed and the
application of these formal conditions became practically impossible, scholars had to
revise political theory based on the essential (gat i) elements of the political order and
the basic principles of the Qur’an and Sunnah. In this context, “qatiyydt” refers to the
purpose and nature of the political order, whereas “dhanniyyat” refers to the constitutive
process of the political order and the conditions that rulers must meet.

In Islam, as in all other cultural systems, the primary goal of political order is to ensure
society’s collective existence, unity, and continuity. This necessitates a hierarchical
structure, centralization of power, and obedience to political leadership. Unlike other
systems, the second purpose of Islam’s political order is to enforce Sharia law, which
provides the Muslim society with its identity and serves as its raison d’étre. These two
fundamental objectives are the absolute elements of the political order. Aside from this,
the process of establishing the political order (particularly the election or non-election of
the ruler) and the conditions that the candidate for rulership must meet (knowledge, power,
competence, and even Quraysh citizenship) are secondary elements that serve to realize
the main objectives and constitute presumptive principles. Throughout Islamic history, as
the conditions of the time changed and the realization of the secondary elements became
more difficult, scholars were able to give up the secondary (dhanni) elements for the sake
of the main objectives.

Third, the source of political authority in Islam is the law. Although almost all other
traditions achieve power concentration by attributing divinity to governments and rulers,
Islamic thought categorically rejects this practice. Power concentration in Islam is only
justified on a legal basis, not on a metaphysical or theological basis. This has enabled the
development of a theoretical framework and a political-moral mechanism that is highly
resistant to corruption and abuse of power. In other cases, the reference to divinity tended
to reinforce an “unrestrained” understanding of power, which occasionally resulted in
power abuse and corruption and the establishment of authoritarian governments.

The political theories of al-Mawardi, al-Juwayni, al-Ghazali, and Ibn Taymiyya can
be given as examples of this attitude of Ahl al-Sunnah scholars. These scholars saw the
Muslim community’s unity, integrity, continuity, and the application of SharT’ah law as
the two indispensable central purposes of political order. The political order can only be
considered legitimate if it meets these two criteria. In pursuit of these goals, al-Mawardi,
for example, legitimized the rule of the al-Buwayht emirs, who seized power by force
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of arms, contradicting the principle of government establishment through election.
Meanwhile, Al-Juwayniwas able to waive the Qurayshite requirement because he believed
that the Seljuk vizier Nizam al-Mulk could establish the most suitable government for
the aforementioned purposes. Meanwhile, Al-Ghazali included the Seljuk sultan in the
caliphate system because he believed that the political order in question could only be
established through military power, and he argued that a candidate lacking knowledge
qualifications could become caliph if he received assistance from the scholars around
him. In contrast, Ibn Taymiyya was able to propose a model of political order, at least
in some of his works, that made no reference to the classical theory of imamate and
was based on the belief that the primary condition for a legitimate political order is the
application of SharT’ah law.

To summarize, while the Qur’an and Sunnah have established the purpose of the
political order and the fundamental principles upon which it is to be based, they have not
addressed the formal dimension or mechanism of the political order. In accordance with
the circumstances of the time, the jurisprudence and ijma of the scholars filled the gap
that resulted from this silence. In this regard, where the Qur’an and Sunnah are silent or
open to interpretation, the Ahl al-Sunnah scholars focused on the essence of the political
order as expressed in the Qur’an and Sunnah, namely, its purpose and function, while
accepting some formal flexibility. When this nuance is not recognized, this flexibility is
perceived as spinelessness or a lack of identity, which is not the case, and Ahl al-Sunnah
scholars may be unfairly accused.
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1. Giris: Sorunsalin Tespiti

Bu makalede klasik donemde ana-akim Islam siyaset diisiincesinde teorik
diizeyde iktidar alaninin olusumu, diger bir deyisle iktidarin temerkiizii ve “devlet™
insas1 meselesi incelenecektir. Insanlarin maddi (bedensel) giivenligini saglayacak
sekilde iktidarin hiyerarsik olarak yapilanmasi, yonetime itaatin halk nezdinde
benimsenmesi ve bu sekilde bir kamu diizeninin tesisi anlamina gelen devlet
insast, siyasal alanda insanlik durumunun kars1 karsiya kaldig iki biiyiik meydan
okumadan biridir. Digeri ise yine ilgili insan grubunun manevi varolusunu ve
ruhsal biitiinliigiinii miimkiin kilacak, yani kendilerini ger¢eklestirebilecek ve
ozgiirliiklerini muhafaza edecek sekilde iktidarin sinirlandirilmasi meselesidir.
Gilintimiizde temel insanlik durumundan ileri gelen bu meydan okuma genellikle
“glivenlik ve 6zgiirliik dilemmas1” seklinde ifade edilir.> Amerikan Anayasasi’nin
miielliflerinden James Madison’un dedigi gibi “Insanlarin diger insanlar iizerinde
yonetici olacagi bir hiikiimet sistemi teskil ederken karsilasilacak en biiyiik zorluk
oncelikle hitkmedenlerin hilkkmedilenleri kontrol altina almalarinmi saglayacak
iktidar alanin1 kurmak, ikinci olarak da hiikiimeti kendi kendini kontrol etmeye
icbar etmek.”” Her ne kadar ana-akim siyaset bilimi literatiiriinde, 6zellikle de ABD
merkezli ¢aligsmalarda, uzunca bir siiredir iktidarin temerkiiziinden ziyade iktidarin
sinirlandirilmasina vurgu yapiliyor olsa da* maddi ve manevi bir biitiin olan insanin
varolusu agisindan siyasal iktidarin temerkiizii en az iktidarin sinirlandirilmasi kadar
elzemdir ve hatta mantiksal ag¢idan iktidar alaninin olusumunun daha 6ncelikli
oldugu iddia edilebilir. Zira “otoritenin sinirlandirilabilmesi i¢in dncelikle var
olmasi lazim gelir.”

Tipki diger medeniyetlerde oldugu gibi, islam medeniyetinde de --6zellikle Islam
siyaset diisiincesinin ana-akimini teskil eden fikhi-kelami ¢izgide veya daha genel

1 “Devlet” kavrami dilimizde (ve Arapgada) aralarinda bir ayrim yapmadan modern-6ncesindeki
ve modern dénemdeki, kiigiik 6lcekli ve biiyiik dlcekli siyasal yapilart ifade eder. Ancak modern
devlet gayri-sahsilik, stireklilik ve her seye niifuz edebilme kudreti gibi 6zellikleri agisindan
modern-Oncesi siyasal birimlerden, sadece derece degil mahiyet itibariyle de ayrilmaktadir. Bu
ayrima dikkat ¢ekmek tizere “devlet” kavrami tirnak igerisinde kullanilmistir.

2 Ornek olarak Covid-19 pandemisi baglaminda meseleyi ele alan bir calisma igin bkz. G. H.
de Rafael ve J. S. F. Prados, “The Security Versus Freedom Dilemma: An Empirical Study
of the Spanish Case,” Fronties in Sociology, 7/774485 (Subat 2022), 1-8, DOI:10.3389/
fs0c.2022.774485.

3 James Madison, The Federalist, The Gideon Edition (Indianapolis: Liberty Fund, 2001), 269.

4 S. P. Huntington, Political Order in Changing Societies (New Heaven: Yale University Press,
1976), 7; F. Fukuyama, State Building: Governance and World Order in the 21* Century (Ithaca:
Cornell University Press, 2004), ix.

5 Huntington, Political Order in Changing Societies, 8.
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olarak Ehl-i Siinnet geleneginde-- bir yandan insanlarin bedensel biitiinliigiinii
saglayacak kamu diizeninin tesisi i¢in iktidarin temerkiiziine ve itaatin tahakkukuna
yonelik ilke ve hiikiimlere vurgu yapilmis, diger yandan ve es-zamanl bir sekilde
insanlarin ruhsal ve manevi biitliinliigiinlii muhafaza etmeye yonelik olarak siyasal
iktidar1 simirlandiran gerceveler savunulmustur. Islam’da temel insanlik durumundan
neset eden bu denge noktasinin ilkesel diizeyde hassasiyetle gdzetilmis olmasi
Islam dininin “fitrat” ile paralellik arz eden genel karakteriyle de uyumludur.®
Nitekim ibn Haldun’un altim ¢izdigi gibi islam’da “Nadir haller miistesna emr-i
ser’l emr-i viicidiye muhalif olmaz.”’ Tarihsel sartlarin degisimine paralel olarak
s0z konusu siyasal diizen denkleminin her iki tarafinda da farklilasan ilkelere ve
pratik agidan sapmalara rastlaniyor olsa da “giivenlik ve 6zgiirliik” dengesi teorik
diizeyde bir referans noktasi olarak hep muhafaza edilegelmistir.

Ancak denklemin ikinci kismi, yani “iktidarin sinirlandirilmasi” meselesi baska
bir ¢alismaya birakilarak, burada Islam siyaset diisiincesinde iktidar alaninin
olusumunun teorik zeminine odaklanilacaktir. Klasik Islam diisiincesinde bu
baglamda 6ne gikan ve sonuglari itibariyle Islami toplumu tarihteki emsallerinden
ayristiran 6zellikle su ii¢ hususun alt1 gizilebilir. Birincisi hem temel referans
metinleri olan Kur’an ve hadislerde hem de bu metinlerin izinden giden Ehl-i
Stinnet ulemasinda toplumsal varliga ve birlige yapilan giiclii vurgudur. Malum
oldugu iizere, diger pek ¢ok dinden farkli olarak Islam dini sadece bir doktrinler
seti olarak dogmamis, ayn1 zamanda Hz. Peygamber’in yirmi bir yillik egitim
ve O0gretimiyle sekillenmis bir toplumda bedenlenerek tarih sahnesine ¢ikmustir.
Ayrica Islami ilke ve kurallar, yine pek ¢ok dinden farkli bir sekilde, biiyiik dlgiide
ancak toplumsal bir vasatta yasanabilir. “Toplumsal diizen,” der 1. R. Faruki bu
hususa dikkat cekmek i¢in, “Islam’1n kalbidir ve bireysel olandan &nce gelir.”® Bu
bakimdan tarih boyunca 6zellikle de Ehl-i Stinnet alimleri tarafindan Miisliman
toplum adeta Islam’m varlig1 ile 6zdeslestirilmis, toplumun sihhat ve selameti
siyasal diislincenin 6ncelikli amaglarindan biri olarak kabul edilmistir.

Ikincisi, tarihsel degisim ve doniisiimlere, daha spesifik olarak da zamanin
ihtiyaglarina paralel olarak ulemanin mevcut siyasal iktidar modelini—kimligini
ve mahiyetini kaybetmeden—revize etme veya esnetebilme imkanidir. Bu sayede
Islam siyaset vizyonu degisen tarihsel sartlara uyum saglayabilmis ve uzun bir

6  Burada “fitrat” kavrami “tabii ve evrensel insanlik durumu’na isaret etmektedir. Bkz. M. Tahir
b. Astr, Islam Insan ve Toplum Felsefesi, gev. Vecdi Akyiiz (Istanbul: Ragbet Yaynlari, 2000),
23-33.

7  ibn Haldun, Mukaddime, gev. Siileyman Uludag (Istanbul: Dergah Yayimnlari, 2015), 432.

I. Raci Faruki, Tevhid: Diisiince ve Hayata Yansimalari, ¢ev. Ejder Okumus (Istanbul: Mahya
Yaynlari, 2017), 119.
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tarihsel siirecte hayatiyetini stirdlirebilmistir. Zira modern muhafazakarligin kurucu
miiellifi Edmund Burke un veciz bir sekilde ifade ettigi gibi “degisim araglarindan
yoksun [yapilar] kendilerini muhafaza edecek araglardan da yoksundurlar.™ Islam
siyaset diislincesinde bu degisim araci, yontemsel bir ilke olan ve literatiirde bazen
“katiyyat” ve “zanniyyat” olarak da ifade edilen siyasal diizenin “formel” ve “6zsel”
unsurlariin tanimlanabilmesi ve kat’i unsurlar muhafaza edilerek, zanni unsurlar
iizerinde degisikliklere gidilebilmesidir. Malum oldugu iizere, siyasal diizenin
amaci, islevi ve dayandigi ilkeler yeterince vurgulanmis olmasina ragmen, ne
Kur’an’da ne de Stinnet’te siyasal diizenin sekil sartlarina iligskin net ve baglayici
diizenlemeler bulunmamaktadir. Bu yondeki ilkeler, 6zellikle Rasit Halifeler’in ve
ashabin uygulamalari 6rnek alinarak zaman igerisinde ve tarihsel sartlar baglamida
alimler tarafindan formiile edilmislerdir. Tarihsel sartlar degistikce ve s6z konusu
sekil sartlarinin uygulanmasi pratik olarak imkansiz hale geldikge alimler siyasal
diizenin 6zsel (kat’1) unsurlarimi ve Kur’an ve Siinnet’teki temel ilkeleri esas almak
suretiyle siyaset teorisinde bazi revizyonlara gitmek durumunda kalmiglardir.
Bu baglamda “katiyyat”1 olusturan unsurlar siyasal diizenin amaci ve mahiyeti
ile Misliimanlik, hiirriyet ve akil gibi icma yoluyla tespit edilmis ve yoneticide
bulunmasi apagik bir sekilde elzem olan sartlar iken, siyasal diizenin kurulus siireci
ve yoneticilerin tasimasi gereken diger bazi sartlar ise biiyiik 6l¢ciide “zanniyyat”
alanina dahil edilmistir.

Diger tiim kiiltiirel sistemlerde oldugu gibi Islam’da da siyasal diizenin birinci
amact toplumun kolektif varligini, birligini ve siirekliligini muhafaza etmektir.
Bu ise iktidarin hiyerarsik yapilanmasini, bir merkezde toplanmasini ve siyasal
yonetime itaatin saglanmasini gerekli kilar. Diger sistemlerden farkli olarak Islam’da
siyasal diizenin ikinci amaci ise Miisliiman topluma kimligini kazandiran ve onun
varolug gerekgesini olusturan ser’1 hukukun tatbikidir. Bu iki temel amag siyasal
diizenin kat’1 unsurlarini teskil ederler. Bunun disinda, siyasal diizenin kurulus
stireci (0zellikle de yoneticinin se¢imle veya bagka bir yolla is basina gelmesi)
ve yoOnetici adayinin tasimasi gereken sartlar (ilim, kuvvet, kifayet, hatta bazi
alimlere gore Kureysilik) ana amaglarin gerceklestirilmesi yolunda hizmet eden
ikincil unsurlardir ve zanni ilkeleri teskil ederler. Islam tarihi boyunca zamanin
sartlar1 degistik¢e ve ikincil unsurlarin tahakkuku giiclestik¢e alimler ana amaclari
merkeze alarak ve onlar ugruna ikincil (zanni) unsurlardan vazgegebilmislerdir.

Islam diisiincesinde siyasal iktidar alaninin insasina iliskin vurgulanmasi gereken
tictincii onemli 6zellik ise iktidari kuran nihai sembolik ¢ercevenin kozmoloji veya
teoloji degil hukuk olmasidir. Daha dnceki hususlarda oldugu gibi bu yoniiyle de

9  Edmund Burke, Reflections on the Revolution in France, ed. F. M. Turner (Binghamton: Yale
University Press, 2003), 19.
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Islam siyaset teorisi tarihteki emsallerinden cok temel bir zeminde farklilasir. Zira
neredeyse tarihteki diger tiim toplum ve kiiltiirlerde iktidar temerkiizii yonetime
ve yoneticilere kozmik bir statii, yani ulhiyet atfetmek suretiyle saglanmistir.
Islam diisiincesinde ise boyle bir meyil kategorik olarak reddedilmistir. Islam’da
iktidar alaniin tesisinin hukuki bir zeminde savunulmasi, emsallerine nispetle
iktidarin yozlagmasina ve suistimaline kars1 oldukga direncli bir teorik ¢ergevenin
ve politiko-ahlaki sistemin olugsmasina imkan vermistir. Diger 6rneklerde ise s6z
konusu ultihiyet referansi “sinirlandirilmamis” bir iktidar anlayigini pekistirmis, bu
da siklikla iktidarin suistimaline, yozlasmasina ve otoriter iktidarlarin kurulmasina
kap1 aralamigtir.'

Makalenin geri kalaninda klasik Islam siyaset diisiincesinde iktidarin temerkiizii
meselesi bu ii¢ husus etrafinda incelenecektir. Bu istikamette dncelikle siyasal
iktidarin olusumunun anlami ve 6nemi kisaca tartisilacak, ardindan Ehl-i Siinnet
gelenegi ile 6zdeslesmis olan fikhi/kelami pozisyonun sekillenisi 6zetlenecektir.
Ucgiincii olarak ise toplumsal birlige ve siyasal diizene isaret eden “vahdet” ilkesi
baglaminda klasik Islam siyaset diisiincesinde iktidarin temerkiizii temel kaynaklar
ve kose tasi niteligindeki teorik modellerle izah edilecektir.

II. Siyasal Iktidar Alaninin Anlami ve Olusumu

Siyasal iktidarin hiyerarsik yapilanmasinin ve merkez1 bir iktidar alaninin
olusumunun insan tabiatinin ac¢iliminin zorunlu bir sonucu oldugu noktasinda
evrensel bir mutabakattan s6z edilebilir. Malum oldugu iizere insanlar, diger
canlilardan farklilasarak, hayatta kalabilmek, varliklarini siirdiirebilmek ve
kendilerini gergeklestirebilmek i¢in hemcinslerinin mevcudiyetine ve igbirligine
mubhtactirlar. Nasiruddin Tsi’nin dedigi gibi “bir kiginin agzina bir lokma ekmek
koyabilmesi i¢in bin ¢alisan gerekir.”!! Boylelikle insanlar tabiatlar1 geregi bir araya
gelirler ve giderek artan oranda gesitlenen ve karmasiklasan bir is-bdliimiine dayali
toplumlar1 olustururlar. Ancak toplumsalligin ortaya ¢ikisi insani varolus i¢in bir
meydan okumay1 bertaraf ederken yeni bir meydan okumay1 davet eder. Zira hem
sinirlt kaynaklara eg-zamanli erisim talepleri hem de insanlarin tabiatlarindaki
“gazap” (saldirganlik ve kendini koruma) diirtlisii insanlar arasindaki gerilimi ve
rekabeti artirmak suretiyle onlar1 birbirlerinin varoluslarina karsi birer tehdide
déniistiiriir. iste bdyle bir ortamda insanlar1 birbirlerine kars1 koruyacak, Ibn

10 Bkz. Sinasi Giindiiz, Gii¢, Iktidar ve Kutsal: tanri-kraldan tanri-insana (Istanbul: Hikav Yayinlari,
2020).

11 Nasiruddin Tasi, Ahldk-1 Nasiri, Tiirkgesi A. Gafarov ve Z. Siikiirov (Istanbul: Litera Yayincilik,
2007), 238.
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Haldun’un tabiriyle bir “engelleyici” veya “caydiric1” (vdzi’)'* unsura ihtiyag hasil
olur. Ikinci diizey meydan okumanin ortaya ¢ikardigi bu ihtiyag insan toplumlarinda
siyasallig1 baslatan ana unsurdur. Zira bu ihtiya¢ ancak iktidarin konsolidasyonu
ve merkezilesmesi sayesinde karsilanabilir. Bu da en gelismis formu “devlet”
olan siyasal birimlerin kurulmasi1 anlamina gelmektedir. S6z konusu engelleyiciye
duyulan ihtiya¢ ya da ondan beklenen islev ayn1 zamanda bu engelleyici giiclin
mahiyetini de belirler. Yine Ibn Haldun’un s6zleriyle “Bu vdzi'in diger insanlar
tizerinde bir galebesi, sultasi, kahir eli ve iistiin bir hakimiyeti bulunacaktir. Boyle
olmalidir ki bir kimse digerine tecaviiz edemesin, zarar veremesin.”'* Nitekim
ayn1 mahiyeti on yedinci yiizyilda Hobbes “Leviathan”'* metaforu ile, yirminci
yiizyilda ise Max Weber “mesru siddet tekelini elinde bulundurma”'s ayricalig
ile ifade edecektir.

Nihayetinde insan tabiatinin agciliminin bir geregi olsa da bdyle bir siyasal
diizenin olusumu son derece zor ve karmasik bir siiregtir. Zira bir siyasal iktidar
alan1 olusturmaya yonelik kolektif eylem girisimi insanlar arasinda belli diizeyde bir
isbirligini ve itaati gerektirir. Ancak 6zellikle de biiytik 6l¢ekli toplumsal gruplarda
salt kisisel ¢ikarlara ve rasyonel akil yiiriitmelere dayali olarak boyle bir isbirligini
ve itaat iliskisini ger¢eklestirmek, Mancur Olson’un gdsterdigi gibi, “bedavacilik”
sorunu nedeniyle oldukg¢a zor ve bazen imkansiz bir durumdur.'®

Siyasal antropologlar siyasal diizeni tesis etmeye yonelik kolektif eylemin en
dogal ve iptidai kaynaginin kan (akrabalik) bagi oldugunu séylerler.'” Zira kan bagina
dayali yakinlik ve gliven duygusu tabiidir ve insanlar arasindaki isbirligini rasyonel
hesaplamalar ve kisisel ¢ikarlarin Gtesinde bir zeminde miimkiin kilar. Ne var ki kan
bagina dayali igbirliginin etkin bir sekilde calisabilecegi grup 6lgegi son derece kiigiik
olmalidir. Nitekim {iyelerinin say1s1 yiiz elliyi gegen ve igbirliginin salt kan bagina
dayali iliskilere dayandig1 gruplarda fraksiyoner ayrismalar baglamakta, kolektif

12 Ibn Haldun, Mukaddime, Tiirkgesi Siileyman Uludag (Istanbul: Dergah Yaymnlari, 2015), 215.
13 ibn Haldun, Mukaddime, 215.
14 Thomas Hobbes, Leviathan, ¢ev. Semih Lim (Istanbul: Yap1 Kredi Yayinlari, 1995).

15 Max Weber, The Theory of Social and Economic Organization, ingilizceye ¢ev. A. M. Henderson
ve Talcott Parsons (New York: The Free Press, 1964), 156.

16 Mancur Olson, The Logic of Collective Action: Public Goods and the Theory of Groups
(Massachusetts: Harvard University Press, 1965).

17 William A. Haviland ve digerleri, Kiiltiirel Antropoloji, gev. 1. D. E. Sarioglu (Istanbul: Kakniis
Yaynlari, 2008), 584-593; F. Fukuyama, Political Order and Political Decay (New York: Farrar,
Straus and Giroux, 2014), 8-9; Anthony Black, 4 World History of Ancient Political Thought
(Oxford: Oxford University Press, 2016), 6-8.
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eylem sekteye ugramaktadir.'® Bu bakimdan daha biiyiik insan topluluklarinda
kolektif eylemin gerceklestirilebilmesi, iktidarin hiyerarsik olarak yapilanmasi
ve siyasal diizenin tesisi noktasinda sembolik sistemler (dinler, ideolojiler veya
diger metafizik/teolojik anlatilar) devreye girmektedir.'” S6z konusu sistemler
hiyerarsik iktidar yapisini ilgili zihinler i¢in anlaml bir iliskiye dontistiirmekte,
duygu durumlarint yonetmek ve birbirlerini tanimayan insanlar arasinda belli
bir giiven ve dayanisma ortami olusturmak suretiyle siyasal diizeni miimkiin
kilmaktadir. Daha net olarak sembolik sistemler yonetenlerin ve yonetilenlerin
rollerini tespit etmekte, bu rolleri daha iist bir degerler kiimesine referansla ilgili
taraflar i¢in baglayici hale getirmektedir. Zira J. J. Rousseau’nun dedigi gibi
“Ih]icbir muktedir, ne kadar kuvvetli olursa olsun, iktidarini bir hak ve itaati de
vazife sekline doniistiiremedigi siirece asla muktedir olarak kalabilecek derecede

kuvvetli olamaz.”?°

Dolayisiyla kamu diizenin tesisinin ve yonetilenlerin yonetime itaatinin salt
fiziksel kuvvete istinaden gergeklestirilebildigini diisiinmek yanlistir. Fiziksel
kuvvet ancak ikincil ve destekleyici bir unsur olarak goriilebilir. Nitekim mukayeseli
bir bakigla okundugunda insanlik tarihinde kabilevi 6rgiitlenme bi¢imlerinden
daha biiyiik 6l¢ekli “devlet” sistemlerine gegisin ilgili insan toplulugunu anlamli
bir biitiine doniistiiren ve birbirlerini tanimayan insanlar darasinda giiven ve
dayanisma duygularini tesis eden sembolik sistemlerin devreye girmesiyle saglandigi
goriilmektedir.?! Bubaglamda en ¢ok bagvurulan gergeve yonetime ve yoneticilere
“tanrilik” veya “tanrisallik” atfina dayali dini sGylemler olmustur. Boylelikle
yoneten-yoOnetilen iliskisi siyasi boyutun 6tesine gecerek muktedirlerin yonetimi bir
ilahi hakka ve yonetilenlerin itaati de dini bir vazifeye dontstiiriilebilmis, disaridan
gelen zorlamalara nispetle ¢cok daha etkin olan dahili miieyyidelere dayali siyasal
diizenler kurulabilmistir. Cin medeniyetinde imparatorlarin kutsalligini ifade eden
ve Tanr1’nin vekaleti anlamindaki “tian ming” inanc1,>> Antik Misir medeniyetinde
firavunlarin istiin tanr1t Amun-Ra’nin ogullari olarak tanrisallagtirilmasi,”® Roma
Imparatorlugu’nda kendilerine tapinilan ve “legibus solutus” yetkisine sahip

18 Bkz. Robin Dunbar, Grooming, Gossip, and the Evolution of Language (Boston: Harvard
University Press, 1997), 69-79.

19 Black, 4 World History of Ancient Political Thought, 11.

20 J.J. Rousseau, Toplum Sézlemesi, Tiirkgesi Vedat Giinyol, (Istanbul: is Bankas1 Yaymlari, 1987),
143.

21 Black, A World History of Ancient Political Tought, 12-13.

22 G. Qiyong, “On Confucian Political Philosophy and Its Theory of Justice,” Frontiers of Philosophy
in China, Cilt 8, Say1 1 (2013):53-75.

23 Gindiiz, Giig, Iktidar ve Kutsal: 55.
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tanri-imparator anlayisi,* Hindistan’da krallarin benimsedigi ve tanrilarin oglu
anlamina gelen “devaputra” lakab1,” Orta Cag Hristiyan geleneginde papalarin Tanr1
ile insanlar arasindaki aracilik vazifesini ifade eden “pontifex maximus” tinvani
ile tam iktidar (plenitudo potestatis) iddialar1,® Iran gelenegindeki “ferri izedi”
ya da “khvarenah™’ anlayis1 ve Turan gelenegindeki “kut” inanci®® s6z konusu
tanrilik-tanrisallik iddiasinin 6rnekleri arasinda sayilabilir. Ayrica bu drnekler
Yunan, Latin Amerikan ve Mezopotamya tecriibelerini de i¢ine alacak sekilde
artirilabilir.” Modern dénemde ise 6zellikle tanrisal bir vasif olan “egemenlik”
kavrami {lizerinden “modern devlet”’e benzer bir ultihiyetin yliklenmis oldugu
dikkatlerden kagmamalidir.*

Bu sablonun evrensel diizeyde karsilik bulmasi iktidara ulihiyet atfetmenin belli
bir toplumda iktidar temerkiiziinii en kolay ve etkin yoldan saglayabilme kapasitesine
baglanabilir. Ote yandan iktidari teolojik bir zeminde insa etmek ister istemez
iktidar yozlasmalarmi ve suistimallerini de beraberinde getirebilmektedir. Zira
tanrisallik ayni1 zamanda mutlak bir egemenlik ve sinirsizlik anlamina da gelmektedir.
Boylelikle tanrisal muktedirler kendilerini hukukun {istiinde bir otorite olarak
gdrmekte, tek hesap verecekleri merciin Ustiin Tanr1 oldugu iddiastyla bu diinyadaki

24 A. Vincent, Theories of the State, (Oxford: Basil Blackwell Ltd.,1987), 32-33.

25 H. Hoffmann, “King and Kingship in Indian Civilization,” East and West, Cilt 4, Say14 (1954):
239.

26 Bkz. George Klosko, History of Political Theory: Ancient and Medieval Political Theory
(Stamford: Thomson Learning, 2002), 232-240.

27 A.Soudavar, The Aura of Kings: Legitimacy and Divine Sanction in Iranian Kingship, (California:
Mazda Publishers, 2003.

28 H. Inalcik, “Kutadgu Bilig’de Tiirk ve Iran Siyaset Nazariye ve Gelenekleri,” Osmanli’da Devlet,
Hukuk, Adalet (Istanbul: Eren Yaymcilik, 2000), 20-21.

29 D. Freidel, “Maya Divine Kingship,” Religion and Power: Divine Kingship in the Ancient World
and Beyond, ed.N. Brisch (Chicago: The University of Chicago Press, 2008); J. S. Cooper,
“Divine Kingship in Mosopotamia, A Fleeting Phenomenon,” Religion and Power: Divine
Kingship in the Ancient World and Beyond, ed. N. Brisch (Chicago: The University of Chicago
Press, 2008).

30 T. Hobbes, Leviathan, Tiirk¢esi Semih Lim (Istanbul: Yap: Kredi Yaymlari, 1995), 130; C.
Schmitt, Siyasi [lahiyat: Egemenlik Kurami Uzerine Dért Béliim, Tiirkgesi Emre Zeybekoglu
(Ankara: Dost Kitabevi Yayinlar1,2005), 41; Sinasi Giindiiz, Gii¢, Iktidar ve Kutsal, 173-230.

327



darulfunun ilahiyat 35/2

hukuki siire¢lerden muaf olabilmektedirler.’' islam siyaset diisiincesinde ise, giriste
de belirtildigi lizere, iktidarin temerkiizii, yine sembolik bir ¢erceve icerisinde
kalmakla birlikte, teolojik bir zeminde degil hukuki bir zeminde saglanmustir. Diger
bir deyisle, 6zellikle ana-akim Islam siyaset teorisinde yonetime ve yoneticilere
tanrisallik atfetmekten hususen ve israrla kaginilmis, bu da tanrisalliktan neset
eden agiriliklarin 6niinii teorik olarak kapatmistir.

I11. islam Siyaset Diisiincesinde Fikhi/Kelami Gelenek

Siklikla karistirilsa ve aralarindaki mahiyet farki goz ardi edilse de klasik
Islam siyaset diisiincesi literatiirii birbirine paralel birkag tiirden veya gelenekten
olusmaktadir. Hatta tarihte Gazzali ve Maverdi gibi farkli tiirlerde eser kaleme almig
isimlere rastlantyor ve bazi yazarlar tarafindan farkli yaklasimlara dayali ilkeler
ayni eser igerisinde bir araya getirilebiliyor olsa bile gelenekler arasindaki yontem
ve tarz farki gozden kagmamalidir. Bu gelenekleri birbirinden ayiran unsurlardan
en Onemlileri otorite olarak basvurulan kaynaklar ile hitkkiim ¢ikarmaya yonelik
diistinme yontemidir. Nitekim farkli tiirlerde eser kaleme almis olan zihinlerin s6z
konusu farkliligin bilincinde olarak hangi tiirde yaziyorlarsa o tiiriin kaynaklarini
ve yontemini kullanma noktasinda genel bir hassasiyet gdstermis olduklari dikkate
sayandir. Klasik donemde Islam siyaset diisiincesi alaninda belirginlesmis bu yazin
tiirleri, fikhi/kelami gelenege ilaveten, felsefe ve edep gelenekleri ile ibn Haldun’un
diistincesinde tebelliir eden deneysel (ampirik) yaklagimdir. Bu kategorilerin sinirlari
icerisine girmeyen pek ¢ok metin siyaset diisiincesine dair unsurlar ihtiva ediyor
olsa da*? bunlari kendi igerisinde siirekliligi ve tutarlilig1 olan kategoriler seklinde
degerlendirmek pek miimkiin degildir.

Felsefe ve edep gelenekleri ile ampirik yaklagimin Islam tarihinin klasik donemi
boyunca farkli derecelerdeki mevcudiyetine ve Miisliiman kamuoyunun siyaset algist

31 Papa IIl. Masum’un su ifadeleri ilahilik vasfi kazanmis yoneticilerin diinyevi yarg: siireglerine
tabi olmadiklarina dair mithim bir 6rnek teskil eder: “Sadece Petrus tam iktidar (plenitude
potestatis) yetkisine sahiptir. Oyleyse goriiyorsunuz degil mi, hanemizin yonetimine atanmis olan
bu hizmetkar (Papa) kimdir; isa-Mesih’in hakiki vekili, Firavun’un Efendisi olan Tanri tarafindan
kutsanmis olan Petrus’un halefi, Tanr1 ile insanoglu arasinda bir yere konumlandirilmis, Tanr1’dan
daha asagida ancak insanoglundan daha yukarida, herkesi yargilayan ama hickimse tarafindan
yargilanamayan bir varliktir.” Matthew J. Tuininga, Calvin s Political Theology and the Public
Engagement of the Church: Christ’s Two Kingdoms (Cambridge: Cambridge University Press,
2017), 26-27; Avrupa’da papalarin “Tanr1’dan bagkasina hesap vermez” oluslari on altinc1 yiiz
yildan itibaren mutlak monarklara aktarilmis, bu defa da mutlak monarklar Tanr1’dan bagkasina
hesap vermeyecekleri iddiasi ile otoritelerini pekistirmislerdir. Bkz. Glenn Burgess, “The Divine
Rights of King Reconsidered,” The English Historical Review, 107 (Ekim 1992): 837-861.

32 Bkz. Ozgiir Kavak, Islam Siyaset Diisiincesinin Fikhi Temelleri: Siyasi-Fikhi Hiikiimlere Dair
Incelemeler (istanbul: Klasik Yaymlari, 2023), 13-22.
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iizerindeki etkisine ragmen, Islam siyaset diisiincesi icerisinde en merkezde yer almus
ve norm koyucu olmus olan fikhi/kelami gelenektir.** Edep ve felsefe geleneklerinde
yer yer yoneticilere diger kiiltiirlerde goriildiigii sekilde kutsallik veya insan-iistii
ontolojik/epistemolojik statii atiflarina rastlanmaktayken, kaynaklar1 ve yontemi
itibariyle kendine 6zgii bir ¢cerceve gelistiren fikhi/kelami gelenekte yoneticilere
veya yonetime benzer bir ulthiyet yiiklemekten 6zellikle ve hassasiyetle kagmildigi
goriilmektedir. Bunun yerine iktidarin temerkiizli ve iktidarin sinirlandirilmasi
islevi kokeni ilahi olan “hukuk”a devredilmistir. Diger bir deyisle siyasal diizen
modelinin arkasinda yine askin bir ulGhiyet inanci bulunmaktadir. Ancak bu
ulGhiyet ne yoneticilerde ve yonetimde, ne yonetilenlerde, ne tanrilik statiisiine
yiikseltilmig bir adalet ilkesinde, ne de tabiatin ya da evrenin kendisindedir. S6z
konusu ultthiyet ve ontolojik iistiinliik, kaynagina istinaden “hukuk”a atfedilmistir.
Iste bu bakimdan Islam’m ana-akim siyaset diisiincesi mahiyeti itibariyle diger
orneklerden ¢ok temel bir zeminde ayrigmaktadir.

Fikhi/kelami gelenegin temsilcileri 6zellikle “Kur’an ve Siinnet’ten mana ve
hiikiim ¢ikarma”** siirecine isaret eden “fikih” alaninda uzmanlasmis “ulema”
veya “fukaha”dir. Ulemanin otorite olarak bagvurdugu kaynaklarin basinda Kur’an
gelir; onu Hz. Peygamber’in siinneti takip eder. Bunlara ilaveten Hz. Peygamber’in
rahle-i tedrisinden ge¢mis ilk nesil Miisliimanlarin tercihleri ile lizerinde toplumsal
uzlas1 bulunan uygulamalar (icma) yine ulemanin dikkate aldig1 kaynaklar arasinda
sayilabilir. Gerek kaynaklardaki bilgiyi anlama ve yorumlama, gerekse de Kur’an’da
ve Siinnet’te agikc¢a diizenlenmemis alanlara ya da uygulamalara dair mevcut
hiikiimlere kiyasla ve/ya ser’i delillere dayanarak hiikiim ¢ikarma noktasinda
ulemanin takip ettigi, sinirlar1 hassasiyetle ¢izilmis “ustl-i fikih” olarak da bilinen
bir diisiince metodolojisi bulunmaktadir.®* Zaman igerisinde giderek uzmanlagan ve
incelen bu yontemin bilgisi nihayetinde miistakil bir disipline déniigmiis ve Islami
ilimler biinyesindeki temel alanlardan biri olarak temaytiiz etmistir.

Ayrica ortak bir zemini paylasiyor olmakla birlikte muhtelif yapisal farklar
nedeniyle fikhi-kelami gelenek kendi icerisinde alt ekollerden ve alt literatiir

33 Fikih ve kelam Islami ilimlerin iki farkli disiplini olsa da gerek yontem gerekse de kaynaklar
itibariyle bu iki alan birlikte degerlendirilmeli ve birbirlerinin miitemmim ciizii olarak goriilmelidir.
Bkz. Kavak, Islam Siyaset Diisiincesinin Fikhi Temelleri, 17.

34 Hayreddin Karaman, “Fikih”, TDV Isldm Ansiklopedisi, https://islamansiklopedisi.org.tr/fikih#1
(22.09.2023).

35 Bkz. A. Ciineyd Koksal ve I. Kafi Dénmez, “Usil-i Fikih”, TDV Islam Ansiklopedisi, https:/
islamansiklopedisi.org.tr/usul-i-fikih (20.09.2023).
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kiimelerinden olusmaktadir.®* Ama neticede belli bir hususta farkli hiikiimlere
erigseler veya farkli hususlara vurgu yapsalar da ulemayi bir ¢at1 altinda birlestiren
ve bu diisiinme formunu bir gelenege doniistiiren sey sozii edilen kaynaklar ve
yontemdir. {lgili bazi metinlerde belli bir argiimani desteklemek veya anlayis
kolaylastirmak i¢in nadiren de olsa baska geleneklerin kaynaklarina veya tarihsel
uygulamalarina referans yapildigina rastlansa da bu gelenek agisindan mezkir
kullanimlar gegerli bir “delil” teskil etmez.>” Neticede fikhi/kelami gelenegin
sorusu su sekilde formiile edilebilir: “Kur’an’in ve Hz. Peygamber’in siinnetinin
ilkeleri dogrultusunda ideal siyasal diizen nasil olmalidir?”

Fikhi/kelami siyasi diisiince geleneginin olusumu 6zilinde bir diinya goriisii
olan ve Islam’in ana-akim inang sistemini temsil eden Ehl-i Siinnet ve Cemadt
anlayisinin olgunlasip istikrar bulmasi ile paralel bir seyir takip etmistir. Hatta bu
iki pozisyonu bir madalyonun iki yiizii olarak tasvir etmek daha dogrudur. Zira
Islam’da itikadi pozisyonlarin gelismesi ve istikrar bulmasi 6zellikle hilafet/imamet
meselesi etrafinda yogunlasan siyasal tartisma ve ¢catigsmalarin bir sonucudur. Diger
bir deyisle pratik siyaset teorik ve itikadi duruslar1 belirlemistir.*® Islam tarihinde
toplumsal ve siyasal tartismalarin bu denli belirleyici olmasinin nedeni ise, islam’in
emsallerine nispetle toplumsalliga ve siyasalliga yaptig1 giiclii vurgudur. Diger bir
deyisle toplumsallik ve siyasallik Islam dininin disinda, ona tarihsel akista arizi
olarak eklenmis unsurlar degil, tam aksine basindan itibaren dinin 6zsel bilesenleri
olagelmistir. Nitekim Islam’da insanin bireysel varolusunun ve Tanri ile iliskisinin
yani sira kolektif varolusun ya da toplumsal ve siyasal iligkilerin ilahi bir hukuk
tarafindan ayrintili olarak diizenlemesinin ardinda yatan mantik da budur.

Hz. Peygamber Islam’1 sadece soyut bir dgreti olarak vazetmemis, yirmi bir y1llik
niibiivvet siiresince onu belli bir zaman-mekéanda ve belli bir insan toplulugunda
bedenlenmis bir yapi (veya tecriibe) olarak insa etmistir. Yani Islam ile Miisliiman
toplum dogusu itibariyle varolugsal bir 6zdeslige sahiptir. Boylelikle Hz. Peygamber
vefat ettiginde geride biraktig1 sey Kur’an’da ve Siinnet’te temsil edilen bir doktrinler
setine paralel olarak Medine toplumunda tecessiim etmis organik ve yasayan bir
dindir. Giiniimiize degin de —dzellikle ana-akim (Ehl-i Siinnet ve Cemaat) islam
anlayisinda— Miisliiman toplumun varlig1 ve selameti bizzat dinin varligi ve

36 Ozgiir Kavak fikih kiilliyatinin “fiiri-1 fikih basta olmak {izere ahkam-1 sultaniyye, siyer, siyAset-i
ser’iyye, harag, emval, hisbe, edebii’l-kadi vb.” alt tiirlerden olustugunu belirtmektedir. Kavak,
Islam Siyaset Diisiincesinin Fikhi Temelleri, 23.

37 Bkz. Ali Bardakoglu, “Delil”, TDV Islam Ansiklopedisi, https://islamansiklopedisi.org.tr/delil#2-
fikih (22.09.2023).

38 Bkz. W. Montgomery Watt, Islam Diisiincesinin Tesekkiil Devri, cev. Ethem Ruhi Figlah (Istanbul:
Sa-To Ilahiyat, 2001).
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selameti ile 6zdes addedilmis, bireysel diizeydeki inancin ve dini ylikiimliiliikleri
yerine getirebilmenin ancak sihhatli bir toplumsal diizen icerisinde olabilecegi
inanci lizerinde tarihsel bir ittifak olusmustur. Bu bakimdan, Hz. Peygamber’in
egittigi ilk nesil Miisliimanlarin bireysel ve kolektif tecriibeleri hem ahlaken hem
de hukuken 6rnek bir model olarak benimsenegelmistir.*

Bu durum, Islam’m emsallerine nispetle diger bir 5nemli ayirt edici vasfi olan
hayatin biitiinselligine yaptig1 vurguda da kendini gosterir. Zira yagayan bir toplumda
cisimlesmis olan Islam’1n, o toplumun giinliik yasantisinin biitiin yonlerini kusatmak
veya diizenlemek gibi bir 6zelligi olmalidir. Bu nedenle islam insanlarin bireysel
hayatina anlam veren bir inang ¢ercevesi ve davranislarini sekillendiren ahlaki ilkeler
biitiinli olmanin yani sira kolektif hayati diizenleyen kusatici bir hukuk sistemini ve
onun kurumsal gériiniimiinii de ihtiva etmektedir. Hatta Islam hukukunu olusturan
ilke ve diizenlemelerin kahir ekseriyeti kamusal hayata ve insanlararasi iligkilere
(mudmelat) dairdir.*® Dolayisiyla Islam agisindan insanin bireysel ve kolektif hayati
s0z konusu oldugunda “dini olan” ve “dini olmayan” ayrimi ortadan kalkmaktadir.
Islam’da “din” hayatin kendisidir. Erwin Rosenthal’in altini ¢izdigi gibi Islam’da
genel anlamda “diinya” ile “din” arasinda bir karsitlik kurulmaz. illa bir karsitlik
araniyorsa bu “diinya” ile “ahiret” arasindadir ve “din”” hem diinyay1 hem de ahireti
kusatan bir genel ¢ergeve olarak anlasilir. Bu agidan islam’da “religious” olanla
“secular” olan “din” kavraminin i¢leminde biitiinlesmistir.*!

Hal boyleyken, Hz. Peygamber’in vefatinin akabinde Miisliimanlarin kolektif
varliginin en 6nemli bilesenlerinden biri olan siyasal diizen meselesinin “dini” bir
mesele olarak bizatihi 5nem kazanmasi normal karsilanmalidir. imameti “insanlar
iizerinde genel bir tasarruf yetkisine sahip olmak™ seklinde tanimlayan Haskefi’nin
ifadesiyle “imam atamak en 6nemli farzlardandir. Bu vazifenin Hz. Peygamber’in

39 Hatta dort ana fikih mezhebinden biri olan Maliki mezhebinde, bu yaklasimdan hareketle bizzat
Medine tecriibesi (amel-i ehl-i Medine) dinin anlagilmasi i¢in Kur’an ve Siinnet’e ilaveten temel
kaynaklardan biri olarak kabul edilmistir. Bkz. Eyyiip Said Kaya, “Maliki Mezhebi”, TDV Isldm
Ansiklopedisi, https://islamansiklopedisi.org.tr/maliki-mezhebi (02.10.2023).

40 “Islam hukukunun ana kisimlarinin biiyiik bir béliimii, esasinda toplumsal olan ‘muamelat’ ile
ilgilidir. Eger bunlara devlet, aile, yarg: ve ceza hukuku gibi konular da eklenirse, ibadet ve
bireysel ahlakla ilgili kisimlarin ana konulara yani sosyal mevzulara oranla ciiz’i kaldiklar1 fark
edilir.” Ismail Raci Faruki, Tevhid (Istanbul: Mahya, 2017), 118.

41 Erwin Rosenthal, Political Thought in Medieval Islam: An Introductory Outline (Cambridge:
Cambridge University Press, 2009), 8.
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cenazesinin defnini dahi 6ncelemis olmasi bunun delilidir.”*? S6z konusu 6nemine
binaen aralarinda Hz. Peygamber’in yakin arkadaslarinin da bulundugu Miisliiman
toplumun pek ¢ok ileri geleni imamet/hilafet ile ilgili gelismelere bigane kalamamus,
kendi ictihatlarina gore dogru olduguna inandiklar1 bir durusu hararetli bir sekilde
savunmuslardir.*® Ne var ki yeterli siyasi tecriibenin yokluguna ve hizli bityiimenin
istikrarsizlagtirict etkisine ilaveten Kur’an ve Siinnet’te siyasete, daha dzelde
de imamete iliskin ¢ok genel ilkesel yonlendirmelerin haricinde belirleyici ve
baglayici bir modelin bulunmayisi zaman igerisinde ideal siyasal diizen konusunda
farkli pozisyonlarin olusumunu ister istemez kaginilmaz kilmistir. Bu farkliliklar
zaman zaman siddet iceren ¢atigmalara (hatta i¢ savaslara) da donlismiis ve erken
donem Miisliiman toplumun kolektif bilincinde travmatik izler birakmigtir. Tahmin
edilebilecegi gibi hem pratikte hem de teoride siyasal diizen meselesinin genel
hatlariyla bir ¢dziime kavusturulmasi uzun bir zaman almistir. Dahasi, 6ziinde
siyasallik arz eden s6z konusu siire¢ biiylik giinah isleyenin durumu, iman ile
amel arasindaki iliski, kimlerin yonetici olabilecegi, yoneticilerin igbagina nasil
gelecegi, insan iradesinin 6zgilirliigii vb. bir dizi sorunun giindeme gelmesine
ve siyasal olanla teolojik olanin arasindaki smirlarin muglaklasmasina neden
olmustur. Bu sorulara verilen cevaplar ¢ercevesinde Miisliiman toplum igerisinde
pek cok siyasi/itikadi pozisyon (Sia, Haricilik, Mutezile, Cebriyye, Kaderiyye,
Miircie vs.) belirmis,* ana-akim ulemanin bu olusumlarin temsilcileriyle girdigi
teorik tartismalarin neticesinde bir yandan fikhi/kelami siyaset diislincesi, diger

42 Haskefi’den nakleden Kavak, Islam Siyaset Diisiincesinin Fikhi Temelleri, 47. Gazzali de imam
naspetmenin zaruri olmadig: goriisiinii dillendiren Abdurrahman b. Keysan’a (Ebu Bekr el-
Esamm) verdigi cevabin bir kisminda s6yle der: “Sahabe Rastlullah’in (s.a.) vefatindan sonra
nasil hemen imam tayinine ve beyat akdine kostular. Bunun kat’1 bir farz ve gerekli bir hak
olduguna ne kadar ¢cabuk inandilar. Bu konuda gecikme ve yavas davranmadan nasil kagindilar.
Hatta bu isle mesgul oluslarindan dolayr Rastlullah’in (s.a.) teghiz ve tekfini igini bir tarafa
biraktilar. Baglarinda imam olmadan bir lahza ge¢mis olsa baslarina ayiplanacak, korkung
bir olay gelebilecegine inandilar. Tasavvur edilen bu korkung olay, goriislerin farkl, arzu ve
heveslerin degisik olmasi sebebiyle goriisleri bir araya getirecek, itaat edilecek ve tabi olunacak
bir kimsenin bulunmayisidir. Bu durumda diizen alt Gist olur. Yapisiliverecek bir kulp bulunmaz.
Hiikmii icra edecek merkez pargalanir, kalmaz. iste bu sebepten derhal harekete gegmeyi tercih
ettiler. Ondan bagka bir yola bagvurmadilar. Iste, imam nasbinin, islam’1 koruma konusunda zaruri
bir is oldugunun kat’1 delili budur.” Gazzali, Feddihu’I-Bdtiniyye ve Fezdilu’l-Mustazhiriyye
(Batwniligin I¢yiizii), Tiirkgesi Avni [lhan (Ankara: Tiirkiye Diyanet Vakfi Yayinlari, 1993), 108.

43  Sehristani sahabenin bu tavrini sdyle ifade eder: “Hz. Peygamber’in 6liim hastalig1 ve 6liimiinden
sonra ashap arasinda ortaya ¢ikan ihtilaflara gelince; bunlar belirtildigi {izere i¢tihada dayanan
ihtilaflardir; degisik fikirler ileri siirmenin temelinde seriatin ve dinin gereklerinin yerine
getirilmesi ve devam ettirilmesi gayesi vardir.” Sehristani, Milel ve Nihal, Tiirkgesi Mustafa
Oz (istanbul: Litera Yayincilik, 2008), 34.

44 Bkz. Sehristani, Milel ve Nihal, 57-186; A. Akbulut, Sahabe Dénemi Iktidar Kavgasi: Alevi
Stinni Ayrismasimin Arka Plani (Ankara: Otto, 2015).
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yandan da Ehl-i Siinnet bakist hem giderek netlesen bir ¢ergeve hem de merkezi
bir kimlik kazanmistir.*

Ehl-i Siinnet ulemasimin miicadele ettigi bu firkalarin bir kismi savunduklari
ilkeler veya gortsler itibariyle iktidarin merkezilesmesi yoniinde tavir alirken, diger
bir kism1 da adem-i merkezilesmeye vurgu yaparak iktidarin sinirlandirilmasina
hizmet etmistir. Ehl-i Siinnet ¢izgisi ise bu siire¢ boyunca —en azindan sonraki
ylizyillarda heterodoks olarak adlandirilacak— s6z konusu akimlarla girdigi
polemiklerin neticesinde, merkezilik ile adem-i merkezilik arasinda hassas bir
denge kurabilmis ve klasik donem boyunca ana-akim yaklasimi temsil edecek
olan bir ideal siyasal diizen anlayis1 gelistirmistir.

IV. Vahdet ilkesi ve iktidarin Temerkiizii

Onemine binaen Islam siyaset teorisi, iktidarin sinirlandirilmasinim yani sira,
Miisliiman toplumun kolektif giivenliginin tesisine ve bu istikamette de iktidarin
temerkiiziine biiyiik bir 6nem vermistir. Bu ¢aligmada iktidarin temerkiizii veya
konsolidasyonu “vahdet” kavrami ile temsil edilecektir. Toplumsal birlik ve
biitiinlik manasina gelen “vahdet” ayn1 zamanda bu birlik ve biitiinligiin 6zsel
bilesenleri olan iktidarin hiyerarsik yapilanmasini, siyasal merkezde toplanan siddet
kullanma tekelini, halkin siyasal iktidara itaatini ve nihayetinde kamu diizeninin
tesisini ifade etmektedir.

Yine kiiresel temaytillere uygun olarak fikhi/kelami gelenekte toplumsal birlik
ve biitlinliik veya vahdet temelde sembolik bir ¢erceveye atifla garanti altina
almmustir. Ne var ki Islam’da vahdetin istinat ettigi bu sembolik ¢erceve, yukarida
da isaret edildigi gibi, tanriliga veya tanrisalliga dayali bir iktidar konsolidasyonunu
benimsemis olan diger kiiltlir ve toplumlardan farkli olarak, hukuktur. Toplumsal
vahdetin hassasiyetle vurgulandigi Kur’an’da,*® mesela, siyasal iktidara itaat her
bir miikellef i¢in kat’i bir dini vecibe olarak su sekilde vazedilmistir: “Ey iman

45 Ehl-i Siinnet kavraminin tarihsel gelisimi i¢in bkz. M. Ali Biiyiikkara, “Siinnet Ehli, Rey Ehli,
Hadis Ehli, Selefilik, Vehhabilik Kavramlar1 Uzerine Baz1 A¢iklamalar,” Ehl-i Siinnet ve’l-
Cemaat: Tarihi Seyri, Kapsami ve Algilanisi (Kéln: IGMG, 2014), 78-106.

46 “Miminler ancak kardestirler, dyleyse iki kardesinizin arasini diizeltin, Allah’a itaatsizlikten
sakinin ki rahmetine mazhar olasiniz.” (49:10); “Ey mii’'minler! Hepiniz birlikte Allah’in ipine
simsiki sarilin ve ayriliga diismeyin. Allah’1n size olan su nimetini hatirlayin: Hani siz birbirinize
diismandiniz; derken Allah kalplerinizi kaynagtirdi da O’nun bu nimeti sayesinde kardes oldunuz.
Atesten bir gukurun tam kenarinda idiniz, fakat Allah sizi oraya diismekten kurtardi. Dogru yolu
bulasimiz diye, Allah size ayetlerini iste boyle acikliyor.” (3:103); “Bilin ki Allah kendi yolunda
saglam Ortilmiis bir duvar gibi kenetlenmis saflar halinde ¢arpisanlari sever.” (61:4); “Rabbimiz,
bizi ve bizden dnceki iman etmis kardeslerimizi bagisla. Kalplerimizde iman edenlere karst
higbir kin tutturma. Siiphesiz sen ¢ok sefkatlisin, cok merhametlisin.” (59:10).
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edenler! Allah’a itaat edin, Peygamber’e itaat edin, sizden olan iilii’l-emre de. Eger
bir hususta anlagsmazliga diiserseniz -Allah’a ve ahirete gercekten inaniyorsaniz-
onu, Allah’a ve Peygamber’e gotiiriin. Bu, elde edilecek sonu¢ bakimindan hem
hayirlidir hem de en giizelidir” (4:59). Bu ayette sozii edilen “@ilii’l-emr” ifadesi
Kur’an’da iki yerde gegmekte ve “emir sahipleri, emir verme salahiyeti tagiyan
ve bu konumda olanlar, yani amirler” anlamina gelmektedir.*’” Bazi miifessirler
bu vasiflari tasiyanlar farkl sekillerde ifade etmis olsalar da 6zellikle yukarida
zikredilen ayette isaret edilenlerin “basta devlet bagkani olmak tizere toplumun {ist
yoneticileri” oldugu yoniinde genel bir mutabakat bulunmaktadir.*®

Ayette {ilii’l-emre itaatin, zayiflatilmis bir Gislupla da olsa, Allah’a ve Resulii’ne
itaatin hemen ardindan zikredilmesi, diger bir deyisle ona raptedilmesi, kesinliginin
yani sira, bu emre atfedilen onemin degerini de gostermektedir. Diger bir deyisle
Miisliiman bir toplumda siyasi otoriteye itaat Kur’an tarafindan her bir miikellef
vatandas i¢in neredeyse Allah’a ve Resulii’ne itaate denk ve uyulmasi zorunlu bir
kural haline getirilmekte, bunun zidd1 olan itaatsizlik ise yine adeta Allah’a ve
Resulii’ne itaatsizlikle es ya da ona yakin bir statiide goriilmektedir. Dolayisiyla
kamu diizeninin tesisi ve ona miindemi¢ olan diger hususlar (iktidarin ve siddet
kullanim yetkisinin temerkiizii ve itaat) en iist diizeyde, herhangi bir muglakliga
acik kap1 birakilmadan, kesin bir dille garanti altina alinmaktadir. Béylelikle insani
varolus i¢in elzem olan giivenlik Kur’an tarafindan doktriner diizeyde kat’i bir
emirle tesis edilmektedir. Kamusal diizenin ve ontolojik giivenligin arkasindaki
s6z konusu ilahi destegi vurgulamak i¢in Davutoglu, mesela, Islam’in siyasal
diizen dgretisini “kurumsal askinlik” seklinde niteler.* Ote yandan, tekrar etmek
gerekirse, Islam’da itaati icbar eden unsur yoneticilerin tanrilig1 veya tanrisallig
degil, yoneticilerin de iistiinde bir Otorite’nin vazettigi hukuki bir hiikiimdyir.

Islam hukukunun ikinci kaynagi olan Siinnet’te de toplumsal ve siyasal vahdet,
yani siyasal iktidarin temerkiizii yoniinde ¢ok giiclii diizenlenmeler bulunmaktadir.
S6z konusu ifadelerin bir kismi dogrudan toplumsalligin dnemini ve toplumsal birligi
isaret ederken, diger bir kismi da kamusal diizenin baslica kaynagi sayilan yoneticiye
ve yonetime itaati miicbir kilmaktadir. Ornegin, Hz. Peygamber’in, Miisliimanlarin
toplulugunun Allah’in himayesi altinda oldugu, bu nedenle Miisliimanlarin dalalet

47 H. Karaman, M. Cagrici, I. K. Dénmez ve S. Giimiis, Kur’an Yolu Tefsiri, Cilt: 2 (Ankara:
Diyanet Isleri Bagkanlig1 Yayinlari, 2007), 86-89.

48 Diger bir anlayisa gore “iilii’l-emr” ile ulema ve fukaha veya ehl-i hal ve 'I-akd kastedilmektedir.
Genel bir degerendirme igin bkz. Talip Tiircan, “Ulii’l-Emr”, TDV Islim Ansiklopedisi, https:/
islamansiklopedisi.org.tr/ulul-emr (17.10.2023).

49  Ahmet Davutoglu, Alternatif Paradigmalar: Islam ve Bati Diinya Gériiglerinin Sivaset Teorisine
Etkisi, Tiirkgesi M. Ciineyt Kaya (Istanbul: Kiire Yaynlari, 2018), 259.
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iizerinde bir araya gelmeyecekleri, dolayisiyla Miislimanlarin toplulugundan
ayrilmamak gerektigi,* aksi halde Islam’1n diizenleyici kontroliiniin kaybedilecegi’'
ve seytanin ayartmalarina agik hale gelinecegi** yoniindeki uyarilari toplumun ya
da toplumsalligin bizatihi degerini ve 6nemini ifade etmektedir.

Benzer sekilde birey diizeyinde de olsa Islam’in yasanabilmesi igin siyasal
diizenin (imamin) mevcudiyetinin gerekliligi Hz. Peygamber tarafindan siyasal
bir diizene tabi olmayan birinin 6liimiiniin Cahiliye 6liimii ile 6zdeslestirilmesi ile
vurgulanir.®® Kamu diizeninin sihhati ve selameti ise iktidarin belli bir merkezde
toplanmasini zorunlu kilar. Cok baslilik diizenin bozulmasina ve adaletsizliklerin
artmasina kapi aralar. Bu da toplumun siyasal birligini, toplumsal biitiinliigiinii,
nihayetinde de tarihsel varligini tehlikeye atar. Bu nedenle Hz. Peygamber isin
hassasiyetine binaen bu yondeki uyarisii “iki halifeye biat edildigi zaman onlardan
ikinciyi (sonradan biat edileni) 6ldiiriin** sozleriyle sert ve net bir sekilde dile
getirir.”

Kur’an’in 6gretisine paralel olarak Hz. Peygamber’in iktidarin temerkiizii
yoniindeki emir ve uyarilari da siyasal iktidara itaati Miisliiman bireyler i¢in
zorunlu kilan ifadelerle devam eder. Mesela “Basiniza basi kuru {iziim tanesi
gibi olan bir Habesli kole gegse dahi,” der, “onun emirlerini dinleyip itaat edin.”
Hatta veda haccinda verdigi hutbede Hz. Peygamber, cennete girmek i¢in yerine
getirilmesi gereken gorevleri sayarken iilii’l-emre itaatin dindeki 6nemini, “Allah’tan

50 “Ummetim asla dalalet {izerinde bir araya gelmez. Cemaatle beraber olmaya galisin; ¢iinkii
Yiice Allah’1n eli cemaatin tizerindedir.” Taberani’den (Mecma’ V, 218) nakleden Muhammed
b. Silleyman er-Rtidani, Cem 'ul-Fevadid min Cami’il-Usiil ve Mecma 'iz-Zevdid, Cilt 5, Tiirkgesi
Hiiseyin Y1ldiz (istanbul: Ocak Yayincilik, 1988), 242.

51 “Kim cemaatten bir karis dahi ayrilirsa Islam boyundurugunu boynundan ¢ikarmis olur.” Eba
Davud’dan (no. 4758) nakleden Ridani, Cem 'ul-Fevaid, Cilt 5, 241.

52 “Seytan, tipki bir koyun siiriisiine dadanan ve siiriiden ayrilan koyunlari kapan kurt gibi, insanin
kurdudur. Siiriiden ayrilani da kenarda durani da kapar. Bunun i¢indir ki firkalara ayrilmayn.
Cemaatten, topluluktan ve Mescid’den uzak durmayin.” Ahmed (V, 232-233) ve Taberani’den
nakleden Radani, Cem 'ul-Fevdid, Cilt 5, 243.

53 “Bir devlet baskani olmadan (imamsiz) 6len kisi Cahiliye 6liimii ile 6liir.”” Ahmed’den nakleden
Radani, Cem 'ul-Fevdid, Cilt 5, 242.

54 Miislim’den (Iméret, 61) nakleden Ridani, Cem 'ul-Fevdid, Cilt 5,187.

55 Ayni minvalde Hz. Peygamber “Bir adamin (liderin) etrafinda toplanmis oldugunuz halde,

birliginizi bozmak ve toplulugunuzu dagitmak i¢in gelen kisiyi 6ldiiriin!” demektedir. Bkz.
Miislim’den (Imaret 60) nakleden Ridani, Cem 'ul-Fevdid, Cilt 5, 187.

56 Buhari’den (Ahkam 4/1, VIII, 105) nakleden Ridani, Cem 'ul-Fevaid, Cilt 5, 235. Benzer sekilde
“Darda ve bollukta, giicliiyken ve sikintidayken, yerine bagkalar1 tercih edildigi zaman sana
diisen (emirleri) dinleyip itaat etmektir.” Miislim’den (Imaret 35) ve Nesai’den (Bey’at 5/2,
VII, 140) nakleden Riidani, Cem 'ul-Fevdid, Cilt 5, 237.
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korkmak, namaz kilmak, oru¢ tutmak ve zekat vermek”’ten hemen sonra zikretmek
suretiyle vurgulamistir.’” Ancak buradaki kritik husus halkina zulmeden yoneticilere
itaatin hitkmudiir. Bu konuda da Hz. Peygamber’in tutumunun, Allah’a isyan1
emretmedigi siirece, Miisliimanlar yoneticilerine itaate zorlamak yoniinde oldugu®
goriilmektedir: “Adamin biri Restlullah’a ‘Haklarimizi bize vermeyen, ama kendi
haklarini bizlerden isteyen yoneticilerimize dair ne dersin?’ diye sordugunda
Restlullah soyle buyurdu: Emirlerini dinleyip itaat edin! Onlar kendi yaptiklarindan
sorumludurlar, siz de kendi yaptiginizdan sorumlusunuz.”® Yine bu istikamette
Hz. Peygamber’in su sozleri de zikredilebilir:

“En hayirli imamlariniz (devlet bagkanlariniz), sevdiginiz ve sizleri seven, sizlere dua eden,
sizin de kendilerine dua ettiginiz kisilerdir. En kotii imamlariniz (devlet bagkanlariniz) ise
sevmediginiz, sizi de sevmeyen, kendilerine lanet ettiginiz ve size lanet eden kisilerdir.’
buyurdu. ‘Ya Restilallah, onlara kiligla kars1 ¢ikalim mi1?’ diye soruldugu zaman buyurdu
ki: ‘Aranizda namazi kildiklar1 siirece hayir! Sayet yoneticilerinizden hogsunuza gitmeyen
bir sey goriirseniz onun yaptigi isi sevmeyin; ama ona itaatten geri durmayin.”*

Hz. Peygamber’in yoneticiye itaat konusundaki bu israr1 agiktir ki kamu diizeninin
tesisinin ya da mevcudiyetinin Miisliimanlarin toplum olarak ontolojik giivenlikleri
icin gerekliligiyle alakalidir. Zira modern-6ncesi donemde, diinyanin her tarafinda
oldugu gibi Islam diinyasinda da kamusal diizen yéneticinin (imamin) varlii ile
0zdes addedilmekte, gayri-sahsilik ve siireklilik vasiflarina, dolayisiyla da tiizel
kisilige sahip “rasyonel-biirokratik” bir “devlet” fikri bilinmemekteydi. Ayni
gerekgeyle “devlet” ve “hiikiimet” ayrimi da heniiz ortaya ¢ikmamisti. Boyle
bir durumda ¢ok tabiidir ki yoneticiye karsi bir isyan dogrudan kamu diizenine
yonelik bir tehdit ve toplumsal kargasaya agilan bir kap1 anlamina gelmekteydi.
Bu bakimdan boyle bir bagkaldirinin Miisliiman toplumun ontolojik giivenligi i¢in
muhtemel zarari muhtemel faydasindan ¢ok daha biiyiik ve tahripkar olabileceginden
Hz. Peygamber yoneticiye itaati bu denli giiglii bir sekilde vurgulamistir. Nitekim
bir siire valilik gérevinde bulunmus olan Velid b. Ukbe’nin gidisatindan hognut
olmayan insanlar Abdullah b. Mes’id’a gelerek kendisine ne yapmalari gerektigini
sorduklarinda Abdullah b. Mes’id’un onlara verdigi cevap da Hz. Peygamber’in

57 Miisned’den (V, 251) ve Tirmizi’den (Cum’a 80) nakleden O. M. Alper, “itaat”, TDV Isldm
Ansiklopedisi, https://islamansiklopedisi.org.tr/itaat (20.10.2023).

58 “Yiice Allah’a isyan konusunda emir olmadiktan sonra, Miisliiman kiginin, sevse de sevmese
de verilen emirleri dinleyip itaat etmesi gerekir. Yiice Allah’a isyan konusunda bir emir gelirse,
emir dinlenmez ve itaat edilmez.” Buhari’den (Ahkam 4, VIII, 165; Cihad 108) ve diger dort
hadis aliminden nakleden Radani, Cem ul-Fevaid, Cilt 5, 236.

59 Miislim’den (Imaret 49) ve Tirmizi’den (No. 2189) nakleden Riidani, Cem ‘ul-Fevdid, Cilt 5,
236.

60 Miislim’den (Imaret 65-66) nakleden Rtidani, Cem ‘ul-Fevdid, Cilt 5, 237.
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itaat konusundaki 1srarinin tefsiri niteligindedir: “Sabredin! Zira bir yoneticinin
elli y1l zulmetmesi bir aylik kargasadan daha hayirlidir.”!

Norm koyucu statiilerine binaen, Kur’an ve Siinnet’te toplumsal vahdete ve
siyasal iktidarm temerkiiziine bu denli gii¢lii bir vurgu varken Hz. Peygamber’den
sonra gelen Ehl-i Siinnet ulemasinin bu tutumu siirdiirmeleri ve kiyas yoluyla diger
bazi alanlara da tesmil ederek pekistirmeleri tutarli ve anlasilir bir durumdur. S6z
konusu vahdet vurgusunun en agik gériildiigii yerlerden birinin Islam inancinin
temellerine hasredilmis akaid metinleri olmasi ayrica manidardir. Erken donem
akaid metinlerinde mesela emir sahiplerine —glinah1 emretmedikleri siirece-- itaatin
vacip olmasi; haddi asan ve zuliim igeren uygulamalarindan dolay1 onlara isyan
edilmemesi ve kili¢ ¢ekilmemesi,* onlara beddua edilmemesi,*® onlarin salah
ve afiyet lizere olmalar1 i¢in dua edilmesi;** Miisliman cemaatine muhalefet
edilmemesi;® insanlarin en faziletlileri bahsinde Hz. Peygamber’den sonra sayilan
zevatin (Eb0 Bekr es-Siddik, Omer b. el-Hattab, Osman b. Affan, Ali b. Ebi Talip)
tarihsel tecriibeye mutabik olmasi;* bir Miislimanin —helal saymamasi kaydiyla--
biiyiik giinahlardan birini islemesinden dolay1 kafir sayilmamasi;*” kible ehlinin
tekfir edilmesinden sakinilmasi;*® Cuma namazina istirakin asla terkedilmemesi;
--iyi olsun, kotii olsun-- biitiin mii’minlerin ardinda namaz kilinmasi ve onlarin
cenaze namazinin kilinmasi;* --zalim olsun adil olsun-- her mii’min yonetici
ile cihat edilmesi ve onlarla birlikte hac ibadetinin yerine getirilmesi;” timmet-i
Muhammed’den higbir kimseye —kendilerine kili¢ ¢cekilmesi vacip olanlarin diginda--

61 Ruadani, Cem ‘ul-Fevdid, Cilt 5, 243.

62 Imam Miizeni, “Serhu’s-Siinne,” Islam Akdid Metinleri, hazirlayan Ali Pekcan (Istanbul: Ragbet
Yayinlari, 2015), 81-82; Et-Tahavi, “Akaid Risalesi,” Islam Akdid Metinleri, 113; Imam Eg’ari,
“El-Ibane ‘an Ustli’d-Diyane,” Islam Akdid Metinleri, 138; Ebt Muhammed Abdullah b. Zeyd
el-Kayravani, “Kayravaniyye Akaidi,” Islam Akdid Metinleri, 151; Ibn Kudame el-Makdisi,
“Lum’atii’l-I’tikad el-Hadi ila Sebili’r-Resad,” Islam Akdid Metinleri, 174.

63 Et-Tahavi, Akdid Risalesi, 113.

64 Et-Tahavi, Akdid Risalesi, 114

65 Imam Ebi Ca’fer et-Tahavi, “Akaid Risalesi,” Islam Akdid Metinleri, 111.

66 Eba Hanife, “El-Fikhu’l-Ekber,” Islam Akdid Metinleri, 55-56; imam Miizeni, Serhu 5-Siinne,
82; Et-Tahavi, Akdid Risalesi, 118; imam Es’ari, El-Ibdne, 137; Ebu Muhammed el-Kayravand,
Kayravaniyye Akdidi, 151.

67 Ebl Hanife, El-Fikhu’l-Ekber, 56; Et-Tahavi, Akdid Risalesi, 113

68 Tmam Miizeni, Serhu 5-Siinne, 82; Et-Tahavi, Akdid Risalesi, 111; imam Es’ard, El-Ibdne, 135;
Ebu Muhammed el-Kayravani, Kayravaniyye Akaidi, 150.

69 Imam Miizeni, Serhu s-Siinne, 83; Et-Tahavi, Akdid Risalesi, 113; imam Es’ari, El-Ibdne, 139.

70 Imam Miizeni, Serhu 5-Siinne, 83.
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silah ¢ekmenin caiz olmamasi;”! Stinnet’e ve cemaate tabi olunmasi, saz goriisler
ileri stirmekten, ihtilaf ¢ikarip bolinmekten ¢ekinilmesi;”? Restlullah’in tiim
ashabimin sevilmesi, onlar hakkinda sadece giizel sozler sdylenmesi ve hayirla
anilmasi, onlara buguz etmenin kiifiir, nifak ve tugyan olarak goriilmesi;” “daha
Once yasamis selef alimler ile daha sonraki nesil olan tabiinden hayir ve eser,
fikih ve nazar ehli alimlerin sadece giizellikle anilmasi, onlarin k&tii bir sekilde
zikredilmesinin kisiyi dogru yolun digina ¢ikarmasi’* gibi hiikiim ve/ya meseleler
Miisliiman toplumunun kolektif diizeyde ontolojik giivenligini muhafaza etmeye
yoOnelik olarak hassasiyetle formiile edilmistir. Zira yukarida da ifade edildigi
gibi, Miisliiman toplumunun giivenligi bizzat dinin (Islam’in) giivenligi olarak
algilanagelmis, iktidarin temerk{izii ve siyasal iradeye itaatin garanti altina alinmasi
da Miisliiman toplumun giivenligi i¢in elzem goriilmiistiir.

Her ne kadar bagindan itibaren siyasete iliskin belli basli ilkeler iizerinde merkezi
ulemanin genis bir mutabakati bulunuyorduysa da klasik hilafet/imamet kurami
sistematik bir ¢cercevede ancak miladi onuncu ve on birinci ylizyillarda istikrar
bulmustur. Kuramin sekillenmesinin klasik hilafet tecriibesinin (Abbasi Hilafeti’nin)
krizine ve diislisiine denk gelmesi ise tesadiif sayilmamalidir. Nitekim tecriibe edilen
sorunlar ilgili diisiiniirleri seleflerine nispetle daha hassas, daha ger¢ekci ve daha
¢ozlim-odakli olmaya itmis, nihayetinde modern déneme kadar belirleyiciligini
muhafaza etmis olan hilafet kurami ortaya ¢ikmustir. Ayrica, yukarida da deginildigi
gibi, fikhi/kelami hilafet kuraminin olusumu ile Ehl-i Stinnet paradigmasinin kemale
erisi es-zamanli bir siiregtir. Bu baglamda, hem hilafet kuraminin formiilasyonu hem
de Ehl-i Siinnet diinya goriisiiniin sistematik bir cergeveye kavusmasi Ebu’l-Hasan
el-Es’ari (61. 936), Ebu Mansir el-Maturidi (6. 944), Ebubekir el-Bakillani (6. 1013)
ve Abdulkahir el-Bagdadi (6. 1058) gibi alimlerin 6nciiliiglinde gerceklesmistir.

Bir yandan Si’a’nin, Haricilerin ve Mutezile’nin iddialarina, diger yandan da
tarihsel gelismelerin ortaya ¢ikardigi meydan okumalara karsi cevap niteligi tagiyan
s6z konusu formiilasyon 6zellikle imametin viiciibiyeti, imam naspetmenin sekli,
imamda aranan sartlar, verili bir zamanda ka¢ imamin mevcut olabilecegi, imamin
etnik kokeni, imamin masumiyeti, Rasit Halifelerin durumu, imamin veraset
yoluyla atanip atanmayacagi ve mevcut imamin mesruiyetinin sartlari ve azli gibi

71 Et-Tahavi, Akdid Risalesi, 113

72 Et-Tahavi, Akdid Risalesi, 114; imam Es’ard, El-Ibdne, 139; Tbn Kudame el-Makdisi, Liim atii 'I-
1tikad, 175.

73  Et-Tahavi, Akdid Risalesi, 118-119, imam Es’ari, El-Ibdne, 136, Ebu Muhammed el-Kayravani,
Kayravaniyye Akdidi, 151.

74 Et-Tahavi, Akdid Risalesi, 119; Ebu Muhammed el-Kayravani, Kayravaniyye Akdidi, 151.
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meseleler etrafinda 6riilmiistii.”® Tahmin edilebilecegi gibi bu hususlarda s6z konusu
Ehl-i Siinnet ulemasinin tercihi, selef alimlerinin yoluna uyarak, toplumsal vahdet
ve iktidarm temerkiizii yoniinde olmustur.

Bu noktada Ehl-i Siinnet ulemasinin benimsedigi diisiinme yontemine de deginmek
uygun olacaktir. Zira bu yéntem sayesinde siyaset diisiincesinin Islami kimligi, yani
asli ilkeler muhafaza edilebilirken degisen tarihsel sartlarin meydan okumalarina
da yeni cevaplar tiretilebilmistir. Hizir Murat Kése Ehl-i Siinnet geleneginin bu
konudaki tutumunu Ciiveyni’nin Giydsii’Il-Umem adli eserinde siyasi alana tatbik
ettigi oturmus bir fikih usulii kaidesine, yani “katiyyat-zanniyyat” ayrimina isaretle
izah eder. Zira s6z konusu yontem Hz. Peygamber’in uygulamalarindan itibaren
Islam diisiincesinde, dzellikle de fikih alaninda, mevcut olsa da bu konuyu siyasal
diizen baglaminda miistakil olarak ilk ve tafsilatli bir sekilde tartisan isim Ciiveyni
olmustur. Burada “katiyyat” siyasal diizenin amacini ve islevini (“asli unsurlarini™)
belirleyen ilke ve hiikiimlerdir. Daha 6nce de ifade edildigi {izere siyasal diizen ve
yonetim hakkinda Islam diisiincesinde bilginin baslica kaynaklari addedilen Kur’an
ve Siinnet’te detayli diizenlemeler bulunmamaktadir. Bu kaynaklardaki ifadeler
daha ziyade siyasal diizenin amaglar1, sinirlar1 ve yaslandigi baslica ilkelere dairdir.
“Allah’mn Kitabi’nda,” der Ciiveyni, “imametle ilgili ayrintili nas bulmak beklentimiz
yoktur. Miitevatir haber de ayn1 durumdadir.” Bunun 6tesinde siyasal diizene iliskin
hiiktimler ise fukahanin igtihadina ve ulemanin icmasia dayanmaktadir. Ancak bu
hiikiimlerin hepsi kat’i degildir. Ciiveyni’ye gore bir hitkkmiin kat’i olabilmesi i¢in su
i¢ kaynaktan gelmesi icap eder: “1) Allah’1n kitabinda tevil ihtimali olmayan nas. 2)
Hz. Peygamber’den nakledilen miitevatir haber. Bu haberin rivayetinde, naklinde ve
metninde herhangi bir problemin olmamasi gerekmektedir. 3) Akdedilmis icma.”’®

Tahmin edilebilecegi gibi baz1 yontemsel gerekgelerle “katiyyat sartlarini
gerceklestirmek ¢ogunlukla miimkiin olmamaktadir.” Bu nedenle 6zellikle siyaset
alan1 s0z konusu oldugunda kat’i meseleler kadar zanni mesele bulunmaktadir.
“Zanni alanin mevcudiyeti,” der Kose “siyasi-fikhi ahkamin tek bir mezhebe, tek bir
zamana ve mekana sabitlenmesini imkénsiz kilmaktadir. Bunun sagladigi esneklik
sayesinde zaman iginde karsilasilan yeni vakalara belli bir usul ¢cergcevesinde birden
fazla farkli cevabin {iretilmesi ve bunun sonucunda ¢ogulcu bir siyasi ve toplumsal
yapinin ortaya ¢ikmasi saglanmaktadir.””’

75 Bkz. Ovamir Anjum, Politics, Law, And Community in Islamic Thought: The Taymiyyan Moment
(New York: Cambridge University Press, 2012), 111-115; Ridvan Ozding, /tikat ve Siyaset:
Siinni Keldminda Imamet-Hilafet Meselesi (Istanbul: Dergah Yayinlari, 2018).

76  Hizir Murat Kdse, “Islam Siyaset Diisiincesini Okumada Bir Cergeve: Ciiveyni’nin Katiyyat-Zanniyyat
Anlayis1,” Zor Zamanda Siyaset: imamii’l-Haremeyn Ciiveyni ve Gryasii’l-iimem fi iltiyasi’z-zulem
Adh Eseri, derleyenler Ozgiir Kavak ve Omer Tiirker (istanbul: Klasik Yayinlari, 2020), 18-60.

77 Kose, “Islam Siyaset Diisiincesini Okumada Bir Cerceve,” 38.
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Siyasal diizen konusunda katiyyat-zanniyyat ayrimi ayni zamanda hiikiimler
veya sartlar arasinda miigtehitlere hiyerarsik bir diizen olusturma, elzemi lazimdan,
ehemmi mithimden ayirt etme ve mecburiyet (belli bir donemde atanacak imamda
biitlin sartlarin ayn1 zamanda bulunmamasi) karsisinda birinciyi ikinciye tercih etme
imkan1 vermistir. Ornegin Ciiveyni’ye gore imametin en biiyiik amaci toplumsal
birlik ve biitiinliiktiir: “Imametin en biiyiik amaci gériis farkliliklarmni bir noktada
cemetmek, farkli ahlaki, fikrl 6zellikteki, farkli durum ve sartlardaki insanlari
kendisine tabi kilabilmektir. Insanlar tek bir rey iizere cem olmazlar ise bir yonetimin
olmasi1 da beklenemez.” Bu durumda “necdet ve kifayet, yani istiklal” sart1 diger
biitiin sartlarin dstiine ¢ikabilmektedir.”

Bu yontemsel ¢erceveyi verili alarak ilerlemek gerekirse sekil itibariyle
kendisinden sonraki eserler i¢in bir model niteligi tagiyan ve bu konuda ideal olan1
ifade eden Bagdadi’nin imamete iligkin goriisleri ile baglamak uygun olacaktir:
Imam naspetmek ser’an vaciptir. Imamin mevcut ve zahir olmasi durumunda ona
itaat de vaciptir. Belli bir zamanda ancak bir imam mevcut olabilir, birden fazla
imama akitte bulunulamaz. iImamda bulunmasi gereken sartlar ilim, adalet ve vera’,
siyaset bilgisi ve melekesi ile Kureysiliktir. Imamlar se¢imle naspedilir. Ictihat
ve vera’ ehli tek bir kimsenin akdetmesiyle de imamet akdi gergeklesir. Mevcut
imamin kendisinden sonrasi i¢in imamete layik bir kimseye imameti vasiyet
etmesi caizdir. Imamin imamet sartlarinda zamaninin en {istiin (efdal) kisisi olmas1
gerekir. Ancak eger en {istiin olmayan (mefdul) kisiyle imamet akdi yapilmigsa bu
da caizdir. Hz. Peygamber’den sonra sirastyla Ebu Bekir’in, Omer’in, Osman’in
ve Ali’nin imametleri haktir.””

Burada dikkati ceken 6zellikle iki husus “tek bir kimsenin akdetmesiyle imamet
akdinin ger¢eklesmesi” ve “mevcut imamin kendisinden sonrasi i¢in bir imam
vasiyet (veliaht tayini) etmesi” durumlaridir. Alimler bu durumlar i¢in Hz. Ebu
Bekir’in kendisinden sonrasina iliskin olarak Hz. Omer’i vasiyet etmis olmasini
delil getirirler.*® Ebu’l-Hasan el-Maverdi ilave olarak veliaht tayini meselesinde
mevcut imamin oglunu veya soyundan baska bir yakinini ayni sekilde tayin edip

78 Ciiveyni’den aktaran Ozgiir Kavak, “Miisliimanlar1 Kargasadan Kurtarmak: Giyasii’l-Umem
fi’ltiyasi’z-Zulem’in Ozeti,” Zor Zamanda Siyaset: Imamii’l-Haremeyn Ciiveyni ve Giyasii’l-
iimem fi iltiyasi’z-zulem Adl Eseri, derleyenler Ozgiir Kavak ve Omer Tiirker (istanbul: Klasik
Yayinlari, 2020), 294.

79  Abdulkahir el-Bagdadi, Kitabu Usili’d-Din (Ehl-i Siinnet Akdidi), Tiirkgesi Omer Aydin (Istanbul:
Isaret Yayinlari, 2016), 307-332.

80 “Ciinkii Hz. Omer’e yapilan biatta ashabin riza ve muvafakatina dayanilmamistir. Halen imam
olanin veliahde biat1 daha tesirli, veliahdi segmesi, tespiti daha ¢ok gecerlidir. Bu konuda imamin
sozleri hespinden tesirlidir.” Ebu’l-Hasan el-Maverdi, El-Ahkdmu s-Sultaniyye, Tirkgesi Ali
Safak (Istanbul: Bedir Yaymevi, 1976), 12.
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edemeyecegi sorusunu sorar ve “halifenin, asabesinden veya soyundan olan
yakinlarindan birine veya kardesine biati, veliaht tayin edisi, yabanci bir sahsi
veliaht tayin edisi gibidir,” cevabiyla, bunun da caiz oldugu hilkmiine ulagir.*' Bu
cevaz, agiktir ki ilk dort halifeden sonra Emeviler ile baslayan, Abbasiler ile devam
eden ve artik normallesmis bir uygulama olan imametin babadan ogula gecisini
(saltanat sistemini) mesrulagtirmaya yonelik bir adimdir. Ancak bundan daha
onemlisi Maverdi’nin, bir iilkeyi veya bir sehri kili¢ zoruyla ele geciren birinin
(miistevlinin) halife tarafindan oranin yonetimi ile gorevlendirilmesi (imdretu’l-
istild) durumunu da ilkesel olarak kabullenmesidir. Tarihsel agidan bu, hilafet
merkezinin Biiveyhi emirlerinin kontrolii altina girmesinin, fiiliyatta yonetimi
devralmasinin ve halifenin biiyiik 6l¢iide sembolik bir figiire doniismesinin teorik
bir cergceveye kavusturulmasi anlamina gelmekteydi. Maverdi’ye gore “bu sekilde
bir valilik, sartlar1 bakimindan orfe aykir ise de dini hitkiimlerin yerine getirilmesi,
hiikiimlerin askida kalmamasi, sakat ve yanlis islerin yapilmamasi sebebiyle
normal karsilan[maliydi].”®? Benzer sekilde hilafet makaminin kili¢ zoruyla ele
gecirilmesi ve siyasal diizenin bu sekilde istikrar bulmasi hem vahdet ilkesi hem
de ser’1 hiikiimlerin tatbiki a¢isindan alimler tarafindan tecviz edilebilmistir.®

Tarihsel meydan okumalar karsisinda imamet kuraminda istikrar bulmus bazi
formel ilkeleri esnetme temayiilii Maverdi’den sonra da devam etmistir. imamu’l-
Haremeyn el-Ciiveyni, mesela, hilafete iliskin Siilerin iddialarina ve siyasal-
toplumsal diizeni tehlikeye atan i¢ siyasi ¢ekismelere ¢oziim arayisi cergevesinde
mevcut teoride bir revizyona gitme ihtiyaci duymustur. Bu minvalde Ciiveyni
Guydsii’l-Umem adli eserinde imamda aranan sartlar arasinda hiyerarsik bir diizen
oldugunu varsayar ve “kifayet” ile “takva” sartlarini en {iste yerlestirirken, diger
sartlar1 daha alt siralara koyar. En alt sirada ise “Kureysilik™ sartt bulunmaktadir.
Diger bir deyisle Ciiveyni’ye goére, imametin manasi ve fonksiyonu dikkate
alindiginda ve mevcut sartlarin zorlamasi karsisinda, en alttan baslamak tizere
s0z konusu sartlarda bir esnetmeye veya ihmale gidilebilir. Bu baglamda, mesela,

81 el-Maverdi, el-Ahkamu s-Sultdniyye, 12. Her ne kadar Maverdi bu goriisiin “dogru yaygin
olan goriis” oldugunu ifade etmigse de ayni yerde alternatif bir goriisii de belirtir: “Basrali
bazi hukukgulara gére Miisliiman toplulugu i¢in 6nemli olan bu konuda veliahd tayin edilene
se¢menler heyetinin muvafakat gostermesi sarttir. Clinkii toplumun hakki olan imam se¢gme
meselesinde kendi aralarindan segtikleri segmenler heyetinin rizasi ve muvafakati olmadan bir
veliahd tayini toplumu baglayict, ilzam edici degildir.”

82 Maverdi, el-Ahkamu s-Sultaniyye, 39.

83 “Her kim, hilafete gelir, halk da onun etrafinda toplanip ondan razi olurlarsa, ya da bizzat kendisi
bu makami kili¢ zoruyla ele gegirirse, ona da ‘Emiru’l-Mii’minin’ denir. Kendisine itaat vacip
oldugu gibi kars1 gelmek, isyan edip baskaldirmak asla caiz olmaz.” Ibn Kudame el-Makdis3,
“Liim’atii’l-I’tikad el Hadi il Sebili’r-Resad,” Islam Akdid Metinleri, 175.
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biitiin sartlar1 kAmilen tastyan birinin bulunmadigi bir zamanda, kifayet ve takva
sartlarini tasimakla birlikte diger sartlar1 ya hig ya da yeterince tagimayan birinin
imam akdedilmesi ya da bu makamu silah zoruyla ele gecirmesi caiz gorilmelidir.
Hatta Kureysli olmakla birlikte kifayet sartini tagimayan birinin karsisinda Kureysli
olmamakla birlikte kifayet ve takva sartlarmi tasiyan biri bulunursa bu durumda
tercihe sayan olan kifayet sahibi olandir. Ayni sekilde ilim (igtihat) sart1 da ihmal
edilebilirlik sirasinda Kureysilikten sonra gelmektedir. Kifayet ve takva sahibi
olmakla birlikte ilmi agidan yeterli olmayan birinin bulunmasi durumunda bu
kisinin imameti kabul edilmelidir. Nitekim ilim sart1 alimlerin destegi ile de yerine
getirilebilir. Zira imametten kastedilen esasinda kamu diizeninin ve giivenliginin
tesisi ile ser’1 ahkamin tatbikidir. Diger biitiin sartlar mevcut olsa ve kifayet sarti
bulunmazsa bunlarin higbiri miimkiin olmaz.®* Tipki Maverdi gibi Ciiveyni de
zamaninin ger¢ekleri karsisinda yerlesik hilafet kuraminda revizyona gitmekte
bir beis gormemistir.*

Ciiveyni’nin 6grencisi Ebli Himid el-Gazzali’nin imamete iligkin goriisleri de yine
zamanin meydan okumalar karsisinda ontolojik giivenligi ve ser’1 hukukun tatbikini
onceleyen, bu baglamda vahdet ilkesini ve iktidarin temerkiiziinii vurgulayan bir
anlayisla sekillenmistir. Maverdi’nin cevap vermeye calistig1 baglica meydan
okuma yo6netim yetkisinin Sii Biiveyhiler tarafindan zorla halifenin elinden alinmig
olmasi ve bunun geri doniisiiniin pek miimkiin goriinmemesiydi. Ciiveyni ise artan
Sii (Fatimi) etkisine ilaveten i¢ siyasi ¢ekigsmelerden kaynaklanan istikrarsizliga
kars1 Abbasi hanedaninin disinda bir ¢6ziim arayisi i¢erisindeydi. Benzer sekilde
Gazzali’nin meydan okumasi da gercek iktidarin Selguklularin elinde bulundugu,
bununla birlikte Abbasi halifesinin sembolik varliginin devam ettigi ve Batinilerin
toplumsal diizeni yikici faaliyetlerinin arttig1 bir durumda tizerine siyasal birligin
ve biitlinliigiin kurulabilecegi teorik bir ¢cer¢eve sunmakti.* Dolayisiyla Gazzali’nin
modelinin bagarmasi gereken bir yandan kamu diizenini tesis edecek sekilde iktidar
temerkiiziinii miimkiin kilmak, diger yandan da bunu imamet kuraminin sinirlari

84 Miiddessir Demir, “Islam Siyaset Diisiincesinin ki Klasigi: el-Ahkamii’s-sultaniyye ile el-
Guyasi’de Imamet Nazariyesi,” Zor Zamanda Siyaset, 171-213.

85 Ciiveyni kendi zamaninda imamete en layik kisinin Selguklu Devleti’nin kudretli veziri
Nizadmiilmiilk oldugunu diisiiniiyordu. Ancak Nizamiilmiilk basta Kureysilik ve ilim sartlart
olmak {iizere imamet icin gerekli sartlar1 karsilamamaktaydi. Bu bakimdan Cuveyni’nin s6z
konusu sartlari ihmal edilebilir gdrmesi yine tarihsel gerekliliklerle izah edilebilir goriinmektedir.
Bkz. Ozgiir Kavak, “iki Alim, iki Halife Aday:: Ciiveyni’nin Nizamiilmiilk’{i, Gazzali’nin
Miistazhir’i,” Zor Zamanda Siyaset: Imdamii’I-Haremeyn Ciiveyni ve Giydsii’l-iimem fi iltiydsi z-
zulem Adh Eseri, derleyenler Ozgiir Kavak ve Omer Tiirker (Istanbul: Klasik Yayinlari, 2020),
215-245.

86 Ann K. S. Lambton, State and Government in Medieval Islam (Oxford: Oxford University Press,
1981), 109.
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igerisinde gergeklestirmek ya da Abbasi halifesine yeni yonetimin merkezinde
anlamli bir statii kazandirmakti.

Oncelikle Gazzali siyasal diizeni ser’1 bir argiiman {izerinden gerekgelendirmekle
ise baglamaktadir: “Siiphesiz din islerinin diizenli bir sekilde ytlirlimesi seriatin sahibi
olan Peygamber’in (s.a.v.) de amacidir. ... Dini diizen ancak kendisine itaat edilen bir
devlet bagkani (imam) ile gerceklesir. ... Bunun delili, dini diizenin ancak diinyevi
diizen ile, diinyevi diizenin ise ancak kendisine itaat edilen bir devlet bagkani ile
gerceklesmesidir.”®” Gazzali siyasal diizenin, dolayisiyla da kendisine itaat edilen
bir yoneticinin bulunmadig1 bir durumda, birakin dinlerini yasayabilmelerini,
insanlarin hayatini siirdiirmesinin bile imkansiz oldugu konusunda 1srarcidir:

Diinya hayat1 ve insanlarin can ve mal giivenligi ancak itaat edilen bir sultan sayesinde
diizenli bir sekilde yiiriir. Bu nedenle sultanlarin ve devlet bagkanlarinin vefatiyla birlikte
fitne donemlerinin goriildiigiine sahit olursun. Bu hal boyle devam eder ve itaat edilen bir
sultan tayin ederek 6nlem alinmazsa, karisiklik devam edecek, siddet yayginlasacak, ortalig
katlik kaplayacak, canlilar helak olacak ve meslekler ortadan kalkacaktir. Bu durumda galip
gelen herkes [digerlerinin malini] gasp edecek ve eger hayatta kalan olursa, hi¢ kimse ilim
ve ibadete vakit ayiramayacaktir. Bir¢cok kimse boylece kiliglarin golgesi altinda helak
olup gidecektir. ... Bu hastaligin tek ilaci tim bu farkliliklar1 birlestiren, otoriter, itaat
edilen bir sultandir.®

Gazzali imamet i¢in gerekli sartlarin sayisini on olarak tespit eder. Bunlarin altt
tanesi yaratilisla ilgilidir: Biilug, akil, hiirriyet, erkeklik, Kureysilik ve azalarin
saglam olmasi. Diger dordii ise sonradan kazanilan sartlardir: Necdet, kifayet, ilim
ve vera’.* Gazzali, hocas1 Ciiveyni’den ayrilarak Kureysilik vasfin1 6nemser ve
“imamu, insanlarin ¢ogundan ayiran 6zelligin bu oldugunun” altini gizer.”® Bunun
akabinde Gazzall imamin nasil atanacagi sorusunu cevaplar. Ortada ii¢ secenek
vardir: Bizzat Hz. Peygamber tarafindan, mevcut imam tarafindan ve “kendisine ve
ihtiyarma bagkalarinin da biat etmesi, uymasi gereken giiclii ve niifuz sahibi bir kimse
tarafindan.”! Gazzali zamani i¢in ancak {iglincii se¢enegin dikkate alinabilecegini,
zira bdyle bir kisinin gérevlendirmesinin (zefviz), ona tabi diger herkes tarafindan
kabul edilecegini, zira imam sec¢iminin veya tayininin amacinin “goriiglerin itaat
edilen bir sahis etrafinda birlesmesi” oldugunu, kendisine itaat edilen bir kisinin

87 Gazzali, el-Iktisdd fi'l-I tikad (Itikadda Orta Yol), Tiirkgesi Osman Demir (Istanbul: Klasik
Yaynlari, 2012), 191.

88  Gazzali, el-Iktisdd fi’l-I tikad, 193.
89  Gazzali el-Iktisad’da “giig/necdet” sartin1 dile getirmez, ama Fedaihu’l- Batiniyye’de kifayete
ilaveten necdet sartini da zikreder. Gazzali, Fedaihu’l-Bdtiniyye, 114-115.

90 Gazzali, el-Iktisad fi’I-I tikdd, 193.
91 Gazzali, el-Iktisdd fi I-I tikad, 193.
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biatiyle birlikte imamin da “itaat edilen sahis” haline déniisecegini belirtir.”
Boylelikle Gazzali bir yandan giicsiiz de olsa Abbasi imaminin mevcudiyetini
ve mesruiyetini saglamis, diger yandan da iktidarin gercek sahibi olan Selguklu
sultaninin iradesine teorisinde bir yer agmuistir.

Gazzali burada durmaz. Zamaninin tartigmali konularindan biri olan Kureysli
bir imamin (mesela el-Mustazhiri’nin) “ilim” vasfina sahip olmamasi durumunu
da ele alir ve makul bir ¢oziime kavusturur. Ona gore ilim (ser’1 ilimlerde fetva
verebilecek ve ictihat edebilecek derecede ilme sahip olmak) vasfi Gnemli®* olmakla
birlikte, imametin tabiat1 ve maksad1 geregi bu vasfin bizzat imamin kendisinde
bulunmasi zaruri degildir. imam ilim gerektiren herhangi bir hususta alimlere
danismak suretiyle de bu sart1 yerine getirmis olabilir:

Igtihat riitbesi imamet hakkinda zaruret derecesinde gerekli degildir. Bilakis bu konuda
ilim ehline miiracaat etmeye sevk eden vera’ kafidir. Maksat imametin seriata uygun olarak
tertip edilmesi olunca, seriatin hitkmiinii kendi goriisii sonucu bilmesi ile zamaninin en
faziletli alimine tabi olarak 6grenmesi arasinda ne fark vardir? Miictehide, [baska] bir
kisinin sdzline dayanmasi ve onun i¢in hadis rivayet ederek onunla hiikiim vermesi caiz
olunca, bir miigtehit imam olsun veya kadi olsun fark etmez, her vak’ada alimlerin ittifak
ettikleri ile hiikiim vermesine engel nedir? Eger ihtilaf edilirse o konuda en faziletli, en
alim olanin goriisiine uyulur. ... Huzuruna getirilse biitiin vak’alar hakkinda ilimlerde 6nder
bir alim ser’1 hitkiimleri agiklamaktadir. Bu hiikiimleri herhangi bir kimse soylese kat’
ve yakini bir yerde kullanilmasi caiz olan burhanlar ve kat’i delillere dayanmis gibi olur.
Imametle ilgili problemlerin ve hiikiimlerin gogu fikhi ve zanni meselelerdir. Haklarinda
agirlik basan goriige gore hitkiim verilir.**

92  Gazzali, el-Iktisad fi’I-I tikad, 194. Gazzali Fedaihu I-Batiniyye’de bu hususu daha detayli bir
sekilde soyle dile getirir: “Bizim tercihimiz sudur: Giiglii, itaat edilen ve kendisi ile yarisilamayacak,
s0zii gegen, o bir tarafa meyledince kitleler de onun arkasindan o yone yonelecek ve kendisine
kendini bilmeyen, basina gelecek felaketi hesap edemeyenin disinda muhalefet edenin bulunmadigt
tesirli biri ise bir tek sahsin imama beyat akdinde bulunmasi bile yeterlidir. Iste bu sifatlar1 haiz
itaat edilen, kendisine tabi olunan bir tek sahsin beyat etmesi kafidir. Clinkii onun muvafakati
kitlelerin muvafakati demektir. Eger bu maksat ancak iki veya li¢ sahisla ger¢eklesebiliyorsa
mutlaka bunlarin ittifaki gerekir. Asil maksat beyat edenlerin sahislart degil onlarin beyati ve
taraftarlari ile imamin kazanacagi giictiir. Bu da her gii¢ sahibi, itaat edilen kisi vasitasiyla
olabilir. Adinin su veya bu olmasi sart degildir. ... Ciinkii akdin birinci sart1 giiclin saglanmasi
ve kalplerin taraftarligi benimsemesi; insanlarin hem i¢lerinden hem de digtan ifadeleriyle beyat
etmeye muvafakatlarinin olmasidir. Ciinkii imam i¢in istedigimiz, maksadimiz, ¢esitli arzularin
catismasinda farkli goriislerin ortadan kaldirilarak bir noktada toplanmasidir. Birbiriyle ¢eligen
iradeler, birbirine zit ve birbirinden nefret eden duygular bir kisi izerinde ancak o kisinin giicii
ortaya ¢ikinca birlesir. Cesareti ve galibiyeti bilyiiyiince insanlar {izerindeki hasil ettigi korku
ve mehabeti yer edince, bu birlik saglanir. Biitiin bunlar gii¢ demektir. Giig¢ de ancak her zaman
itibar sahibi kisilerin ¢ogunlugunun muvafakati ile saglanir.” Gazzali, Fedaihu 'l-Batiniyye, 112.

93 Gazzali, Fedaihu'l-Bdtiniyye, 123.
94 Gazzali, Fedaihu’l-Batiniyye, 121.
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Goriildiigh gibi bu konuda da Gazzali “vahdet” st prensibi ¢ergevesinde,
imametin 0zilinii ve islevini esas almis, sekli yoniinii akli ilkelere gore revize
etmistir. Boylelikle hem “ilim” vasfina sahip olmayan bir halifenin mesruiyetini
saglayarak zamaninin bir sorununu ¢6zmiis, hem de alimleri hilafet kurumunun asli
unsuru haline getirmistir. “Her problemin hiikkmii,” der Gazzali bu yonde, ““ ancak
alimlerin akil ve giiglerinin arastirarak bulduklarina ve onlarin ortaya ¢ikarttiklarina
miiracaat edildikten sonra verilmelidir. ... Olaylar hakkinda kendisinden ser’1
goriis sorulup 6grenilebilecek bir kimse mutlaka bulunmalidir. Bu kisi miigtehit

yerine niyabeten bulunur.”

Tiim bu miidahalelerin neticesinde Gazzali, kendisinden 6nceki ¢ercevelerden
ayrigarak, ¢ok tarafli bir imamet modeli gelistirir. Bu modelde imamin yan1 sira
Selcuklu sultan1 ve ulema da hilafet kurumunun asli unsurlari olarak gortiliir.
Hatta burada deginme ihtiyaci hissetmedigimiz “kifayet” sartinin karsilanmasinda
imamin zeki, basiretli ve tecriibeli bir vezire olan ihtiyacin1®® da dikkate alirsak bu
denkleme “vezir”i de dahil etmemiz gerekecektir. Boylelikle Abbasi hanedanina
(Kureys Kabilesi’ne) mensup olan vera’ sahibi bir imam hukuki “mesruiyet™i,
Selguklu sultan1 “necdet” sartini, vezir “kiyafet” sartin1 ve ulema da “ilim”
sartin1 kargilayan unsurlar olarak hilafet kurumunu birlikte teskil etmektedirler.”’
Dolayisiyla Gazzali, kendisinden 6nce Ciiveyni’nin ve Maverdi’nin yaptig1 gibi,
imametin sekil sartlarindan ziyade mahiyetini ve islevini esas almakta, degisen
sartlara ve meydana okumalara karsi mahiyeti ve islevi muhafaza edebilmek icin
formun farklilasmasinda bir beis gormemektedir.

Fikhi/kelami gelenek igerisinde vahdet ilkesine ve ser’1 hukukun tatbikine yapilan
vurgu agisindan son bir 6rnek daha vermek gerekirse en uygun isim ibn Teymiyye
olacaktir. Ibn Teymiyye’nin yasadigi dénem (1263-1328), Abbasi hilafetinin
Mogollar tarafindan 1258 yilinda kalic1 olarak ortadan kaldirilmasini takip eden
bir zaman dilimine denk gelmistir. imamete dair Sii iddialara cevap olarak kaleme
aldig1 Minhdcii s-Siinne 'ye ve ilgili fetvalarina (el-Hildfe ve 'I-Miilk) bakildiginda
her ne kadar klasik imamet kurami ¢ercevesine sadik kalmis olsa da’® dzellikle es-
Siyasetu’s-Ser ‘iyye ve el-Hisbe fi I-Islam adl1 esetlerinde Ibn Teymiyye nin alternatif
bir toplumsal ve siyasal diizen modeli insa ettigi anlasilmaktadir. ibn Teymiyye

95 Gazzali, Fedaihu’l-Bdatiniyye, 122-123.
96 Gazzali, Fedaihu’l-Batiniyye, 117.

97 Ayrica bkz. Leonard Binder. “Al-Ghazali’s Theory of Islamic Government,” Muslim World, 45
(1955): 229-241.

98 Bkz. Mona Hassan, “Modern Interpretations and Misinterpretations of a Medieval Scholar:
Apprehending the Political Tought of Ibn Taymiyya,” Ibn Taymiyyah and His Times, ed. S.
Ahmed ve Y. Rapoport (Oxford: Oxford University Press, 2010), 338-366.
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oncelikle bir yonetimin ser’i olabilmesi i¢in gereken kistasi net bir sekilde ortaya
koyar: “Yonetime iliskin iglerin hangisi yerine getirilirken Allah ve Rasulii’ne itaat
edilirse bu yonetim ser’1 bir yonetim olur. Buna aykiriligin s6z konusu oldugu
veya Allah ve Rasulii’ne itaatin terk edildigi yonetim ise ser’i olmaz.” *° Diger
bir deyisle klasik modelin 6ngordiigii sekliyle “imamet”’in mevcut ve miimkiin
olmadig1 bir durumda da ser’1 bir siyasetten bahsedilebilir. Siyasal diizenin tesisi
insanlarin bireysel ve kolektif varoluslari i¢in elzem olduguna gore, Miisliiman bir
zihin i¢in “dinin tamamen Allah’a ait ol[dugu] ve Allah’mn kelimesinin en istiin
ol[dugu]” bir yonetimden baskas1 kabul edilemez. Burada “Allah’in kelimesi” ifadesi
“O’nun Kitab1’nda yer alan kelimeleri biinyesinde toplayan genel bir ifadedir. ...
Peygamberlerin gonderilmesi ve kitaplarin indirilmesinin amaci insanlarin gerek
Allah haklar1 gerekse halkin haklar1 konusunda adaleti yerine getirmeleridir. ...
Amag bu olunca bu amaca en uygun vesile ne ise onunla ulasilmaya caligilir.””!%
Kisacasi, toplumsal ve siyasal iliskilerin tamamiyla ser’1 bir hukuka tabi olarak
yapilandig1 bir diizenin teskili immet i¢in varolugsal bir zorunluluktur.

Ibn Teymiyye bu amaci genel olarak “iyiligin emredilmesi ve kétiiliigiin de
nehyedilmesi” iist ilkesi ile ifade eder: “lyili§i emretme ve kétiiliikten alikoyma,
Yiice Allah’in kendisi sebebiyle kitaplarini indirdigi ve peygamberlerini gonderdigi
dini bir esastir.”'”! Dahas, iyiligi emretmek ve kotiilikten alikoymak Miisliiman
toplumun (iimmetin) baslica kolektif sorumlulugudur (farz-1 kifaye)."> ibn
Teymiyye’nin bu istikamette naklettigi ayetler'® dikkate alindiginda s6z konusu
sorumlulugun timmetin varlik sebebi ve ayirt edici vasfi oldugu da anlagilmaktadir.
Ibn Teymiyye bu iimmetin “en hayirli iimmet” olma vasfini da iistlendigi bu
kolektif sorumluluga atfeder.'™ Ancak farz-1 kifaye olan her iste oldugu gibi, iyiligi
emretmek ve kotiiliikten alikoymak “her Miisliimanin tek tek gorevi degildir. ...

99 Ibn Teymiyye, es-Sivdsetii’s-Ser iyye fi Islihi r-Rai ve 'r-Raiyye (Ser’i Siyaset), Tiirkgesi Soner
Duman (Istanbul: Timas Yaymlari, 2021), 166.

100 ibn Teymiyye, es-Siydsetii’s-Ser iyye, 36.

101 ibn Teymiyye, el-Hisbe fi’l-Islam (Hisbe), Tiirkgesi Vecdi Akyiiz (Istanbul: Insan Yayinlari,
2001), 75.

102 ibn Teymiyye, el-Hisbe, 78.

103 “Siz insanlar i¢in ¢ikarilmis en hayirli immetsiniz. Zira siz iyiligi emreder ve kotiiliigi
yasaklarsimz.” (3:11); “I¢inizden hayra davet eden, iyiligi emreden ve kotiiliigii yasaklayan
bir topluluk bulunsun.” (3:104); “Miimin erkekler ve miimin kadmlar birbirinin velisidirler.
Onlar iyiligi emrederler, kotiiliigli yasaklarlar.” (9:71); “Onlar yaptiklar: kotiiliiklerden birbirini
vazgegirmezlerdi. Onlarm yaptiklari ne kotii idi.” (5:79); “Iste boylece onlar kendilerine yapilan
uyartlart goz ard1 edince biz de kotiiliigii onlemeye ¢alisanlar1 kurtardik, haksizliga sapanlari
da yapmakta olduklar: kétiilitklerden otiirli dehsetli bir azapla cezalandirdik.” (7:165).

104 Ibn Teymiyye, es-Siydsetii’s-Ser iyye, 84.
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Gorevi yerine getirmesi gereken bunu yapmadiginda, her giicii yeten kendi giicii
oraninda giinahkar olur.”'”> Bu varolussal gorevi yerine getirmesi gerekenler ise
“{ilii’l-emr” kavramu ile ifade edilir: “Ulii’l-emr, is sahipleri ve malikleri olup,
bunlar iyiligi emredenler ve kotiiliikten alikoyanlardir. Bu konuda el (otorite)
ve gli¢ sahipleri ile ilim ve kelam ehli ortaktirlar. Bu yiizden iili’l-emr bilginler
(ulema) ve emirler (umera) olmak iizere iki siniftir.”'%

Iyiligin emri ve kétiiliiklerin nehyi {immetin kolektif sorumluluguysa ve bu
sorumlulugu yerine getirmesi gerekenler de 6zellikle yoneticilerse siyasal diizenin
tesisi de immetin kolektif sorumlulugu haline gelmektedir. Bu durumda da yoneticiler
s0z konusu sorumlulugu yerine getirmek iizere atanmis olan iimmetin vekilleridir:
“Yonetici, 1yiligi emretmek ve kotiiliigl yasaklamak tizere tayin edilmistir, yonetimin
amaci budur.!”” [Bu bakimdan] ... [y]oneticiler kullarin kendileri tizerindeki
vekilleridir.”'®® Esasinda tiim siyasal yonetim, biitiin kademeleriyle, bu sorumlulugu
hayata gecirmek igin tesis edilmistir: “Biitiin Islami kamu gorevlerinin amaci,
yalnizca iyiligi emretmek ve kotiilikkten alikoymaktir.'” ... Emirii’l-Mii’ mininlik,
ondan daha alt mertebe olan hikkiimdarlik, vezirlik, ister mektup yazmak ister
gider hesabi1 tutmak, asker veya baskalarina yapilan harcamalar1 yazmak olsun
divan gorevleri, vilayetu’l-harb, surta (polis), yargi gorevi ve hisbe boyledir. Bu
kamu gorevlerinin timii, sadece iyiligi emretmek ve kdtiiliikkten alikoymak i¢in
mesru kilinmigtir.”!?

Bu sekilde Ibn Teymiyye Miisliimanlar igin siyasal diizeni tesis etme zorunlulugunu
iyiligin emredilmesi ve kotiiliiglin nehyedilmesi ilkesi ile gerekgelendirir. Agiktir ki
bdyle bir bakis agisi klasik imamet kuramindan oldukga farklidir. Zira klasik imamet
kuraminda siyasal diizen “imam,” yani “sahis” merkezli olarak hep ele alinmis ve
sahabenin “icma’’s1 izerinden gerek¢elendirilmistir. Buna gore Hz. Peygamber’in
vefatindan sonra imam, dinin yegadne muhafizi, immetin birliginin ve siyasal
diizenin baslica kaynagi olarak algilanmistir. Bu nedenle de literatiirdeki tartigmalar
siyasal dilizenin bir biitiin olarak 6rgiitlenisinden ziyade imamin tasimasi gereken
sahsi Ozellikler lizerine yogunlagmistir. Ayni sekilde imamin varlig1 her ilkenin
istlinde goriilmiis, imamin sembolik de olsa varlig1 tarihsel sartlarin zorlamalar
karsisinda muhafaza edilmeye ¢alisilmistir. Ibn Teymiyye ise, en azindan es-

105 ibn Teymiyye, el-Hisbe, 79, 24.

106 ibn Teymiyye, el-Hishe, 124.

107 ibn Teymiyye, es-Siydsetii’s-Ser iyye, 84.
108 ibn Teymiyye, es-Siydsetii’s-Ser iyye, 21.
109 ibn Teymiyye, el-Hisbe, 25.

110 Ibn Teymiyye, el-Hisbe, 41.
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Siyasetu’s-Ser ‘iyye ve el-Hisbe fi I-Islam eserleri baglaminda ve i¢inde bulundugu
donem s6z konusu oldugunda, 6nceligin ser’1 hukukun tatbiki oldugunu ifade
eder. Dolayisiyla, s6z konusu eserlerinde imamdan ve imamin tagimasi gereken
sahsi 0zelliklerden ziyade biitiin kademeleriyle ve unsurlartyla yonetim sistemini
dikkate alir. Ayrica yonetim ile yonetilenler arasinda da kurucu bir iligki ongdriir.
Bu minvalde siyasal yonetimi iimmetin kolektif sorumlulugunu (emir bi’l-ma ruf,
nehiy ani’l-miinker) yerine getirmek iizere tayin edilmis bir yap1 olarak tasvir eder.
Bu sekilde yoneticiler ile yonetilenler arasindaki iliski “miivekkil” ile “vekil”
arasindaki iliski gibidir.'"" Siyasal diizenin gerekgelendirilmesi ve sekli yapisi
tizerindeki bu farkliliga ragmen ibn Teymiyye’yi diger alimlerle ve diger alimleri
de kendi aralarinda bir araya getiren temel unsur Misliiman toplumun kolektif
varliginin ve kimliginin muhafazasi kaygisidir. Yani “vahdet” ilkesi ve bu baglamda
ser’1 hukukun tatbiki mesuliyetidir.

V. Sonu¢

Kamu diizeninin tesisinin ve bu baglamda iktidarin temerkiiziiniin Miisliiman
toplum i¢in varolussal dneminin farkinda olan Ehl-i Siinnet alimleri, tutarlt bir
sekilde, yiizlestikleri tarihsel meydan okumalar kargisinda toplumun varligini,
birligini ve siirekliligini dncelemisler, kendilerinden dnce istikrar bulmus olan
siyaset teorisinin formel sartlarimi “vahdet” ilkesi ugruna degistirmekte bir beis
gormemislerdir. Ancak sekil sartlarinda gidilen taviz siyaset teorisine dair sinirsiz
bir esneklik anlamina asla gelmemistir. Zira Miisliiman toplumun varligimin en
temel gerekgesi toplumsal ve siyasal diizeyde ser’1 ahkamin hakimiyeti oldugundan
biitiin alimler, yeri geldiginde (vahdet ugruna) sekil sartlarindan taviz vermede bir
beis gérmemis olsalar bile, ser’i ahkdmin tatbikini vazgegilemez bir sart olarak
benimsemislerdir.

Yukarida da ifade edildigi gibi Kur’an ve Siinnet siyasal diizenin amacini ve
tizerine yaslanacagi temel ilkeleri tespit etmekle birlikte siyasal diizenin sekli boyutu
ya da mekanizmasi hakkinda sessiz kalmiglardir. Bu sessizlikten kaynaklanan
bosluk da zamanin sartlarina gore ulemanin igtihadi ve icmasi ile doldurulmustur.
Bu bakimdan Ehl-i Stinnet ulemas1 Kur’an’in ve Siinnet’in sessiz kaldig1 ya da
yoruma agik ifadelerinin bulundugu alanlarda siyasal diizenin Kur’an ve Siinnet’te
ifade edilmis 6ziinii, yani amacin1 ve islevini merkeze almis, formel agilardan ise
belli bir esnekligi kabul etmislerdir. Alimlere bu imkani veren yontemsel ilke ise,
ozellikle Cliveyni’nin dikkat ¢ektigi katiyyat ve zanniyyat ayrimidir. Ciiveyni
Kur’an ve Siinnet’e ilaveten ulemanin icmasini da katiyyatin kaynaklari arasinda
saymistir. Bununla birlikte siyasal diizene iliskin zanni hiikiimlerin ¢oklugu bizi

111 Ibn Teymiyye, es-Siydsetii’s-Ser iyye, 21.
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sasirtmamalidir. Zira degisen tarihsel sartlar i¢tihadi cevaplarin bulunmasini zorunlu
kilmis, bu da ulemanin diisiincesine belli bir esneklik ve zenginlik kazandirmistir.

Makalede klasik donem Islam siyaset diisiincesine iliskin olarak zikredilen {igiincii
onemli husus ise iktidar temerkiiziiniin teorik altyapisinin hukuki bir zeminde
kurulmus olmasidir. Diger bir deyisle Islam siyaset teorisinde siyasal otorite
giictinii—diger pek ¢ok kiiltlir ve toplumda goriildiigiiniin aksine—bir uluhiyet
iddiasindan degil ilahi hukukun ilke ve kurallarindan almaktadir. Bu da siyasal
diizenin, en azindan teorik olarak, hukuki bir ¢ercevede kalmasina neden olmustur.
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Mediating Role of Religious Attitude on The Relationship Between Personality and
Music Preferences

Ayse Kaya Goktepe'

Oz

Bu arastirmanin amaci kisilik ve mizik tercihleri arasindaki iliskide dinf tutumun roliini incelemektir. Nicel arastirma
desenlerinden iligkisel tarama kullanilmis ve dinf tutumun araci roliini incelemek igin araci degisken arastirma modeline
basvurulmustur. Aragtirmanin érneklemi 18-57 yas arasi 317 kisiden olusmaktadir. Bu ¢alismada Horzum ve digerlerinin
gecerlilik calismasini yaptigi Bes Faktér Kisilik Olcedi, Uzeyir Ok’un gelistirdigi Dinf Tutum Olgedi ile arastirmaci tarafindan
hazirlanan demografik form ve muzik tercih formu kullanilmistir. SPSS 25.0 programi kullanilarak regresyon ve araci
degisken analizleri yapilmistir. Elde edilen bulgular, kisilik tipleri ve mizik tercihleri arasindaki iliskide dini tutumun
ara bulucu roli oldugunu gostermistir. Bilhassa dini tutumun Tanriyla kurulan iliski boyutu araci oldugunda pop mizik
tercihinin ézdenetimlilik, nérotiklik, deneyime agiklk, disa déniikliik ve yumusak baslilik ile pozitif yonli ve anlamli bir
iliskisi oldugu gozlenmistir. Klasik Batt miizigi ve caz muzik tercihleriyle ve disa déniikliik ve deneyime agiklik arasindaki
pozitif iligkinin dinf tutumun tim boyutlari s6z konusu oldugunda negatife dénerek anlamli diizeye eristigi bulgulanmstir.
Tasavvuf muzik tercihiyle deneyime agiklik ve yumusak baslilik arasindaki pozitif korrelasyonun ise, dinf tutumun duygu ve
davranis boyutlari araci oldugunda anlamlilik diizeyine eristigi bulgulanmistir. S6z konusu bulgular, kisilik ve muzik tercihi
iliskisinde dini tutumun ara bulucu roli, hem mizik egitimiyle i¢ ice gecmis bir din algisi hem de muzigin dini tecriibe
sunan bir yani olmasiyla iligkili gdrilmustar.

Anahtar kelimeler: Kisilik, DinT tutum, Muzik tercihleri, Din psikolojisi

Abstract

This study examines the role of religious attitude on the relationship between personality and music preferences. A
quantitative research design is chosen, and the correlational model is applied. The sample consists of 317 people between
the ages of 18 and 57. The Five Factor Personality Scale, which was validated by Horzum et al., and the Religious Attitude
Scale developed by Uzeyir Ok, demographic form and music preference form are used in this study. Regression and
mediation analysis are done via SPSS 25. It was found that religious attitudes played a mediating role in the relationship
between personality types and music preferences. It has been observed that pop music preference has a positive and
significant relationship with self-control, neuroticism, openness to experience, extraversion, and agreeableness, especially
when the relationship with God dimension of religious attitude is the mediator. The positive correlation between Western
classical music and jazz music preferences and between extraversion and openness to experience was turned into a
negative correlation at a significant level when all dimensions of religious attitude are mediators. It was found that a
significant positive correlation between Sufi music preference and openness to experience and agreeableness when
the emotional and behavioral dimensions of religious attitude mediated. The mediating role of religious attitude in the
relationship between personality and music preference is related to both a perception of religion intertwined with music
education and the aspect of music that offers religious experience.
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Extended Summary

Introduction

It is known that many psychosocial factors are effective in the formation of music
preferences, so the relationship between music genres and personality types has been
the subject of many researches. Sometimes, attitudes that may vary depending on certain
social situations rather than personality types have also effect on the music preferences.
However, it is a matter of curiosity about what type of role attitudes play in the relationship
between music preferences and personality types. This research examines the role of
religious attitudes in the relationship between personality types and music preferences.
It has been observed that the body of the literature examining the relationship between
religious attitudes and music preferences is limited, and these studies do not include other
factors that may affect the relationship between religious attitudes and music preferences,
and these studies are often conducted with sample groups that are university students.
Although the studies mention that the music provides religious experience and affiliation
in religious groups, it has not been mentioned how it changes religious attitudes and
how these variables are related to personality traits. Therefore, the research question
is “What is the role of religious attitude in the relationship between personality types
and music preferences?”. Religious attitudes may not only be related to religious music
preference, and it is still ambiguous to what extent the religious attitudes are effective
in the preference of certain personality types for certain types of music. Therefore, the
unique aspect of this research is examining the role of personality types and religious
attitudes in determining music preference.

Methodology

This research examines the mediating role of religious attitude in the relationship
between personality and music preferences via the correlational method. Personality is
the IV, music preference is the DV, and religious attitude is the mediator variable (MV).

The population of this research is adults between the ages of 18-57 living in Turkey.
The sample comprises 317 people which is set non-randomly. 74.8% of the sample is
women (n = 237) 25.2% is men (n = 80). 13.6% (n=43) of the sample is 25 years old or
younger, 38.2% (n=121) is between 26-35 years old, 32.8% (n=104) is between 36-45
years old, 12.6% is 46-55 age range, and 2.2% (n=7) is 56 years old or older. Participants’
level of perceived religiosity as it follows: 12.6% (n=40) indicated “I am not religious”,
21.1% (n=67) said “I am a little religious”, 58.7% (n=186) said “I am religious”, and 7%
said “I am religious”, 3% of them (n=23) said, “I am very religious”. 31.2% (n=99) of the
participants reported that they got musical education, and 68.8% (n=218) reported that
they did not get musical education.
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The Five Factor Personality Scale, validated by Horzum et al. on 218 high school
students, is a 10-item personality scale by Rammstedt and John. It is a 5-Likert type
and includes 5 sub-scales: extraversion, agreeableness, self-control, neuroticism, and
openness to experience, and includes 2 items from each sub-dimension, making a total of
10 items. The second scale is the Religious Attitude Scale developed by Uzeyir Ok which
consists of 8 items. It is a 5-Likert-type scale that has 4 sub-scales: cognition, behavior,
emotion, and the relationship with God (RwG). Demographic form and music preference
form are used as well. This research was conducted after receiving the approval of
the Ethics Committee of Istanbul Sabahattin Zaim University numbered E-20292139-
050.01.04-56507 on 31.05.2023, and all ethical concerns were carefully met.

Results

There are significant relationships between personality types and music preferences.
Agreeableness is found to be positively related to Turkish Classical Music (TCM) (r=.166,
p<.001). Extraversion is found to be significantly positively related only to Jazz (r=.120,
p<.05) and Western classical music (WCM) (r=.110, p=.051), but the p-value remained
very close to the significance level. A significant negative correlation is found between
self-control and metal/rock music (r=-.163, p<.05). Neuroticism, on the other hand, is
found to be negatively related to both WCM (r=-.192, p<.001) and Jazz Music (r=-.142,
p<.05). Finally, the openness to experience is positively correlated with WCM (r=.389,
p<.001), jazz music (r=.312 p<.001) and metal/rock (r=.204, p<.001) at significant level.

Furthermore, the Relationship with God (RwG) dimension of religious attitude serves
as a mediator in the relationship between pop music and openness to experience. However,
it functions as a partial mediating variable in the relationship between neuroticism, self-
control, agreeableness, and extraversion and pop music. On the other hand, the positive
significant correlation between WCM and jazz preference and extraversion turned to
negative when all dimensions of the religious attitude were mediators but Sobel test
results showed no significant level, so religious attitude is a partial mediating variable
in the correlation between extraversion and WCM & jazz preferences. It is found that
the significant negative relationship between rock and openness to experience becomes
stronger when all of the dimensions of religious attitude are mediating variables (p<.05).
While the positive correlation between agreeableness turned to significant while the
emotional dimension of religious attitude is a mediator (F(2, 314)=3.470, p= .032,
R=.101), and the correlation between agreeableness and Sufi Music became significant if
both of the emotional (F(2,314)=3.470, p=.032, R=.101) and behavioral (F(2,314)=5.199,
p=-006, R=.147) dimensions of religious attitude are mediators (p<.05).

The negative relationship between neuroticism-WCM is found significant if the
cognitive (F(2,314)=24.109, p=.000, R=-.313) and emotional (F(2,314)=19.815, p=.000,
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R=-.276) dimensions of the religious attitude were found to be mediator variables (p<.05).
The negative relationship between neuroticism-jazz are found significant if the cognitive
(F(2,314)=39.816, p=.000, R=-.430) and emotional (F(2,314)=32.436, p=.04, R=-.391)
dimensions of religious attitude are mediator variables (p<.05). As a matter of fact, this
finding is significant by considering the perceived level of religiosity who prefer jazz of
which 60% of the people indicated that they are not religious, 10% are somewhat religious
and 30% are religious. It has been observed that the cognitive and emotional dimensions
of religious attitude have a mediating variable role in the significant relationship between
neuroticism and jazz and WCM.

Conclusion

The mediating role of religious attitude in the relationship between personality and
music preference is related to both a perception of religion intertwined with musical
education and the aspect of music that offers a religious experience. However, it is still
ambiguous whether the relationship between personality and music preference is related
to one dimension of personality or another component.

Since the music has an aspect that can provide religious experience, it is expected that
the role of religious attitude in music preferences is significant. A positive correlation
between Turkish Folk Music (TFM) and Sufi music and agreeableness indicates the
unity of religion and music in the Turkish tradition. Mevlevi lodges offered high-quality
musical education at that time and Itri, one of the respected and master musicians was
also Mevlevi. It shows the intertwined relationship between religion and music in the
Turkish history of classical music tradition. When it comes to TFM, music appears as a
conveyer of religious values, on a basis where Anatolian folk poets transmit values from
generation to generation through folk songs.

The positive relationship between Sufism and openness to experience reaches a
significant level when the emotional and behavioral dimensions of religion are mediators.
It also brings to mind the close connection between Sufi music and Mevlevi culture. The
reed instrument (ney) is at the center of Sufi music and the reed is considered as a symbol
of perfect human being (insan-1 kdmil) by Mevlana (Rumi). While the Mevlevi dervish
lodge experiences the process of evolution under the guidance of the sheikh (seyr-i siiluk)
similarly, traditional Turkish musical education progresses through the master-apprentice
relationship (megsk system). Considering the components of the traditional background of
Sufi music and its relation with religious events, it can be expected that those who prefer
Sufi music will display the personality trait of openness to experience less than other
types of music.
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Giris

Miizik tercihlerinin olusumunda birgok psikososyal faktoriin etkili oldugu bilinse
de hangi kisilik tiplerinin ne tiir miizikleri se¢gme egilimi gosterdigi ilgi ¢ekici
bir konudur. Miizik tercihlerinin olusumunda sosyal durumlara gore degiskenlik
gosterebilen tutumlarin nasil bir rol oynadigi da bir diger merak konusudur. Her
ne kadar dini tutum kisinin dine iligkin diislince, duygu ve davranislarini belirleme
tarzi olsa da dinin miizik ile tarihten bu yana gelen siki iligkisi diigiiniildiigiinde,
dini tutumun kisilik tipi ve miizik tercihi arasindaki iliskide belli miizik tiiriine kars1
ilgiyi arttirma ya da azaltma konusunda nasil bir etkiye sahip oldugu arastirmacilarin
dikkatini ¢ekmektedir. Bu aragtirmanin amaci, kisilik tipleri ve miizik tercihleri
arasindaki iliskide dini tutumun roliinii incelemektir. Literatiirde yapilan arastirmalara
bakildiginda, miizik tercihleri ve kisilik tipleri arasindaki iligkinin tek yonlii olarak
incelendigi ve bu siiregte rol oynayan diger degiskenlerin etkilerine yer verilmedigi
0n plana ¢ikmaktadir. Nitekim Ka¢maz da miizik tercihinin pek ¢ok faktérden
beslenen interaktif bir siire¢ oldugunu dne siirmekte ve duygu durumu dengeleme,
durum ve ana uygun bir arka plan belirleme, sosyal kimlik olusturarak kisiligi
yansitma ya da norofizyolojik siiregler ya da uyarilmislik seviyelerini diizenleme
gibi pek ¢ok faktoriin miizik tercihinde rol oynadigini belirtmektedir.! Dini tutumlar
ve miizik tercihleri arasindaki iliskiyi inceleyen ¢aligsmalarin da kisithi sayida oldugu
ve bu ¢alismalarda dini tutum ile miizik tercihi iligkisine etki edebilecek baska
faktorlere yer verilmedigi ve bu arastirmalarin siklikla {iniversite 6grencisi olan
orneklem gruplariyla yapildigi goriilmektedir.? Din ve miizik iliskisi konusunda
yapilan aragtirmalarin 6rneklem gruplarinin iiniversite 6grencileri ve din egitimi
alan kisilerden olugsmasi da dikkat g¢ekici bir bagka kisitliliktir.* Her ne kadar
calismalarda miizigin, dini gruplarda aidiyet ve dini tecriibe sunan bir yone sahip
olduguna deginilse de, dini tutumlar1 ne yonde degistirdigi ve bu degiskenlerin
bireylerin kisilik 6zellikleriyle ne yonde iligkili olduguna deginilmedigi goze
carpmaktadir. Bu sebeple arastirmanin temel sorusu “Kisilik tipleri ve miizik
tercihleri arasindaki iligskide dini tutumun rolii nedir?” olarak belirlenmistir. Dini

1  DeryaKagmaz, “Miizik Tercihlerine iliskin Kuramsal Bir Inceleme,” Inénii Universitesi Sanat
ve Tasarim Dergisi 7, no. 15 (2017): 150.

2 Bars Erdal ve Uzeyir Ok, “Miizik Tercihinde Inan¢ Bicimlerinin Rolii,” The Journal of
Academic Social Science Studies 5, no. 3 (2012): 59-74.; Baris Erdal ve Yeliz Kindap Tepe,
“Bireylerin Duygu Durum, igeddniik-Disa déniik Kisilik Ozelligi ve Miizik Tercihleri Arasindaki
Mliskiler,” Psikoloji Calismalart 41, no. 2 (2021): 549-580.; Baris Erdal, “Miizik Tercihi ve
Kisilik iliskisi”. Cumhuriyet Universitesi Sosyal Bilimler Dergisi, 35, no. 2 (2009): 188-196.;
Derya Kagmaz, “Miizik Tercihlerine liskin Kuramsal Bir inceleme,” Indnii Universitesi Sanat
ve Tasarim Dergisi 7, no. 15 (2017): 150.; Nihan Yagisan, “Universite Ogrencilerinin Miizik
Tercihleri ve Saldirganlikla {liskisi,” SED-Sanat Egitimi Dergisi 1, no. 2 (2013): 96-113.

3 F. Zehra Karisman, “Kur’an Ayetlerinin Ezberlenmesinde Makamsal Okuyusun
Etkisi,” (Yayimlanmamis yiiksek lisans tezi, Marmara Universitesi, 2017).
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tutumlar yalnizca dini miizik tercihiyle iliskili olamayabilecegi gibi, belli kisilik
tiplerinin spesifik miizik tiirlerini tercih etmesinde dini tutumun ne derece etkili
oldugu da tam olarak bilinememektedir. Dolayisiyla bu aragtirmanin 6zgiin yant,
kisilik tipleri ve dini tutumun miizik tercihlerini belirleme iizerindeki roliinii ele
almasidir.

Tutumlar sosyal psikolojide pek ¢ok agidan tanimlanmaktadir ve en yaygin olan
tanima gdre tutum, bir kisiye atfettigimiz ve bir objeyle kurdugumuz iliskiyle ilgili
diisiince, duygu ve davranislarimizi istikrarli bigimde ortaya koymamizi saglayan
bir egilimdir.* Tutumun yalnizca bir davranig egiliminden fazlasi olup, duygu,
diistince ve davranis Gigliisiinden meydana geldigi bilinmektedir.’ Tutumu olusturan
diistinceler, bir nesneye karsi bireyin atfettigi bilgi ve inanglar iken, duygular, o
nesneden hoslanip/hoslanmamasini igerir ve ti¢lincii bilesen olan davranis ise,
tutum nesnesiyle ilgili her tiirlii davranisa hazir olma egilimine isaret eder.® Dini
tutum ise, din ile ilgili duygu, diisiince ve davraniglari belirleme bigimidir.” Dini
tutumlarin olusumunda ihtiyaclar & istekler, bilgiler, dini gruplara mensubiyet ve
din gorevlileri & dindarlarla iligkiler gibi ¢esitli faktorler rol oynamaktadir.® Dini
bilgiler, dini tutumun diisiince bilesenini insa ederken, dini gruplara mensubiyet
ve din gorevlileri & dindarlarla iliskiler ise, dini tutumlarin duygu ve davranis
boyutunu olugturmaktadir.’

Dini tutum ve miizik tercihi

Dini tutumu olusturan {i¢ boyuttan birisinin duygu olmasi ve miizigin de bir
duygu ifadesi olarak kullanimi diisiiniildiiglinde, duygular dini tutum ve miizigin
ortak bir bileseni olarak karsimiza ¢ikmaktadir. Miizigin gerek kutsal bir varliga
dua etme ve kutsal ile iliski kurma araci olarak kullanilmasi,'® gerekse grupla
yapilan toplu ritiiellerde insanlar1 ortak bir duygu, diisiince ve davranig etrafinda
toplayict bir rolde bulunmasi!! onun din ile olan yakin iligkisini géstermektedir.

4 Cigdem Kagitcibasi ve Zeynep Cemalcilar, Diinden Bugiine Insan ve Insanlar: Sosyal Psikolojiye
Giris, (Istanbul: Evrim, 2017), 130.

Kagiteibasi ve Cemalcilar, Diinden Bugiine Insan, 131.
Hiiseyin Peker, Din Psikolojisi (4. Bask), (istanbul: Camlica, 2010), 146.
Peker, Din Psikolojisi, 147.

Arslan, Hasan. “Dini Tutumlarin Olusum, Gelisim ve Degisimi,” Cukurova Universitesi Ilahiyat
Fakiiltesi Dergisi (CUIFD) 9, no. 1 (2009): 79-82.

9  Arslan, “Dini Tutum,” 80.
10 Fatma Odabasi, “Sosyo-Kiiltiirel Sistem ve Miizik” Tiirk Musikisi, Toplum ve Kiiltiir,” Yeni
Tiirkiye Dergisi Tiirk Musikisi Ozel Sayis1 57 (2014): 1425.

11 Giiliisan Gocen, Din Psikolojisi A¢isindan Diinden Bugiine Psikoloji-Mit Iliskisi (Istanbul:
Kakniis, 2016), 271.

R N N W

358



Kaya Goéktepe / Kisilik Tipleri ve Miizik Tercihleri Arasindaki iliskide Dini Tutumun Araci Rolii

Kendirci'? insanlarin miizik tercihlerinde -kiiltiir ve evrimin etkisi altinda olan-
duygularin belirleyici oldugunu sdyler. Duygulara aracilik eden miizigin, din ile yakin
iligkisi s6z konusu oldugunda bir dini duygu ifadesine doniistiigli goriilmektedir.
Nitekim Diizgiiner’in Yahudilik, Hristiyanlik, islam dininde yer alan cesitli gruplarin
(Siiryani, Rum, Ermeni, Presbiteryen, Mevlevilik) dini geleneklerinde miizige yer
verdikleri ifadesine ek olarak Islam dini ve Tiirkiye 6zelinde bes vakit makam ile
okunan ezan, hac ve umre ibadetini yerine getirirken melodik olarak sdylenen
tesbihatlar ve Mevlevi tarikatinin sema ayinleri gibi uygulamalari 6rnek gostermesi
din ve miizik arasindaki siki iligskiye isaret etmektedir.'®

Osmanli Devleti doneminde Tiirk klasik miizik geleneginin gelisimine
bakildiginda, 17. y.y.’da saraya ait Enderin Mektebi’nde musiki mesk edilen
Itri gibi hocalarin Mevlevi tarikatina mensup oldugu bilinmektedir ve bu bilgi
Tiirk Musikisi tarihinde kiilt eserlerden birisi olan Atrabii’l Asdr’da' agikca
zikredilmektedir.'> Donemin biilyiik musiki tistatlarinin Mevlevi tarikatina mensup
olmasi, miizik egitimi ve Mevleviligin i¢ ice gegmis iliskisine ve din ve miizigin
yakinligina dair tarihsel bir veridir. Neyzen musiki istatlari, yalnizca Mevlevi
dergahlarinda dini miizik icra etmekle kalmayarak musiki nazariyatgilari olarak da
one ¢ikmaktadir.' Ozetle, neyin Tiirk Klasik miizik geleneginde yer alan merkezi
konumu ve neyzenligin ise, bir miizik ustasi olmanin yani sira insan-1 kamil bir
kisilik tipiyle 6zdeslestirilmesi, miizigin din ile kurdugu yakin bagi géstermektedir.
Bu sebeple miizik tercihleri ve kisilik iliskisinde dini tutumun nasil bir rol oynadigi
merak uyandirmaktadir.

Literatiirde din ve miizik iligkisini ele alan ¢aligmalarin miizigin dini tecriibeye
yol agmasi,'” dini ve milli pek ¢ok ortak duygu yagamaya olanak saglayarak grup

12 Ozan Yilmaz Kendirci, “Duygularin Evrimi ve Miizik,” (Istanbul: Ceylan, 2014), 11.

13 Sevde Diizgiiner, “Miizik Psikoloji Din Iliskisinin Diinii Bugiinii Yarim,” Giizel Sanatlar Egitimi-
Toplum Bilimler Etkilesimi Uluslararast Sempozyumu i¢inde (473-485). Istanbul: Istanbul Tiirk
Miizigi Dernek ve Vakiflart Dayanisma Konseyi (10-12 Mayis 2017), 537.

14 Seyhiilislam Ebu Ishakzade Mehmet es’ad Efendi’ye (1685-1753) ait olan ve 100 kadar bestekar
hakkinda biyografik bilginin yer aldig1 eser Atrdbii’l Asar detayh bilgi icin bkz. Cem Behar,
Osmanl: Tiirk Musikisinin Kisa Tarihi (Istanbul: Yap1 Kredi Yaynlari, 2015), 17.; Cem Behar,
Seyhiilislam i Miizigi: 18. ylizyilda Osmanly/Tiirk musikisi ve Seyhiilisldm Es’ad Efendi’nin
Atrabii’l-Asdr 1 (Istanbul: Yapt Kredi Yayinlari, 2017), 189.

15 Behar, Seyhiilislam in Miizigi, 189.

16 Siileyman Erguner, Rauf Yektd Bey: Neyzen-Miizikolog-Bestekdr (Istanbul: Kitabevi, 2003),
193.

17  Sevde Diizgiiner, “Mevlevi Ayin Musikisi ve Mevlevi Semé Ayininin Psikolojik Etkileri,” Mevidna
Mevlevilik Sempozyumu (2007): 203.
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kimligini pekistirdigi,'® Kur’an-1 Kerim ezberlemeyi kolaylastirici bir etkisinin
oldugu® ve din ile iliskili aktivitelere ilgiyi arttirict gibi etkilerine deginildigi
goriilmektedir.*® Miizigin dini gruplarda aidiyet ve dini tecriibe sundugu da
bilinmektedir, ancak tiim bunlar1 saglarkan s6z konusu degiskenlerin bireylerin
kisilik 6zellikleriyle ne yonde iligkili oldugu ya da dini tutumlar1 nasil etkiledigi
gibi bagliklara yer verilmedigi géze ¢arpmaktadir.

Literatiirde dini tutum ve miizik tercihlerinin yalnizca dini musiki 6zelinde
olmadigi calismalar da mevcuttur. Bu ¢alismalardan biri olan Erdal’in arastirmasinda®!
caz, metal ve rock miizik severlerin dini tutum 6l¢ek puanlariin tercih edilen
miizik tiirliyle negatif yonde iligkili oldugu ancak tasavvuf miizigi severlerin
tam tersi bigimde miizik secimlerinin dini tutum ile pozitif yonde iliskili oldugu
ve TSM ve caz miizik tercihinin de dini tutumun inangta doniisiim boyutuyla ile
pozitif iligkili oldugu bulgular1 6ne ¢ikmaktadir. Aragtirmaci, caz, metal ve rock
tiirlerini sevenlerin kendilerini sekiiler olarak tanimladiklarini belirtmektedir. Ayrica
Erdal TSM ve caz miizigini belli bir miizikal egitim siireciyle alakali gormemesi
sebebiyle inangta doniisiimil gerektiren bir olgunluga erisimle iligkili bulmazken,
katilimeilarin inang olgularinda kesin bir bakis agisina sahip olmalari bakimimdan
tasavvuf miizigini tercih etmeye yoneldiklerini 6ne stirmektedir.?

Kisilik ve miizik tercihi

Latince persona kokiinden gelen ve Ingilizce’de personality olarak gecen
kisilik, APA Psikoloji S6zligti’nde kisinin temel 6zellikleri, benligi, ilgi alanlari,
degerleri ve duygusal kaliplarinin yani sira hayata uyumlanmak i¢in sergiledigi
biricik karakteristik ve davranislarinin kalici bilesimi olarak tanimlanmaktadir.
Bir diger ifadeyle kisilik, benligimizde bir takim duygusal ve diisiinsel kaliplarin
yasama uyum saglamak amaciyla tutarli bigimde korunmasi olarak goriilebilir.
Kisiligin sekillenmesinde dogustan gelen genetik etkiler (nature/i¢sel) oldugu
kadar ¢evresel faktorlerin de (nurture/dissal) etkili oldugu bilinmektedir.”® Bir

18 Macit, “Dini ve Tasavvufi Miizik Tiirii,” 223.; Karaburun-Doganer ve Kilinger, “Dinsel Iletisim”,
61-72.

19 Karisman, “Kur 'an Ayetlerinin Ezberlenmesinde Makamsal Okuyusun Etkisi,” 74.

20 Belma Yeni, “Dini Misikinin Ilkégretim Ogrencilerinin Din Kiiltiirii ve Ahlak Bilgisi Dersine
Karst Tutumlarina Etkisi,” (Yaymmlanmamus yiiksek lisans tezi, Samsun Universitesi, 2016),
79.

21 Erdal ve Ok, “Miizik Tercihinde Inang,” 71.
22 Erdal ve Ok, “Miizik Tercihinde Inang,” 72.

23 Ibrahim Giirses, Dindarlik ve kisilik. (Bursa: Emin, 2010), 22.; Filiz Serdar, Kisilik ve Kisilik
Kuramlar. (Istanbul: Lamure, 2023), 4.
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kisinin hem bireysel tercihleri arasindaki farkliliklarin hem de diger bireylerden
ayrisan yonlerinin ne kadarinin igsel ve ne kadarinin dissal etkilere bagl ortaya
ciktig1 merak konusudur. Nitekim 80°li yillarin sonunda miizik tercihleri arasindaki
farkliliklar ve bunun kisilikle iligkisinde rol oynayan etkenlerin konu edildigi
caligmalarin literatiire girdigi goriilmektedir.** Rentfrow ve Gosling® gelistirdikleri
modelde miizik tercihlerini dort boyutta toplayarak bu boyutlarin Bes Faktorlii
Kisilik Envanteri’ndeki kisilik boyutlariyla iliskisini incelemektedir. 2 Amerikan
liniversite 6grencileri tizerinde yapilan bu caligmada, Yansitict ve Karmasik boyut ile
Yogun ve Asi boyut deneyime aciklik ile, Iyimser ve Geleneksel boyut disa doniikliik
ile pozitif yonde, uyumluluk ve vicdanlilik ile negatif yonde; enerjik ve ritmik tiir
ise, deneyime ag¢iklk ve uyumluluk ile pozitif yonde iligkili goriilmektedir. Delsin
ve digerleri, Rentfrow ve Gosling’in dort boyutlu miizik tercihi modelini lise
ogrencileri lizerinde denemek amaciyla 12-19 yas grubunda Alman uyruklu 2334
ergen tizerinde bir calisma gergeklestirerek ergenlerin pop, rock ve elit miiziklerini
daha az tercih ettigini ve disa doniikliigiin pop miizik tercihiyle, uyumlulugun da
elit miizik tiirtiyle pozitif yonde iliskili oldugunu ve bu tercihlerin arka planinda
sosyallesme ihtiyacinin ya da ergenlige has meydan okumanin olabilecegini ifade
etmektedirler.” Rock miizik tercihi tam heyecan arayisi ve disinhibisyon® ile ilgili
goriilse de bazi arastirmacilar deneyime agikligin popiiler miizik ve rock miizikten

24 Stephen J. Dollinger, “Research Note: Personality And Music Preference: Extraversion And
Excitement Seeking Or Openness To Experience?” Psychology of music 21, no. 1 (1993):
73-77.; Thomas O. Robinson, James B. Weave ve Dolf Zillmann, “Exploring the relation
between personality and the appreciation of rock music,” Psychological Reports 78, no. 1
(1996): 259-269.; William McCown, Ross Keiser, Shea Mulhearn ve David Williamson, “The
Role of Personality and Gender in Preference for Exaggerated Bass in Music,” Personality
and individual differences 23, no. 4 (1997): 543-547.; Jodi L. Pearson ve Stephen J. Dollinger,
“Music Preference Correlates of Jungian Types,” Personality and individual differences 36,
no. 5 (2004): 1005-1008.; Patrick Litle ve Marvin Zuckerman, “Sensation Seeking and Music
Preferences,” Personality and individual differences 7, no. 4 (1986): 575-578.

25 Peter J. Rentfrow ve Samuel D. Gosling, “The Do Re Mi’s of Everyday Life: The Structure And
Personality Correlates of Music Preferences,” Journal of personality and social psychology 84,
no. 6 (2003): 1236-56.

26 Blues, caz, klasik ve folk miizik tiirlerinin tanimladig Yansitict ve Karmasik boyut; Rock, alternatif
ve agir metal miizik tiirlerinin tanimladig1 Yogun ve Asi boyut; Country, sound track, dini ve
pop miizik ile tanimlanan Iyimser ve Geleneksel boyut; Rap/hip-hop, soul/funk ve elektronika/
dans miizigiyle tanimlanan Enerjik ve Ritmik Boyut

27 Marc JMH Delsing, Tom FM Ter Bogt, Rutger CME Engels ve Wim HJ Meeus. “Adolescents’
Music Preferences and Personality Characteristics,” European Journal of Personality: Published
for the European Association of Personality Psychology 22, no. 2 (2008): 126.

28 Litle ve Zuckerman, “Sensation Seeking,” 575-578.
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bagimsiz oldugunu diisiinmektedir.”” Deneyime agik olmak arabesk ve pop miizigiyle
anlaml diizeyde iligkili bulgulanmazken,*® rap/hip-hop, soul/funk ve elektronika/
dans miizigiyle pozitif yonde iliskili goriilmektedir.*' Rock ve bass miizigin psikotizm
ve tepkisel meydan okuyuculuk ile de iliskili oldugu diistiniilmektedir.>? Jung’un
kisilik modeli ¢ercevesinde miizik tercihlerindeki farklilasmay1 inceleyen bagka bir
calismada da diga doniikliigiin, tim miizik tiirleriyle iliskisi olmasina ragmen pop/
rock miizikle iliskisi 6ne ¢ikarken -kisiligin- hissetme-diisiinme (feeling/thinking)
boyutunun ise country ve klasik miizik tiiriiyle iliskili olmas1 dikkat ¢ekicidir.*
Tim bu ¢alismalar kisilik 6zelliklerine gore miizik tercihlerinin degisebilecegini
gostermektedir.

Kisilik ve miizik tercihleri arasindaki iliski tizerine Tiirkiye’de yapilan ¢caligmalara
bakildiginda, Tiirk miizigi ve klasik Bat1 miizigi dinleyicilerinin benzer ve rock
mizikseverlerin bu iki gruptan bariz bi¢imde farkl kisilik 6zellikleri gosterdigi
6n plana ¢ikmaktadir.** Klasik Miizik ve Tiirk Miizigi severler Yumusak basli/
gecimli, 6zdenetimlilik gibi kisilik 6zellikleri bakimindan rock miizikseverlere gore
daha yiiksek dlgek puanlart alirken, duygusal degiskenlik ve ozgiiven konusunda
klasik miizik severlerin en yiiksek puani aldig1 gériilmektedir.*s Ice déniiklerin,
yumugak ve enerjik miizik kategorisinde disa doniiklere gore daha seyrek tercihte
bulunduklari ve disa doniiklerin ise, enerjik ve geleneksel tiirlere ve pop miizige
daha sik yoneldikleri bulgulanmaktadir.*® Cok y6nlii miizik tercihi yapanlarin ise,
olumlu duygu puanlarinin yumusak ve gosterissiz tiirde miizik tercih edenlere kiyasla
daha yiiksek olmasi da ilgi ¢ekici bir diger bulgu olarak karsimiza ¢ikmaktadir.’’
Ozerklik, jazz-blues ve klasik miizik tiirii ile iliskili iken, deneyime a¢ik olma
ise, arabesk ve pop miizik disinda tiim tiirlerle iliskili olarak 6ne ¢ikmaktadir.®®
Arabesk fantezi miizigi secenlerin, Klasik miizik, Tiirk Sanat Miizigi, Tiirk Halk

29 Dollinger, “Research Note,” 73-77.
30 Kagmaz, “Miizik Tercihleri,” 141-152.

31 Blues, caz, klasik ve folk miizik tiirlerinin tanimladig1 Yansitici ve Karmasik boyut; Rock, alternatif
ve agir metal miizik tiirlerinin tanimladig1 Yogun ve Asi boyut; Country, sound track, dini ve
pop miizik ile tanimlanan fvimser ve Geleneksel boyut; Rap/hip-hop, soul/funk ve elektronika/
dans miizigiyle tanimlanan Enerjik ve Ritmik Boyut.

32 Robinson vd., “The relation between personality and music,” 259-269. ; McCown,” The Role
of Personality, ” 543-547.

33 Pearson ve Dollinger, “Music Preference,” 1005-1008.

34 Erdal, ““Miizik Tercihi,” 194.

35 Erdal ve Tepe, “Bireylerin Duygu Durum,” 549-580.

36 Erdal, ““Miizik Tercihi,” 195.; Kagmaz, “Miizik Tercihleri,” 141-152.
37 Erdal ve Tepe, “Bireylerin Duygu Durum,” 549-580.

38 Kagmaz, “Miizik Tercihleri,” 141-152.
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Miizigi, yabanci pop ve yerli pop miizigi dinleyenlere gore fiziksel saldirganlik
Olceginde daha yiiksek puan aldig1 bulgusu da dikkat ¢ekici bir baska arastirma
sonucudur.”” Biitiin bu arastirmalarda elde edilen bulgular, kisilik 6zelliklerinin
miizik tercihindeki farklilasmayla paralel bicimde degistigini gostermektedir. Ancak
miizik tercihinde psikolojik durum, kisilik 6zellikleri, yas ve cinsiyet gibi bireysel
etkenlerin yani sira sosyal sinif, medya, aile ve kiiltiirlenme sosyal etkenlerin de
nasil bir rol oynadigi tam olarak bilinememektedir.*

Nitekim lise 6grencilerinin sevgi-ask duygu durumu ile tetiklenerek en ¢ok
Tiirkge-pop tiiriinli yalmz ve telefonla dinlemeyi tercih ettikleri*' ve bu kisilerin
daha ¢ok uyum gostermeye yoneldigi goriiliirken, KBM ve TSM tercih edenlerin
diizene/kurala 6nem verdigi, rock miizigi sevenlerin, karsi ¢cikmaya egilimli oldugu
ve halk miizigi sevenlerin ise, kabul etmeye ve arabesk miizigi sevenlerin de ilgi
arayisina meyilli oldugu bulgulanmistir.* Tlkokul &grencilerinde ise, en ¢ok hip-
hop miizigin tercih edildigi ve bu tercihte sarki klibinin etkili oldugu 6n plana
¢tkmaktadir.* Yas grubu degistik¢e buna bagli miizik tercihlerinin de farklilastigi
goriilmektedir. Nitekim Tas 6grencilerin tercih ettigi miizigin aileleri tarafindan
zararlt bulundugunu 6ne siirerken,* Kog¢ ve Ekinay da lise ¢aginda 6grencilerin
miizik tercihlerinin aileleriyle ayn1 yonde oldugunu ve miizik tercihlerinin okula
yonelik tutumlarini anlamli yonde etkiledigini ifade etmektedir.*’

Kuramsal Arka Plan

Literatiirde gecen uses and gratification modeli, kisilik ve miizik tercihleri
arasindaki iliski tizerine ilk teorilerden birisi olarak bilinmektedir. Medya alaninda
da sikga kullanilan bu teoriye gore insanlar, medya igeriklerini belli ihtiyaglari

39 Yagisan, “Universite Ogrencilerinin Miizik Tercihleri,” 96-113.

40 Onur Senel, “Miizik Tercihinin Karmasik Arka Plani,” Journal of International Social Research 7,
no. 30 (2014), 213-227.; Kagmaz, “Miizik Tercihleri,” 150.

41 Pmar Nizamoglu, “Giizel Sanatlar Lisesi Ogrencilerinin Duygu Durumlarina Gére Miizik
Tercihleri ile Kigilik Ozellikleri Arasindaki Iligkiler:” (Yayimlanmamis yiiksek lisans tezi, Inonii
Universitesi, 2019), 82.

42 Berrak Artemiz, “Ergenlerin Farkli Miizik Tiirlerine Iliskin Ilgileri ile Kisilik Ozellikleri
Arasindaki Iliskinin Incelenmesi.” (Yayimlanmamis yiiksek lisans tezi, Maltepe Universitesi,
2010), 52-69.

43 Halil Tas, “Ilkokul Ogrencilerinin Miizik Tiirii Tercihleri Uzerine Bir Inceleme.” Sel¢cuk
Universitesi Edebiyat Fakiiltesi Dergisi 44 (2020): 355-378.

44 Tas, “Ilkokul Ogrencilerinin Miizik Tercihleri,” 355-378.

45  Oguz Kog ve Idil Ekinay, “Fen Lisesi Ogrencilerinin Demografik Ozellikleri ve Tercih Ettikleri
Miizik Tiirlerine Gore Okula Yénelik Tutumlarinim Incelenmesi,” Gazi Universitesi Gazi Egitim
Fakiiltesi Dergisi 41, no. 2 (2021): 1227-1246.
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dogrultusunda segmektedir.*® Alan Rubin?’ ise, miizik ve benzeri bir medya igerigine
yonelen kisinin pasif bir alici olmanin aksine bir ihtiyacini gideren, aktif ve eylemde
olan bir konuma sahip oldugunu savunmaktadir.

Kisilik teorileri alaninda ise, Bes Faktorlii Kisilik Modeli bilinen en eski teorik
modellerdendir. Pek ¢ok farkli bes faktorlii kisilik modeli olsa da bu arastirmada
baz alinan teorik model asagidaki gibidir (bkz. Sekil 1).4

YUMUSAK BASLILIK OZDENETIMLILIK

Yarabo

ice Kapamik

Azimli

Agik 55210

Yenilige Agk

Kaygih

Yalmizhk Sevmeyen Fedakar

Sistemli

Uyumlu

Weman Arayan

Algakgondlli Kurallara Bagh

-- S
== - L= ]

BES FAKTORLD KigiLiKk MODEL

Sekil 1. Bes Faktorli Kisilik Modeli

Dini tutum alaninda dogrudan bir kuramsal model olmasa da literatiirdeki
calismalarin Glock un bes boyutlu dindarlik modeli, Allport’un i¢-dis yonelimli
dindarlik modeli ve James Fowler in inang gelisimi modelleri tizerinden
yapilandirildig goriilmektedir. Bu calismada kullanilan ve Ok’ un gelistirdigi dini
tutum Glgegi de Fowler’in inang gelisimi teorisi lizerine insa edilmistir. Fowler
inanci, insanin temel ihtiyaglarindan birisi olan askin olanla bag kurma arayisi
olarak tanimlamaktadir.* Fowler’in yedi basamakli inang gelisim teorisi donemleri
sirastyla, basamak éncesi donem, sezgisel-yansitict inang basamagi, oykiisel -lafzi
inang basamagi, terkibi-geleneksel inang basamagi, bireysel diisiinmeye dayali

46 Denis, McQuail, Jay G. Blumler ve John R. Brown, “The television audience: A revised
perspective.” D. McQuail (Ed.), Sociology of mass communications .135-165. London: Longman,
1972.

47 Alan M. Rubin, “Media Uses and Effects: A Uses-and-Gratifications Perspective,” J. Bryant
ve D. Zillmann (Eds.), Media effects: Advances in theory and research (417-436). Lawrence
Erlbaum Associates, Inc, 1994, 421.

48 Horzum, Mehmet Baris, T. Ayas ve M. A. Padir. “Bes Faktor Kisilik Olgeginin Tiirk Kiiltiiriine
Uyarlanmas1” Sakarya University Journal of Education 7, no. 2 (2017): 399-400.

49 James W. Fowler, Stages of faith: The Psychology of Human Development and The Quest for
Meaning, (San Francisco: Harper & Row, 1981), 14.
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inang basamagi, birlestirici inang¢ basamagi ve evrensellestirici inan¢ basamagi
seklindedir. Basamak oncesi dénem, 0-2 yas araligini kapsar ve hazirlayict donemdir.
Bu dénemin hemen akabinde gelen sezgisel-yansitict inang basamaginda hayal
giicii ile dinf kavramlar1 kavray1s ve 6liimii sezgisel anlama sz konusudur Oykiisel
-Lafzi inang basamagmda gergek ile hayali ayirt etme, dini sembolleri gercek olarak
kabul etme varken, Terkibi-geleneksel inan¢ basamagimda ergenlik ¢agiyla baglayan
soyut diisiinceyle beraber diger hikayeleri kendi hikayeleriyle birlestirebilme, kendi
degerlerinin ideolojiye doniisiimii goriilmektedir. Bireysel diisiinmeye dayali inang
basamaginda inang ve degerleri sorgulama ve elestirel bakisla i¢ otoriteye yonelme
belirirken, birlestirici inang basamaginda geleneklere elestirel gdzle bakip onlari
kavramsal anlayiglara doniistiirme, araci sembollerden derin iligkilere gegebilme
one ¢ikmaktadir. Son basamak olan evrensellestirici inang basamagma pek az
insanin erigebildigini ifade eden Fowler, adalet ve sevgiyi hayatinda merkeze
almak ve baski & iskenceyi yok etmek i¢in hayatin anlami ve Tanri’nin giicii ile
birlesmenin bu evrede ortaya ¢iktigini belirtmektedir.>

Yontem

Bu aragtirmada nicel arastirma tiirlerinden iliskisel tarama modeline bagvurularak
kisilik & miizik tercihleri arasindaki iligskide dini tutumun ara bulucu roliine
bakilmaktadir. Kisilik bagimsiz degisken, miizik tercihleri bagimli degisken ve
dini tutum da ara bulucu (mediator) degiskendir (Sekil 2).

DiNi TUTUM (M)
« Bilis

* Duygu

* Davranig
 Tanriyla Kurulan iliski

MUZIK TERCIHI (DV)

KiSILIK (1V) - Tiirk Halk Mizigi

-Disa déniikliik, * Tiirk Sanat Mizigi

_ yUmU§ak ba§||l|k  Klasik Bati Muzigi
¢ * Pop

ozdenetimlilik, )
T * Hip-Hop
- norotiklik -
- deneyime agiklik * Rock

Sekil 2. Aragtirma kapsaminda onerilen ve test edilen model

50  Ali Ulvi Mehmedoglu ve Adem Aygiin, “James W. Fowler ve inang Gelisim Teorisi,” Cukurova
Universitesi Ilahiyat Fakiiltesi Dergisi 6, no. 1 (2006): 117-139.
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Katilhmcilar

Bu arastirmanin 6rneklemi, 18-57 yas aras1 Tiirkiye’de yasayan yetiskinler
evreninden non-randomize bigimde se¢ilen 317 kisiden olugmaktadir. Aragtirmaya
katilan 317 kisiden %74,8’i kadin (n=237) ve %25,2’si erkektir (n=80). Orneklemin
%13,6°s1 (n=43) 25 yas ve alt1, %38,2°si (n=121) 26-35 yas, %32,8’i (n=104) 36-45
yas, %12,6°s1 46-55 yas, %2,2’si (n=7) 56 ve iistii yas araliginda yer almaktadir.
Egitim durumu dagilimina bakildiginda, katilimcilarin %3t okuryazar (n=1),
%81 ilkokul (n=8), %4,7’si ortaokul (n=15), %18,3’1 (n=58) lise, %6,6’s1 (n=21)
on lisans, %47,3’1 lisans (n=150) ve %20,2’si (n=64) yiiksek lisans/doktora
mezunudur. Orneklemin medeni durum bilgilerine bakildiginda, %25,6’s1 bekar
(n=81), %64,7’si (n=205) evli, %5,7’si bosanmis (n=18), %3’ (n=1) esi vefat
etmis, %3,8’1 ise (n=12) duygusal bir iliskisi oldugunu belirtmektedir. Gelir diizeyi
bilgilerine bakildiginda ise, katilimcilarin %22,1°1 (n=70) 0-8500, %25,2’si (n=80=
8501-16.000, %22,7°si (n=72) 16.001-25.000, %12,3’1 (n=39) 25.001-35.000,
%7,6’s1 (n=24) 35.001-45.000 araliginda ve %10,1°1 (n=32) 45.001 ve lizeri
seklinde beyan etmektedir.

Katilimcilarin algilanan dindarlik diizeyine yonelik verdigi cevaplarin %12,6’s1
(n=40) dindar degilim, %21,1°i (n=67) biraz dindarim, %58,7’si (n=186) dindarim
ve %7,3’1 (n=23) ¢ok dindarim seklindedir. Katilimcilarin din egitimi aldiklari
yerler sirastyla aile (%36, n=144), okul (%21.7, n=69), Kur’an Kursu (%18.3,
n=58), cemaat ya da tarikat (%38,8, n=28), camii (%4,7, n=15), ve diger (%3,5,
n=11) olarak goriiliirken, katilimeilardan %6,3’{i (n=20) herhangi bir din egitimi
almadigini ifade etmektedir. Katilimeilardan %31,2’si (n=99) miizik egitimi aldigini,
%68,8’1 (n=218) miizik egitimi almadigin1 bildirmektedir. Bir giin i¢inde miizik
dinleme siiresi dagilimlarma bakildiginda ise, katilimeilardan %6,3’t (n=20) giin
i¢cinde hi¢ miizik dinlemedigini, %46,1’1 (n=146) 1 saatten az, %27,1’1 (n=86) 1-2
saat, %13,2°si (n=42) 2-4 saat araliginda, %7,3’1 (n=23) 4 saatten fazla miizik
dinledigini belirtmektedir (Tablo 1). Miizik dinlerken dikkat edilen oriintiiye iliskin
katilimcilardan %12,9’u (n=41) sozlere, %20,2’si (n=64) miizige, %66,6’s1 da
(n=211) her ikisine de dikkat ettigini belirtirken, %0,3’{i de (n=1) bunun duruma
gore degistigini belirtmektedir.

Tablo 1.
Demografik Bilgiler
N %
Cinsiyet Kadin 237 %74.,8
Erkek 80 %?25,2
Yas 25 ve alti 43 %13,6
26-35 121 %38,2
36-45 104 %32,8
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46-55 40 %12,6
56 ve Uistil 7 %2,2
Bekar 81 %25,6
Evli 205 %64,7
Medeni durum Bosanmis 18 %S5,7
Esi vefat etmis 1 %3
Duygusal iligkisi var 12 %3,8
Okuryazar 1 %3
ilkokul 8 %8
Ortaokul 15 %4,7
Egitim durumu Lise 58 %18,3
Onlisans 21 %6,6
Lisans 150 %47,3
Lisansiistii 64 %20,2
0-8500 70 %22,1
8501-16.000 80 %25,2
Gelir Diizeyi 16.001-25.000 72 %22,7
25.001-35.000 39 %12,3
35.001-45.000 24 %7,6
45.001 ve tistii 32 %10,1
Dindar degilim 40 %12,6
Algilanan dindarlik Biraz. dindarim 67 %21,1
Dindarim 186 %758,7
Cok dindarim 23 %7,3
Aile 144 %36
Okul 69 %21,7
Kuran Kursu 58 %18,3
Din egitimi alinan yer Cemaat/Tarikat 28 %38,8
Camii 15 %4,7
Diger 11 %3,5
Din egitimi almadim 20 %6,3
Miizik egitimi Alan 9 %31,2
Almayan 218 %068,8
Hig 20 %06,3
1 saatten az 146 %46,1
Miizik dinleme siiresi 1-2 saat 86 %27,1
3-4 saat 42 %13,2
4 saatten fazla 23 %7,3

Veri Toplama Araglari

Horzum ve digerleri®! tarafindan 218 lise 6grencisi tizerinde gegerlilik ¢aligmasi
yapilan ve Rammstedt ve John’a*? ait olan Bes Faktor Kisilik Olgegi, 10 maddeden

51 Horzum, Mehmet Baris, T. Ayas ve M. A. Padir. “Bes Faktor Kisilik Olgeginin Tiirk Kiiltiiriine
Uyarlanmas1” Sakarya University Journal of Education 7, no. 2 (2017): 398-408.
52 Beatrice Rammstedt ve John P Oliver, “Measuring personality in one minute or less: A 10-

item short version of the Big Five Inventory in English and German,” Journal of research in
Personality, 41 no.1, (2007): 203-212.
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olusan 5’li Likert tipinde bir 6lgektir. Disa doniikliik, yumusak baghlik, ozdenetimlilik,
norotiklik ve deneyime agiklik olmak tizere toplam 5 alt boyutu vardir ve her alt
boyuta ait 2’ser maddesi olup toplamda 10 madde icermektedir. Olgegin bes alt
boyutu i¢in i¢ tutarlilik ve kompozit giivenirlik degerleri sirasiyla disa doniikliik
icin .88 ve .83; yumusak baslilik i¢in.81 ve .73; ozdenetimlilik igin .90 ve.85,
nérotiklik i¢in .85 ve .79 ve deneyime agiklik igin .84 ve .78 dir. Uzeyir Ok tarafindan
gelistirilen Dini Tutum Olgegi ise, 4 boyuttan olusan ve her bir alt boyuta ait 2
maddenin yer aldig1 toplamda 8 maddeden olusan 5°1i Likert tipinde bir 6l¢ektir.>
Bu dlgegin bilis, davranis ve duygu alt boyutlari, sosyal psikolojide yer alan tutum
kurami ¢ergevesinde yapilandirilmistir. Dini tutum kavraminda 6lgiilmek istenen
nesnenin din olmasi bakimindan s6z konusu 6l¢ege Tanri 'yla kurulan iligki boyutu
da eklenmistir. Olgegin i¢ gegerlik kat say1 araligi (.81 ve .91) olarak bulgulanmistir.>*
Yas, cinsiyet, medeni durum, gelir diizeyi, egitim durumu, algilanan dindarlik
ve miizik egitimi degiskenlerine iliskin sorular demografik bilgi formunda yer
almaktadir. Miizik Tercihi formu ise aragtirmaci tarafindan literatiirde yer alan diger
arastirmalardan derlenerek olusturulmustur. Katilimcilara en sevdikleri miizik tiirti,
sevdikleri miizigi tercih etmede etkili olan faktorler, miizik dinleme siklig1 gibi
miizik dinleme tercihlerine yonelik kapali uclu sorular yoneltilmektedir.

Islem

Bu arastirma 31.05.2023 tarihinde Istanbul Sabahattin Zaim Universitesi
E-20292139-050.01.04-56507 numarali Etik Kurulu onay1 ile gergeklestirilmistir.
Bilgilendirilmis onam formunda; bu ¢aligmanin amac1 agikga belirtilmis, veriler
goniilliiliik esasina dayali toplanmis olup bu verilerin gizli tutulacagi ve KVVK
mevzuati geregince ilgili tim tedbirlerin alinacagi bilgilerine yer verilmistir.
Katilimcilar, sirastyla demografik bilgi formu, miizik tercihi formu, dini tutum
Olgegi ve bes faktor kisilik 6lgegini doldurmuslardir. Tiim 6lgekleri doldurma siiresi
yaklasik 20-25 dakika siirmiistiir. Elde edilen veriler iligkisel tarama modeline
gore incelenmistir.

Bulgular

Betimleyici istatistikler, korelasyon ve giivenirlik analizleri SPSS 25 programi
kullanilarak elde edilmistir. Betimsel istatistiklere gore 6rneklem genelinde en cok
Tiirk Halk Miizigi (THM) (n=65) en az Hip-Hop miizigin (n=9) tercih edildigi
goriilmektedir. Klasik Bat1 Miizigi (KBM) seg¢enlerin diger miizik tiirlerini se¢enlere

53 Uzeyir Ok, “Dini Tutum Olgegi: Olgek Gelistirme ve Gegerlik Calismas1.” Uluslararasi Insan
Bilimleri Dergisi 8, no. 2 (2011): 528-549.

54 Ok, “Dini Tutum Olgegi,” 528-549.

368



Kaya Goéktepe / Kisilik Tipleri ve Miizik Tercihleri Arasindaki iliskide Dini Tutumun Araci Rolii

gore disa doniikliik (u=8,07) ve ozdenetimlilik (u1=7,64) alt boyutundan en yliksek
puan1 almislardir. Disa doniikliik alt boyutunda en diistik puani pop miizik (u=6,88)
tercih edenler, 6zdenetimlilik alt boyutunda ise en diisiik ortalama puani rock miizik
tercih edenlerin aldig1 goriilmiistiir (n =7.21). Nérotiklik alt boyutunda arabesk
miizigi segenlerin diger miizik tiirlerini segenlere gore en yliksek puani (1 =6,38),
caz miizik tercih edenlerin ise en diisiik (u=5,1) puan1 aldig1 goriliirken, deneyime
agiklik alt boyutunda tasavvuf miizigi (TSV) tercih edenlerin en yiiksek puani (u=
7,45), THM tercih edenlerin de en diisiik puani (u=6,4) aldiklar1 bulgulanmistir.
Yumusak bashilik alt boyutunda ise, bu aragtirmada sunulan 9 miizik diginda bir tiirde
miizik tercih edenler en yiiksek ortalama puan alirken (u= 8,36) bunu miiteakip
ikinci en yiiksek grubun THM tercih edenler (u=8.29) oldugu gorilmiistir. Yumusak
bashlik alt boyutunda ise, en diisiik ortalama puan1 (u= 7,1) caz miizik tercih eden
grup olmustur. Aragtirmada elde edilen bulgular, kisilik tipleri ve miizik tercihleri
arasinda anlamli diizeyde iliskiler oldugunu gostermistir.

Kisiligin (x) miizik tercihi (y) lizerindeki varyansi agiklama diizeyine bakmak
icin regresyon analizi yapilmistir. Yumusak bashiigin Tiirk Sanat Miizigi (TSM)
se¢iminde anlamli bir yordayicit oldugu goriilmiistiir. Ancak bu varyansin %2’sini
aciklayabilmektedir (R=.166, R? =.028, F (1, 315) = 8.973, p=.028). Bir diger
ifadeyle yumusak baslhiik, TSM seciminde etkili olan faktérlerden %28’1 ile
iliskilidir. Yumusak bashilik kisilik 6zelligi Klasik Bat1 Miizigi (KBM) se¢iminde
de anlamli bir yordayict olarak goriilmektedir ve KBM se¢imindeki toplam
varyansin %]1’ini agiklayabilmektedir (R=-.124, R? =.015, F (1, 315) = 4.939,
p=.027). Deneyime agiklik ile KBM (R=.389, R? = .151, F (1, 315)=56.086, p=
.000) arasinda pozitif iliski vardir ve KBM’de varyansin %1’ini agiklamaktadir.
Caz miizikte ile deneyime aciklik pozitif yonde iliskilidir ve varyansin %9 unu
aciklamaktadir (R=.312, R? = .097, F (1, 315) = 33.934, p=.000). Ozdenetimlilik
ile rock miizik tercihi arasinda negatif yonlii bir iliski bulgulanmis ve ozdenetimlilik
rock tercihindeki varyansin %2’sini agiklayabilmektedir (R=-.134, R? =.026,
F (1, 315) = 8.547, p=.000). Disa doniikliik ve nérotiklik alt boyutlari ile miizik
tercihi iligkili gdriinse de korrelasyon kat sayis1 ¢ok diisiik oldugu i¢in regresyon
analizi de anlamli bulgulanmamistir. Kisiligin alt boyutlariin hip/hop (R=.123,
R? =.015, F (5, 311) = .953, p= .447), arabesk (R=.124, R? = .015,F (5, 311) =
.978, p=.431) ve pop miizik tiirleri (R=.069, R? = .005,F (5,311)=.297, p=.914)
tercihinde anlamli diizeyde bir yordayici etkisi bulgulanmamustir.

Araci degisken analizinde dort temel kosulu yerine getirebilmek icin dncelikle
kisilik-dini tutum arasinda (x-m) regresyon analizi yapilmis ardindan, kisilik ve dini
tutum ikisi beraber alinarak (x-+m) miizik tercihi (y) iizerindeki etkisine bakilmistir.
[1gili regresyon sonuglari iizerinden Sobel testi arac1 degisken analizi yapilmis ve
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kisilik ve miizik tercihi iligkisinde dini tutumun tiim kisilik alt boyutlarinda tam
ve kismi aract degisken rolii oldugu bulgulanmistir (Tablo 2).

Tablo 2.
Kisilik tipleri ve miizik tercihinde dini tutumun araci roliine iligkin bulgular

Kisilik Tipi (X) Dini Tutum Boyutu (m) Miizik Tercihi (Y) Sobel p

Yumusak baglilik Bilis TSM -.083 0.40*
(agreeableness) Duygu THM 1.57 0.11%*
TSV 2.15 0.03%**

Davranis TSV 2.13 0.03**

Tanriyla Kurulan {ligki Pop 0.76 0.45%

Bilis KBM 3.38 0.00%*

Caz 4.07 0.00%*

Rock 3.46 0.00%*
Deneyime agiklik Arabesk 224 0.02+
(openness to experience) Duygu Arabesk a7 0.01%
Rock 2.87 0.00%*

KBM 2.81 0.00%*
TSV -2.57 0.00%*

Caz 3.24 0.00%*

Davranis Rock 3.21 0.00**

KBM 2.62 0.00%*
TSV -2.36 0.01%%*

Caz 3.55 0.00%*

TKi Caz 3.00 0.00%*

Rock 2.34 0.00%*

KBM 2.47 0.01%*

Pop -2.23 0.02%*

Ozdenetimlilik Davranig Rock -2.62 0.00%*
(self-control) TKi Pop 1.80 0.07*
Bilis KBM -2.13 0.03%*
Caz -2.21 0.02%%*

Arabesk 1.63 0.10*
Norotiklik Duygu KBM 1.95 0.05%*
(neuroticisim) CAZ 202 0.04%%
Davranis KBM -0.07 0.94*

Caz -0.07 0.93*

TKi KBM -0.33 0.74*

Pop 0.33 0.74*

Caz -0.33 0.74%*
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Bilis Caz 1.16 0.24*
KBM 1.15 0.25%
Disa doniikliik Arabesk -1.06 0.28*
(extraversion) Duygu KBM 0.46 0.64*
Caz 0.46 0.63*
Arabesk -0.46 0.66*
Davranig KBM 0.47 0.64*
Caz 0.88 0.38*
TKi Caz 0.66 0.50%
KBM 0.66 0.50%

*Kismi araci degisken
**Tam arac1 de@isken Pop -0.65 0.51%
Arabesk -0.65 0.51%*

Yumusak bashlhik (agreeableness)-Tasavvuf miizigi (TSV) iliskisinde dini tutumun
duygu boyutu tam aract degisken olarak bulgulanmistir. Yumusak baslilik-TSV
tercihi (F (1,315)=3.619, p=.058, R=.107) anlamlilik sinirinda kalirken, dini
tutumun duygu boyutu (F (2,314)=3.470, p=.032, R=.101) ve davranis boyutu
(F(2,314)=5.199, p=.006, R=.147) iizerinden Yumusak bashlik-TSV iliskisinin
anlamlilik diizeyine eristigi goriilmiistlir ve bu degisim Sobel testi sonuglarinda da
anlamli ¢ikmistir (p<.05). Yumusak baslilik ile TSM arasindaki pozitif ve anlamli
iliski (F(1,315)=8.973, p=.003, R=.166) dini tutumun bilis boyutunda da negatife
donmiis ve anlamli diizeyde bulgulanmistir (F (2,314)=4.575, p=.011, R=-.025)
ancak Sobel aracilik testinde bu degisimin anlamli olmadigi goriilmiistiir (p>.05).
Dini tutumun biligsel boyutunun kismi araci degisken oldugu sdylenebilir.

THM ile yumusak baslhilik arasindaki iligki anlamlilik bakimindan sinirda
kalirken (F(1,315)=3.764, p=.053, R=.109), dini tutumun duygu boyutu s6z
konusu oldugunda (F(2, 314)=3.470, p=.032, R=.101) ise, iligkinin anlaml1 diizeye
eristigi goriliirken, pop ile yumusak baslilik arasindaki negatif iliskide (F(1,315)
=.011 p=.917, R=-.006) Tanr1 ile kurulan iliski boyutu (TK1I) (F(2,314)=5.680, p=
.004, R=.191) arac1 oldugunda iliskinin pozitife donerek anlamh diizeye eristigi
gOriilmistiir. Ancak bu degisim Sobel testi sonuglarinda anlamli ¢ikmamistir
(p>.05). Bu sebeple dini tutumun duygu boyutu THM tercihi ve yumusak baslhilik
iliskisinde ve TKI boyutu ise (F(2, 314) = 5.680, p=.004, R=.191) pop tercihi ve
yumugak bashlik iligkisinde kismi araci degiskendir (Sekil 3).

Deneyime agiklik (openness to experience) ile rock tercihi arasindaki negatif
yonlii iligkinin (F(1,315)=13.668, p=.000, R=.204) anlaml1 iken, dini tutumun bilig
boyutu (F(2,314)=19.805, p=.000, R=-275), duygu boyutu (F (2, 314) = 18.132,
p=.000, R=-254), davranis boyutu (F (2,314)=22.173, p=.000, R=-294) ve TKI
boyutu (F(2,314)=14.701, p=.000, R=-213) araci oldugunda beta kat sayisinin
artmasiyla aradaki iliskinin gii¢lendigi goriilmiistiir ve bu degisim sobel aracilik
testinde de anlamli olarak bulgulanmistir (p<.05).
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KBM ve deneyime ag¢iklik arasindaki anlamli pozitif iliski (F(1,315)=56.086,
p=.000, R=.389) dini tutumun TKI boyutu (F(2,314)=40.188, p=.000, R=-.233),
davranig boyutu (F (2,314)=35.189, p=.00, R=-.183), duygu boyutu (F (2,314)=39.288,
p=.00, R=-.225) ve bilis boyutu (F (2,314)=41.240, p=.00, R=-.247) s6z konusu
oldugunda iliski yonii negatife donmiis ve bu degisim Sobel testi aracilik testinde de
anlamli bulgulanmustir (p<.05). Benzer sekilde caz miizik tercihinin (F(1,315)=33.934,
p=-000, R=.312) deneyime aciklik ile arasinda olan anlaml iligkinin dini tutumun
TK1i boyutu (F(2,314)=45.306, p=.000, R=-.361), davranis boyutu (F(2,314)=49.522
p=.00, R=-.387), duygu boyutu (F(2,314)=43.677, p=.00, R=-.354) ve bilis boyutu
(F (2,314)=48.488, p=.00, R=-.386) stz konusu oldugunda yonii negatife donmiis
ve bu degisim sobel testi aracilik testinde de anlamli bulgulanmistir (p<.05). Buna
gore deneyime agiklik ve caz, klasik miizik tercihi iligskisinde dini tutumun tiim
boyutlarmin tam araci degisken oldugu sdylenebilir. Pop miizik ile deneyime a¢ikitk
arasindaki pozitif iliski (F(1,315)=.415, p=.520, R=.036) anlamsizken, din tutumun
TKI boyutu (F(2,314)=6.128, p=.002, R=.193) arac1 oldugunda iliskinin anlaml
oldugu goriilmiistiir (p<.05). TKI boyutunun pop miizik tercihi ve deneyime aciklik
arasindaki iligskide tam araci degisken oldugu goriilmiistiir.

Ayrica TSV ile deneyime a¢ikiik arasinda anlaml diizeyde iliski goriilmezken
(F(1,315) =.086, p=.769, R=-.017), dini tutumun duygu boyutu (F(2,314)=6,667
p=-00, R=.205) ve davranis boyutu (F(2,314)=4.360, p=.014, R=.020) s6z konusu
oldugunda, iliskinin pozitife donerek anlaml diizeye ulastig1 gériilmistiir. Bu durumda
dini tutumun duygu ve davranig boyutunun deneyime agiklik ve tasavvuf miizik tercihi
iligkisinde tam araci degisken oldugu bulgulanmistir (p<.05). (Sekil 3). Arabesk
miizik tercihi ile deneyime agiklik arasindaki iligki de anlamsiz iken (F(1,315)=.002,
p=.964, R=-.003), dini tutumun bilis boyutu (F(2,314)=3.118, p=.043, R=.146) ve
duygu boyutu (F(2,314)=5.540, p=.04, R=.188) s6z konusu oldugunda iligkinin
anlamli diizeye eristigi goriilmiistiir (p<.05). Arabesk miizik tercihinde dini tutumun
bilis ve duygu boyutu tam arac1 degiskendir.

Ozdenetimlilik (self-control) ile rock miizik tercihi iliskisinde (F(1,315)=.772,
p=-380, R=-.163) dini tutumun davranis boyutu (F(2,314)=20.886, p=.000, R=-
306) s6z konusu oldugunda negatif yonlii iliskinin giicii artmis ve bu degisim Sobel
araci degisken analizinde anlamli bulgulanmistir (p<.05). Buna gore dini tutumun
davranig boyutu ozdenetimlilik ve rock iligkisinde tam arac1 degiskendir (Sekil 3).
Ozdenetimlilik ile pop miizik tercihi arasindaki negatif iliskide (F(1,315)=8.547,
p=.004, R=-.049) dini tutumun TKI boyutu (F (2,314)=6.236, p=.002, R=.190) s6z
konusu oldugunda iliskinin pozitif ve anlamli oldugu goriilmiis ancak Sobel testi
sonucunda bu degisim anlaml bulgulanmanustir (p<.05). TKI, ézdenetimlilik ve
pop miizik iliskisinde kism1 arac1 degiskendir.
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Sekil 3. Kisilik, Miizik tercihleri ve Dini Tutum Degiskenleri Aracilik Modeli

Norotiklik (neuroticism) -KBM arasindaki negatif ve anlamli iliskide
(F(1,315)=12.046, p=.001, R=-.192) dini tutumun hem bilis (F(2,314)=24.109,
p=-000, R=-.313) hem de duygu boyutlar1 (F(2,314)=19.815, p=.000, R=-.276)
araya girdiginde regresyon kat sayisinin arttig1 goriilmiis ve bu iki boyut tam
araci degisken olarak bulgulanmistir (p<.05). Norotiklik ve caz iligkisinde de
(F(1,315)=6.528, p=.011, R=-.142) dini tutumun bilis boyutu (F(2,314)=39.816,
p=.000, R=-.430) ve dini tutumun duygu boyutu (F(2,314)=32.436, p=.04, R=-
.391) araciligiyla anlamli oldugu ve tam araci degisken oldugu goriilmiistiir (p<.05)
(Sekil 3). Norotiklik-KBM iligkisinde (F(2,314)=18.136, p=.000, R=-.258) ve
Norotiklik-caz iliskisinde (F(2,314)=41.787, p=.000, R=-.436) dini tutumun davranis
boyutu araci oldugunda regresyon kat sayisi artsa da bu degisim Sobel araci
degisken analizinde anlamli bulgulanmamistir (p>.05). KBM (F(2,314)=21.148,
p=-000, R=-.286) ve caz miizik tercihi (F(2,314)=34.412, p=.000, R=-.399) ile
norotiklik arasindaki iliskide TKI boyutunda benzer sekilde degisim gériilse
de bu anlamlilik diizeyine erismemistir. Davranis ve TKI boyutlarinin KBM
ve caz tercihi ve norotiklik iliskisinde kismi arac1 degisken oldugu sdylenebilir.
Nitekim caz miizik tercih eden kisilerden %60’ 1nin dindar degilim, %10’un biraz
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dindarim ve %30 ’unun da dindarim seklinde ifade ettigi algilanan dindarlik diizeyi
diisiiniiliirse bu bulgu manidardir. Ancak davranis ve TKi boyutunda bu iliskinin
anlamlilik diizeyinin degismesi ilging bir veri olarak karsimiza ¢ikmaktadir. Bu
sebeple algilanan dindarlik bulgularina bakmak gerekirse, KBM tercih edenlerden
%357,1’1 dindarim, %35,7’si dindar degilim seklinde ifade ederken, %7,1°1 dindarlik
seviyesine iligskin cevap vermek istememistir. Arabesk miizik tercihiyle nérotiklik
arasinda anlamli bir iligki bulgulanmazken (F(1,315)=1.020, p=.313, R=.057), dini
tutumun bilis boyutu (F(2,314)=3.243, p=.040, R=.132) arac1 degisken oldugunda
iliskinin anlamli oldugu goriilmiistiir. Ancak Sobel araci degisken analizinde bu
degisimin anlamlilik diizeyine ulasmadig1 gortilmistiir. Arabesk miizik tercihi ve
nérotiklik arasindaki iligkide dini tutumun bilis boyutu kism1 arac1 degiskendir. Pop
miizik tercihi ile nérotiklik arasindaki iliskide de benzer sekilde anlamli bir iliski
bulgulanmazken (F(1,315)=.023, p=.879, R=.009) dini tutumun TKI boyutu araci
oldugunda iligkinin anlamli oldugu goriilmiis (F(2,314)=5.378, p=.005, R=.182)
ancak Sobel testi sonuglarinda anlamli bulgulanmamistir. Bir diger ifadeyle pop
miizik ve norotiklik iliskisinde dini tutumun TKI boyutunun kismi arac1 degisken
oldugu sdylenebilir.

Arabesk miizik tercihi ile disa doniikliik (extraversion) arasinda anlamli diizeyde
bir iligki bulunmazken (F(1,315)=.698, p=.404, R=.047) dini tutumun bilis boyutu
(F(2,314)=3.507, p=.031, R=.140), duygu boyutu (F(2,314)=5.793, p=.003, R=.183)
ve TKI boyutu (F(2,314)=5.040, p=.007, R=.170) sdz konusu oldugunda, iliski
anlamliya donse de Sobel testi aracilik testinde bu degisimin anlamli olmadigi
bulgulanmistir (p>.05). Arabesk tercihi ve disa doniikliik iliskisinde dini tutumun
davranig boyutu harig¢ tiim boyutlarinin kism1 araci degisken oldugu sdylenebilir.

Disa déniikliik ve caz tercihi arasinda pozitif ve anlamli bir iliski varken
(F(1,315)=4.623, p=.032, R=.120) dini tutumun bilis (F(2,314)=40.055, p=.000,
R=-.435), duygu (F(2,314)=33.083, p=.000, R=-.400), davranis (F(2,314)=39.283,
p=.000, R=-.431) ve TKi boyutu (F(2,314)=32.779, p=.000, R=-.398) s6z konusu
oldugunda, bu iliskinin negatife dondiigii goriilmiis, ancak bu degisim anlamlilik
diizeyine ulasmamuistir (p>.05). Disa doniikliik ve KBM arasindaki pozitif iligki
anlamlilik sinirinda kalirken (F(1,315)=3.826, p=.051, R=.110) bilis boyutu
(F(2,314)=21.075, p=.000, R=-.327), duygu boyutu (F (2,314)=16.935, p=.000,
R=-.292), davranis boyutu (F(2,314)=13.000, p=.000, R=-.254) ve TKI boyutu
(F(2,314)=16.242, p=.000, R=-.286) aract oldugunda iliski yoniiniin negatife
dondiigii ve anlamli diizeyde oldugu goriilmiis ancak dini tutumun tiim boyutlarinin
aracilik rolii Sobel testi sonuglarinda anlamli bulgulanmamastir (p>.05). Bu sebeple
disa doniikliik ile KBM ve caz tercihi arasindaki iligskide dini tutumun kism1 araci
degisken oldugu soylenebilir.
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Pop miizik tercihi ile disa doniikliik arasinda anlamli bir iligki goriilmezken
(F(1,315)=.061, p=.805, R=-.014) dini tutumun TKI boyutu (F(2,314)=5.382,
p=-000, R=.182) arac1 oldugunda iliskinin pozitife dondiigii ve anlamli oldugu
bulgulanmistir. Ancak bu degisim Sobel testi araci degisken analizine tabi
tutuldugunda anlamlilik diizeyine erisememistir, dolayisiyla disa doniikliik ve
pop miizik tercihi arasindaki iliskide dini tutumun TKI boyutunun kismi araci
degisken oldugu sdylenebilir. Pop miizik tercih edenlerin cogunlugunun kendilerini
dindar olarak tanimladigi goriilmektedir (%3,4’l dindar degilim, %25,9’u biraz
dindarim, %60,3’1 dindarim, %10,3’1 ¢ok dindarim). Dolayisiyla dini tutumun
TKI boyutu araci oldugunda pop miizik tercihinin deneyime agiklik ile pozitif yonlii
iliskinin tam arac1 degisken olurken norotiklik, ézdenetimlilik, yumusakbaslilik ve
disadoniikliik ile kism1 araci degisken olarak bulgulanmas1 manidardir.

Tartisma

Kisilik tiplerinin farklilagmasina bagli olarak miizik tercihlerinin de degiskenlik
gosterebilecegi pek ¢ok arastirmaya konu edilmektedir.’® Bu arastirmalarda her
ne kadar bes faktorlii kisilik modelleri kullanilsa da s6z konusu modeller arasinda
kisilik 6zelliklerini tanimlama noktasinda farkliliklar oldugu goériillmektedir. Bu
arastirma bulgularinda da literatiirle benzer sekilde rock miizik tercihi, 6zdenetim
eksikligi, meydan okuma (yumusak baslhiligin zitt1) gibi kisilik 6zellikleriyle
iliskili bulgulanmistir.>® Zuckerman ve Little’” rock miizik tercihiyle heyecan ve
macera istegi arasindaki iliskiyi duyusal bir arayis ile agiklamaktadir. Rentfrow
ve Gosling ise, rock miizigin deneyime agiklik ile iliskili oldugunu 6ne siirse
de’® bu aragtirmada rock miizik tercihi deneyime ag¢ikiik ile negatif yonde iliskili
bulgulanmistir.® Dollinger® de deneyime acikligin heyecan arayisiyla ilgili ve
rock miizikten bagimsiz oldugu ifadesini desteklemektedir.

55 Erdal, “Miizik Tercihi,” 188-196; Erdal ve Tepe, “Bireylerin Duygu Durum,” 549-580.; Litle ve
Zuckerman, “Sensation Seeking,” 575-578. Dollinger, “Research Note,” 73-77.; McCown,” The
Role of Personality, ” 543-547.; Pearson ve Dollinger, “Music Preference,” 1005-1008.; Robinson
vd., “The relation between personality and music,” 259-269. ; Rentfrow ve Gosling, “The Do
Re Mi’s,” 1236-56. ; Artemiz, “Ergenlerin Farkli Miizik, ” 52-69. ; Kagmaz, “Miizik Tercihleri,”
141-152; Marc Delsing, vd. “Adolescents’ Music,” 126.; Nizamoglu, “Giizel Sanatlar,” 82.

56 Litle ve Zuckerman, “Sensation Seeking,” 575-578; Artemiz, “Ergenlerin Farkli Miizik,” 52-
69; Robinson vd., “The relation between personality and music,” 259-269.

57 Litle ve Zuckerman, “Sensation Seeking,” 575-578.
58 Rentfrow ve Gosling, “The Do Re Mi’s,” 1236-56.
59 McCown,” The Role of Personality, ” 543-547

60 Dollinger, “Research Note,” 73-77.
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Klasik Bat1 miizigi ve caz tercihlerinin de deneyime a¢iklik ile pozitif iliskili olmasi
literatiir ile uyumludur.®' Artemiz KBM secimi yapanlarin kurallara 6nem veren bir
yoniil oldugunu da bulgulamistir.®> Bu arastirmada da pek ¢ok caligmada oldugu
gibi Caz miizik tercihi disa doniikliik ile anlamli diizeyde iliskili bulgulanmistir.®®
Delsing ve digerleri bu durumu sosyallesme ihtiyaciyla agiklarken® Artemiz ise
bunlardan farkli olarak pop miizik tercihinin uyum gosterme egilimiyle iliskili
oldugunu bulgulamistir.®> Bu ¢aligmada ise pop miizigin aksine TSM ve KBM,
yumugsak basliik ile anlaml diizeyde iliskili bulunmustur. Erdal®® ¢alismasinda
benzer sekilde TSM ve KBM miizigi dinleyenlerin yumusak basliltk ve ozdenetimlilik
gibi benzer kisilik 6zellikleri gosterdigini bulgulamistir. Bu arastirmada ise arabesk
miizik ile deneyime agiklik ve nérotiklik kisilik 6zellikleri arasindaki iligkinin dini
tutumun bilis ve duygu boyutu s6z konusu oldugunda pozitif yonlii ve anlaml
oldugu bulgulanmistir. Deneyime agik olmanin arabesk miizik tiiriiyle iligkili
olmamasi literatiirle paralellik gosterse de, dini tutumun bilis boyutu s6z konusu
oldugunda iliskinin anlamh diizeye ulagsmasi ve pozitife donmesi, dinin gerekli
ve insanlara yararli oldugu diisiincesinin bu kisilerin esnekligini destekledigini
diislindiirmektedir.” Bir baska ¢alismada arabesk miizigi se¢enlerin fiziksel
saldirganlik 6l¢eginde daha yiiksek puan almasi ve ilgi arayisinda olmalar1 bu
arastirmada elde edilen arabesk tercihinin nérotiklik ile pozitif bir iliski olsa da
bunun anlamli diizeyde iliskili olmadig1 bulgusuyla ¢elismektedir.®®

Bu arastirmada kisilik ve miizik tercihleri arasindaki s6z konusu iligkilerin
anlamlilik diizeylerinin dini tutum araci degisken oldugunda degistigi goriilmistiir.
Dini tutumlarin da bireysel ihtiyaclar & istekler, bilgiler, dini gruplara mensubiyet
ve din gorevlileri & dindarlarla iligkiler dogrultusunda olustugu bilinmektedir.*
Nitekim dini tutumun duygu boyutu araci degisken olarak modele alindiginda
THM ile yumusak baslilik, hem duygu hem de davranis boyutu aract oldugunda
da TSV ile yumusak baslilik arasinda anlamli diizeyde pozitif bir iliski goriilmis
ve KBM ve Caz miizik tercihiyle norotiklik arasindaki negatif yonli iliskide ve

61 Rentfrow ve Gosling, “The Do Re Mi’s,” 1236-56.

62 Artemiz, “Ergenlerin Farkl Miizik,” 52-69.

63 Pearson ve Dollinger, “Music Preference,” 1005-1008.; Kagmaz, “Miizik Tercihleri,” 141-152

64 Delsing, vd. “Adolescents’ Music,” 126

65 Artemiz, “Ergenlerin Farkli Miizik,” 52-69.

66 Erdal, ““Miizik Tercihi,” 188-196.

67 Kagmaz, “Miizik Tercihleri,” 141-152.

68 Yagisan, “Universite Ogrencilerinin Miizik Tercihleri,” 96-113, Artemiz, “Ergenlerin Farkli
Miizik Tiirlerine Iliskin llgileri.” 52-69.

69 Arslan, “Dini Tutum,” 80.
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dinin duygu ve bilis boyutunun tam araci degisken, davranis boyutunun ise kismi
arac1 degisken olmasi literatiirdeki caligsmalarda caz ve klasik miizigin kayg1 ve
stres yonetiminde kullanildig: verisiyle eslesmektedir.” Kolay sinirlenmek ve

70  Carol L. Shultis, “Effects of Music Therapy vs. Music Medicine on Physiological and Psychological
Parameters of Intensive Care Patients: A Randomized Controlled Trial,” (Yayimlanmamig
doktora tezi, Temple University, Philadelphia, 2012), 55-81.; Barbara Ashton, “The Use of
Short-Term Group Music Therapy for Female College Students with Depression and Anxiety,”
(Yayimlanmamis yiiksek lisans tezi, Arizona State University, 2013); Shuk Yee Ko, “7The
Effectiveness of Music Interventions on Anxiety Level, Pain Level and Satisfaction for Chinese
Adult Patients Undergoing Colonoscopy,” (Yayimlanmamis doktora tezi, The Chinese University
of Hong Kong (Hong Kong), 2016); Carlo Ruffinengo, Elisabetta Versino ve Giovanni Renga,
“Effectiveness of an Informative Video on Reducing Anxiety Levels in Patients Undergoing
Elective Coronarography: An RCT,” European Journal of Cardiovascular Nursing 8, no. 1
(2009): 57-61. ; Jeelu S. George ve Jisha Joshe, “Effect of Music Therapy on Anxiety Among
Patients Undergoing Coronaryangiography at Medical Trust Hospital Kochi,” Global Journal
for Research Analysis, 5 no. 8, (2018):40-42. ; Darcy D. Walworth, “Effect of live music
therapy for patients undergoing magnetic resonance imaging,” Journal of music therapy 47,
no. 4 (2010): 335-350. ; Darcy, Walworth,, Christopher S. Rumana, Judy Nguyen ve Jennifer
Jarred. “Effects of Live Music Therapy Sessions on Quality of Life Indicators, Medications
Administered and Hospital Length of Stay for Patients Undergoing Elective Surgical Procedures
for Brain,” Journal of Music Therapy 45, no. 3 (2008): 349-359.; Liu Weiyan, “A Historical
Overview of Uses and Gratifications Theory,” Cross-Cultural Communication 11,n0. 9 (2015):
71-78.; Suat Zengin, Sinem Kabul, Behcet Al, Emine Sarcan, Mehmet Dogan ve Cuma Yildirim,
“Effects of Music Therapy on Pain and Anxiety Patients Undergoing Port Catheter Placement
Procedure,” Complementary therapies in medicine 21, no. 6 (2013): 689-696.; Wen-Ping Lee,
Pao-Yuan Wu, Meng-Ying Lee, Lun-Hui Ho ve Whei-Mei Shih, “Music listening alleviates
anxiety and physiological responses in patients receiving spinal anesthesia,” Complementary
therapies in medicine 31 (2017): 8-13; Claire M. Ghetti, “Effect of Music Therapy with Emotional-
Approach Coping on Preprocedural Anxiety in Cardiac Catheterization: A Randomized Controlled
Trial,” Journal of music therapy 50, no. 2 (2013): 93-122.; Claire M. Ghetti, “Active music
engagement with emotional-approach coping to improve well-being in liver and kidney transplant
recipients,” Journal of music therapy 48,n0.4 (2011): 463-485.; Jaclyn Bradley Palmer, “Effect of
music therapy on the anxiety levels of women awaiting breast cancer surgery.” (Yayimlanmamis
doktora tezi, Colorado State University, ABD, 2007).; Pao-Yuan Wu, Mei-Lin Huang, Wen-
Ping Lee, Chi Wang ve Whei-Mei Shi, “Effects of music listening on anxiety and physiological
responses in patients undergoing awake craniotomy,” Complementary therapies in medicine 32
(2017): 56-60.; Yang Liu ve Marcia A. Petrini, “Effects of Music Therapy on Pain, Anxiety,
and Vital Signs in Patients After Thoracic Surgery,” Complementary therapies in medicine 23,
no. 5 (2015): 714-718.; Benjamin Garai, “Towards Comparative Effectiveness of Treatments
for Dental Anxiety in Adult Patients: A Mixed Systematic Review.” (Yayimlanmamis doktora
tezi, UCLA, 2017).; Asma Shah ve S. Sindhuja, “The Role of Music Therapy in Post-Operative
Analgesia-Study in Elderly,” Global Journal For Research Analysis, 5 no. 11, (2018): 31-32.;
Nanik Handayani, “The Effect of Music Therapy on Pain The Level of Postoperative Patients’
with Caesarean Section at Islamic Hospital A. Yani, Surabaya,” Journal of Health Sciences 5,
no. 2 (2012).; Neslihan Karamizrak, “Ses ve Miizigin Organlar lyilestirici Etkisi.” Koguyolu
Kalp Dergisi 17, no. 1 (2014): 54-57.
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stresle basa ¢ikmada zorlanma hali olarak nérotiklik ile caz miizik tercihinin negatif
yonde iliskili olmasi ve dinin duygu ve bilis boyutu aract oldugunda bu iliskinin
giiclenmesi goz oniine alindiginda manidardir. Caz tercih edenlerin ise nérotiklik
ile negatif iligkili olmasi da Erdal ve Ok’un bir diger ¢alismasinda caz ve rock
severlerin kendilerini daha sekiiler tanimlamalar1 ve dini tutum 6l¢eklerinden
disiik puan almalar1 bulgusuyla ¢elismektedir.”! Zira bu arastirmada da dini
tutumun bilis ve duygu boyutu araci degisken oldugunda KBM ve caz ile nérotiklik
arasindaki negatif iligkinin artmasi ilgi ¢ekicidir. Klasik miizik ve caz miizigin
stres yonetimini destekleyen yoniiniin dini tecriibede yer alan askin deneyime eslik
eden huzur duygusuyla ortak bir yoniiniin olabilecegini, algilanan dindarlik diigiik
olsa da manevi bir tecriibe yasanabilecegi ihtimalini diisiindiirmektedir. Nitekim
dini tutumun davranis ve TKI boyutlar1 araci oldugunda anlamli bir etkiye yol
acmayis1 caz ve KBM tercih edenlerin giinliik hayat pratiklerinde dine kisith bir
yer vermeleriyle iliskili goriilebilir. Literatiirde benzer sekilde KBM severlerin
ozdenetimlilik gibi kisilik boyutlarinda diger miizik gruplarini tercih edenlere gore
yiiksek puanlar aldig1 bulgulanmstir.”> Ozdenetimliligin bir isi tam yapabilecek
olduguna inanmak ve yavas hareket edebilmek gibi kisilik 6zelliklerini ihtiva
ettigi diisiiniildiigiinde, stresi yonetmekle iligkili bir 6zellik olan nérotikligin de
klasik miizik tercihiyle negatif yonlii bulgulanmasi beklenebilir. Ancak din ile
kurduklar bu biligsel baglamin da araci rolityle norotiklik ile negatif yonlii iliskinin
-stresi yonetme problemi ve kendini rahatlatamama olarak- anlamli diizeye eristigi
diistintilebilir. Erdal’in™ mezkir ¢alismasinda caz miizik tercih edenlerin kendilerini
sekiiler olarak tanimladiklar1 ve dini tutum 6l¢eklerinden negatif ve diisiik puanlar
aldig1 bulgusu degerlendirildiginde; dinin caz tercih edenler igin stres yaratici bir
faktor olabilecegi fikrini akla getirmektedir. Nitekim disa doniikliik ile caz ve
KBM miizik tercihi arasindaki pozitif ve anlamli iliski dini tutumun tiim boyutlari
s6z konusu oldugunda, bu iligkinin negatife ve anlamsiza dondiigii gortilmiistiir.
Sosyal ortamlarda yaganacak olasi problemlerde Allah’in yardimini uzak bulma ve
yakin hissedememe gibi olumsuz bir dini tutumun, kisinin i¢ginde bulundugu stresi
yonetememesine yol agabilecegini diisiindiirmektedir. Olumsuz bir dini tutumun
sonucu olarak sosyal ortamda dine yonelik bir durumun varligi kisi i¢in stres
yaratici bir faktor olabilir ve bunun da ige kapaniklig1 artirabilecegi sdylenebilir.

Din{ tutumun duygu boyutunun “ezan dinlediginde duygulanma ve dini etkinliklere
katilinca zevk alma gibi” faktorlerle iligkisi diisiiniildiigiinde, tasavvuf miizigi ve
THM tercihlerinin dini etkinliklerle olan baglantisini akla getirmektedir. Nitekim

71 Erdal ve Ok, “Miizik Tercihinde inang,” 59-74.
72 Erdal, “Miizik Tercihi,” 188-196.
73 Erdal ve Ok, “Miizik Tercihinde inan(;,” 59-74.
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Sema ayininin dini tecriibeye yol a¢tig1,”* ayrica mersiye gibi bazi 6zel dini miizik
formlarinin bireylerde dini ve milli pek ¢cok ortak duygu yagsamaya olanak saglayarak
grup aidiyetini pekistirdigi”® ve ibadetlerde miizikal etkinliklerin kullaniminin
ortak bir duygu etrafinda topladig1 insanlarda bir kimlik olusumuna aracilik ettigi
gibi bulgular, bu arastirmada ortaya ¢ikan veriyi destekler niteliktedir.” Erdal’in
da galigmasinda tasavvuf miizigi tercih edenlerin dini tutum 6lgeklerinden pozitif
ve yiiksek puanlar aldig1 bulgusu da arastirmanin bulgulari ile ortiismektedir.”

Deneyime ag¢iklik ve Tasavvuf miizigi tercihi arasindaki negatif iliski anlaml1
diizeye erigsmezken dini tutumun duygu ve davranig boyutu sdz konusu oldugunda
iliskinin anlamli diizeyde pozitife donmesi de bu miizik tiiriine ilgi duyanlarin
gelenege bagliliklar1 bakimindan degerlendirilmesi gerekmektedir, zira klasik
Tiirk miizigi geleneginde baglilik, sanatsal bakimdna deneyime aciklig1 destekler
bir pozisyondadir. Nitekim Osmanli Devleti zamaninda Mevlevihanelerin bir
konservatuvar gibi hizmet vermesi ve neyin gelenekte toplu icrada diyapazon
saz1 olarak merkezde olmasi’®, Sarayda egitim veren hocalarin da tekke miizigi
kiiltiiriine sahip olmasina ilaveten’ bugiin dahi ney egitiminin biiyiik oranda gelenek
cercevesinde yiiriitiildiigii bilinmektedir. Tasavvufa ilgi duyanlarin miizik egitimiyle
olan yakin bagi ve bu miizik tiirii ile iliskili olan sanatsal dini miizik formlarinin
(ilahi, kaside, gazel) dini etkinliklerin bir pargasi olarak kulanilmasi géz 6niinde
bulunduruldugunda, bu miizik tiiriinii tercih edenlerin -kendilerini sanatsal ilgileri
olan birisi gibi diisiinme olarak gérme kapsaminda- deneyime ag¢iklik alt 6lgegi
puanlarinda yilikselme goriilmesi manidardir. Yumusak bashilik ve TSM arasindaki
pozitif iligkinin dini tutumun bilis boyutu s6z konusu oldugunda negatife donse de
anlamli diizeye ulagsmamasi yine gelenek ve miizik arasindaki yakin iliskiyi akla
getirmektedir. Ciinkii tasavvufun merkezinde yer alan insan-1 kamil portresinde
yumusak basl bir kisi yer almaktadir ve klasik miizik gelenegi iistatlarinin ve
mesk egitim sisteminin tasavvuf ile siki iliskisi géz oniinde bulunduruldugunda,
yumusak baslhilik (bagskasinin hatasini bulmamak ve giivenilir olmak) ile TSM
se¢iminin anlamli olmasi manidardir. Nitekim daha nceki aragtirmalarda da TSM
secenlerin kurallara 6nem verdikleri®® ve arabesk miizik se¢enlere gore daha az

74 Diizgiiner, “Mevlevi Ayin,” 203.

75 Macit, “Dini ve Tasavvufi Miizik Tiird,” 223.

76 Karaburun-Doganer ve Kilinger, “Dinsel Iletisim”, 61-72.
77 Erdal, “Miizik Tercihi,” 188-196.

78 Can, “Osmanlida Miizigin,” 187.

79 Behar, Kadim ile Cedid, 59.

80 Artemiz, “Ergenlerin Farkli Miizik,” 52-69
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saldirgan davranislar sergiledikleri®' bahsi gecen ahlakli ve prensipli insan modeliyle
uyumlu bulgular olarak karsimiza ¢ikmaktadir.

Arastirmada en az hip-hop miizigin tercih edildigi goriilmiis ve kisilik alt
boyutlarindan higbiriyle anlaml diizeyde iliskili goriilmemistir. Tas’n hip/hopun
en ¢ok tercih edilen miizik tiirii olsa da ailelerin ¢ocuklarinin bu tercihini olumsuz
ve zararli buldugunu belirten arastirma bulgusu da®’, ebeveynlerin degerler ile
miizik tercihlerinin uyumluluguna yonelik bir dnceliginin oldugunu géstermektedir.
Bu 6rneklemin yas grubu dagiliminin bahsi gecen velilerle benzer oldugu
disiiniildiigiinde hip/hop tiiriiniin en az tercih edilen bir tiir olmasi manidardir.

Pop miizik tercihi, kisiligin 6zdenetimlilik, yumusak baslilik ve disa doniikliik alt
boyutlartyla negatifiliskili bulgulanirken, dinf tutumun TK1I boyutu arac1 oldugunda,
deneyime agiklik ile pozitif iliskisinde tam arac1 degisken, 6zdenetimlilik, nérotiklik,
disa doniikliik ve yumusakbashilik ile pozitif iliskisinde kismi araci degisken olarak
bulunmustur. Yavag hareket etme ve bir isi tam olarak yapabilme gibi 6zelliklerin
zitt1 olarak tanimlanan ozdenetimliligin, pop gibi hareketli bir miizik tiirtiyle
negatif yonlii iligkili olmas1 dogaldir ve literatiirde de pop miizik disa doniikliik
ile iliskili bulgulanmigtir.®* Artemiz ise®* pop miizik tercih edenlerin en ¢ok uyum
gosteren kisiler oldugunu ve dini tutumun TKI boyutunun araci oldugunda pop
mizigin 6zdenetimlilik ile pozitif yonde iliskili oldugunu desteklemektedir. Bireysel
kurallardan ziyade grup normlarma yonelik uyum saglamaya egilimli olduklarindan
hareketle normlarin dini kurallar tarafindan belirlendigi bir cevrede 6zdenetimlilik
ile pozitif yonlii bir iligkinin goriilmesi olasidir.

Sonu¢

Kisilik tipleri ve miizik tercihi iliskisinde dini tutumun nasil bir rol oynadigi bu
arastirmanin temel sorusudur. Elde edilen bulgular, kisilik tipleri ve miizik tercihleri
arasinda anlaml diizeyde iliskiler oldugunu gdstermistir. Miizik tercihlerinin cok
bilesenli bir konu oldugu bilinmektedir.® Dolayisiyla miizik tercihlerinin kisiligin
bir boyutuyla mi1 yoksa bagka bir bilesenle mi alakali oldugu meselesi muglaktir.
Nitekim arastirma bulgularinda da dini tutum s6z konusu oldugunda miizik tercihi
ve kisilik tipleri arasindaki iliskinin anlamlilik diizeyinde degisimler gézlenmistir.

81 Yagisan, “Universite Ogrencilerinin Miizik Tercihleri,” 96-113.
82 Tas, “ilkokul Ogrencilerinin Miizik Tercihleri,” 355-378.

83 Pearson ve Dollinger, “Music Preference,” 1005-1008.; Kagmaz, “Miizik Tercihleri,” 141-152.;
Delsing, vd. “Adolescents’ Music,” 126.

84 Artemiz, “Ergenlerin Farkli Miizik,” 52-69.
85 Senel, “Miizik Tercihinin,”, 213-227.
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Caz miizik tercihi disa doniikliik ile pozitif iligkili iken dini tutumun tiim boyutlari
arac1 degisken oldugunda bu iliskinin negatife dondiigii ve anlamlilik diizeyinin
degistigi goriilmiistiir. Keza pop miizik tercihi ile kisiligin deneyime a¢ikiik alt
boyutu arasindaki pozitif iliskide dini tutumun TKI boyutu tam araci degisken,
ozdenetimlilik, norotiklik, disa doniikliik ve yumusakbasiilik alt boyutlariyla
arasindaki pozitif iligkide kismi araci degisken olarak bulunmustur. Literatiirdeki
aragtirmalarda da pop miizik tercih edenlerin daha ¢ok uyumluluk, yumusak baslilik
gibi grup normlarina yonelen bir yone sahip oldugunun goriilmesi bu aragtirmanin
bulgulartyla 6rtiismektedir. Dini tutumun TKI boyutu séz konusu oldugunda
Tanrinin zor zamanlarda kullaria yardim eden ve yakin duran bir yonii 6ne
¢tkmaktadir. Glivenli bir ortamin grubun kurallarina uyum saglamayi kolaylastirici
ve sosyallesme imkanlarii arttirict bir etki yaratabilecegi fikrinden hareketle,
yumugak baghlik, 6zdenetimlilik, disa doniikliik ve deneyime agiklik puanlarinin
artabilecegi sOylenebilir. Ayrica Tanriyla kurulan olumlu yonlii bir iliskinin ¢abuk
sinirlenmeme ve stresi yonetebilmeye elverisli bir ortam hazirlamasi da nérotiklik
puaninin azalmasina iliskin anlamli bir dayanak olarak degerlendirilebilir.

Dini tutumun miizik tercihlerinde anlamli bir araci roliiniin olmasi, miizigin dini
tecriibe sunabilen bir yonii olmasi bakimindan beklenilen bir durumdur. Dini tutumun
duygu boyutunun “ezan dinlediginde duygulanma ve dini etkinliklere katilinca zevk
alma gibi” maddelerden olustugunu g6z 6niinde bulundurdugumuzda bilhassa THM
ve tasavvuf miiziginin din etkinliklerle olan baglantisin1 akla getirmektedir. Nitekim
arastirmada da yumusak basliligin THM ve Tasavvuf miizik tercihiyle anlamli
diizeyde ve pozitif yonlii bir iligkisinin olmasi Tiirk miizigi egitim geleneginde din
ve miizik birlikteligini hatirlatmaktadir. Osmanli Devleti doneminde sarayda egitim
veren ve Ustiin yetenekleri olan Itri gibi pek ¢ok miizisyenin Mevlevi olmasi ve
donemin Mevlevihanelerinin konservatuvar diizeyinde nitelikli bir miizik egitimi
sunmast, gelenekteki miizik ile dinin i¢ ige gegcmis iligkisinin gostergeleridir. Anadolu
halk ozanlarmin degerleri tiirkiiler araciligiyla nesilden nesle aktarmasi ¢cergevesinde
Tiirk Halk Miizigi de dini degerler tastyicisi olarak karsimiza ¢ikmaktadir. Bu
bakimdan insan-1 kamil 6zelliklerinden birisi olan yumusak baslilik ile tasavvuf
miizigi ve THM miizik tercihleri arasindaki pozitif yonlii iligkinin dini tutum séz
konusu oldugunda anlamli diizeyde bulgulanmas1 manidardir.

Tasavvuf miizigi ve deneyime ag¢iklik arasidaki negatif yonlii iligkinin ve anlamsiz
iligkinin dini tutumun duygu ve davranis boyutu araci oldugunda pozitife donerek
anlamlilik diizeyine erigsmesi de tasavvuf miizigi geleneginin Mevlevilik ile siki
bagini akla getirmektedir. Tasavvufa ilgi duyanlarin miizik egitimiyle olan yakin
bag1 ve bu miizik tiirii ile iligkili olan sanatsal dini miizik formlarinin (ilahi, kaside,
gazel) Mevlevi mukabeleleri, Seb-i Arus gibi pek ¢ok dini etkinligin bir pargasi
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olarak kulanilmasi g6z 6niinde bulunduruldugunda, Tasavvuf miizigi tercih edenlerin
-kendilerini sanatsal ilgileri olan birisi gibi diigiinme olarak gorme kapsaminda-
deneyime agiklik alt 6lgegi puanlarinda yiikselme goriilmesi manidardir.

Bu arastirmanin sinirliliklarindan birisi kesitsel olmasidir. Dini tutumun miizik
tercihi ve kisilik tipleri arasindaki iligkideki araci rolii boylamsal bir aragtirmayla
incelenebilir. Ikinci bir sinirhilik ise, drneklemin yaklasik %75,4’{i (n=239) miizik
tercihiyle kisilik tipinin iligkili olabilecegine dair goriis bildirmistir. Dolayisiyla
miizik tercihiyle kisiligin iliskili olmadigini diisiinen bir 6rneklem iizerinde bu
caligmanin yapilmasi genellenebilirligi arttiracaktir. Katilimcilarin dindarlik algilar
gercevesinde dini tutumlar1 degerlendirilmesi de li¢lincii siirliktir. Bu nedenle
gelecek arastirmalarda dini tecriibelerin ve din ile kurduklari iligkinin derinlemesine
degerlendirildigi fenomenolojik bir tasarimin kullanilmasi dini tutumun roliine
dair cergeveyi genisletebilir. Arastirma deseninin nicel olmasi ise son sinirliliktir
ve karma desende yapilacak bir ¢aligma nitel verileri de igereceginden miizik
tercihlerine yonelik kiiltiire duyarli bir ¢er¢eve gelistirilmesine olanak saglayabilir.
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A Critique of Religious Pedagogy and the Possibility of Religious
Education as a Practical Metaphysics

Din Pedagojisinin Elestirisi ve Pratik Bir Metafizik Olarak Din Egitiminin imkani

Siileyman Giimiis

Abstract

While the science of religious education was established in the 19t century in the West, its more recent history commenced
in Turkiye in the 1980s. Though the science of religious education has a close connection with religious sciences due to
being the education of the Islamic religion in practice, it originally falls under the category of human sciences and takes
its scientific principle from educational sciences. The purpose of this study is to discuss the possibility and conditions of
reforming the science of religious education, which characterized by its pedagogical nature, into a practical metaphysics.
Practical metaphysics unifies all discourses and non-discursive formations that arise from humanity’s pursuit of meaning
by focusing on the modality of subject as its topic of research. How the Islamic intellectual tradition divides sciences
into two categories (i.e., the traditional and the rational sciences), the weakness of the link between sciences and
institutionalization, and even figh’s limited interest in ethics and politics despite being a practical science show how
important having a scientific discourse about the general image of subjectivity in a sociality is. In addition, religious
education as a practical metaphysics can play a crucial role in this context by exploring both the discursive and non-
discursive conditions of this concept, ultimately revealing the unity of this image. The study is based on a document
analysis and consists of two sections. The first section provides a critical assessment of religious pedagogy, while the
second section elucidates the general characteristics of religious education as a practical metaphysics, which proposes
a profound transformation in the meaning of education by addressing the inadequately studied relationship among the
natural sciences, the human sciences, and the religious sciences and by addressing educational activities within the
structural nature of the historical image of human beings.

Keywords: Religious Education, Pedagogy, Religious Education as a Practical Metaphysics, Religiosity, Religiosity Modality

Oz

Bati'da 19. Yuzyilda kurulan din egitimi biliminin Turkiye’de tarihi yakin zamanda, 1980’lerde basglamistir. Din egitimi bilimi,
uygulamada islam dininin egitimi oldugu igin dini ilimlerle yakin bir baginin olmasina ragmen asil olarak insan bilimleri
kategorisinde yer alirken bilimsellik ilkesini egitim biliminden almaktadir. Bu galismanin amaci, yapisal ozellikleri itibariyle
pedagojik olan din egitimi biliminin pratik bir metafizik olarak glincellenmesinin imkan ve kosullarini ele almaktr.
Pratik bir metafizik, 6zne kipliklerini arastirma konusu yaparak insanin anlam arayisinin triint olan bitin séylemleri ve
sdylemsel olmayan olusumlari kendinde birlestirmektedir. islam diisiince geleneginde ilimlerin nakli ve akli ilimler olarak
ikiye ayrilmasi, ilimlerle kurumsallasma arasindaki bagin zayifligi ve hatta uygulamayla ilgili bir ilim olmasina ragmen
fikhin ahlak ve siyasete olan zayif ilgisi, bir toplumsallikta 6znelesmenin genel genel imgesiyle ilgili bir bilimin\séylemin
ne denli 6nemli oldugunu gostermektedir ki pratik bir metafizik olarak din egitimi, bu bakimdan séz konusu imgenin
soylemsel ve sdylemsel olmayan kosullarini inceleyerek imgenin birlikli halini ortaya ¢ikarmaktadir. Calisma dokiiman
analiziyle yiritilmistir. iki bdliimden olusan ¢alismanin ilk béliimiinde din pedagojisinin elestirel bir okumasi yapilmis,
ikinci bolumde pratik bir metafizik olarak din egitiminin genel 6zellikleri agiklanmistir. Pratik bir metafizik olarak din
egitimi, egitimin anlaminda kokli bir déniisim 6nermekte; doga bilimleri, insan bilimleri ve din bilimleriyle yeterince
incelenmemis iligkiyi oldugu kadar egitim faaliyetlerini tarihsel insan imgesinin yapisalliginda ele almaktadir.Anahtar
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Introduction

Understanding, interpreting, and shaping reality are existential characteristics of
human beings. Aristotle expressed this with the statement “All men by nature desire
to know.”! But knowledge is rarely organized in a singular way, and beside the
knowing subject arrives at a judgment about things within a discourse. Discourses,
or disciplines in more limited terms, systematically bring together sets of concepts,
theories, basic propositions, literature, and common beliefs to form an internal
consistency. Additionally, the sciences are commonly viewed as having developed
cumulatively. Again, an established understanding often exists that the knowing
subject’s activity of knowing is abstracted from other activities, and Aristotle, who
gave internal consistency to thought through logic, played a major role in this.
However, Foucault criticized the idea that the sciences develop cumulatively,’
instead arguing that the knowing subject’s activity of knowing cannot be a pure
act.’ One of the most important contributions of this heterogeneity as to knowing
for a practical metaphysical* expression is the use of the term discourse in place
of science. Despite the fact that Aristotle’s teacher Plato also argued that the
activity of knowing is not pure in the ordinary condition®, science, or episteme
in its more specialized form, has been justified by the tautological character of
conclusive propositions (apodeictical) since Aristotle. In Plato’s classification of
knowledge, the sciences correspond to the activity of pistis [faith] and contain
a distorted images of reality, even if they are essentially apodeictic.® Foucault’s

1 Aristotle, Metaphysics, trans. Richard Hope (Michigan: The University of Michigan Press,
1968), par. 980a.

2 Michel Foucault, The Archaeology of Knowledge, trans. A. M. Sheridan Smith (New York:
Pantheon Books, 1972), 21 ff.

3 Michel Foucault, Lectures on the Will to Know, trans. Graham Burchell (New York: Palgrave
Macmillan, 2013), 202 ff.

4 The expression “a practical metaphysics” as an original conceptualization refers to a discourse
that deals with the synthesis of concepts and non-conceptual elements by overcoming the
dependence that metaphysics, which is an abstraction at the highest level, has on concepts,
which are only discursive in nature and are therefore actually a secondary image. A practical
metaphysics sees metaphysics as an unfinished project and analyzes the ways in which concepts
and non-conceptual elements that constitute the structure of subjectivity are interconnected.
Thus, at the end of the analysis, both the general image of the subject that emerges as well as
the deficiencies embedded in its historicization can provide future insights, because the subject
is always an incomplete construction in essence, even at the moment of the highest level of
abstraction. According to a practical metaphysics, the most general image of the subject is
absolutely religious in formation.

5 Plato, The Republic, ed. G. R. F. Ferrari, trans. Tom Griffith (Cambridge: Cambridge University
Press, 2018), par. 511e.

6  Oguz Haslakoglu, Felsefece (Ankara: Hece Yayinlari, 2021), 34.
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conclusions using the methods of archaeology and genealogy justify the historical
examples of Plato’s allegory of the cave. In line with Plato’s metaphysics, another
significance of Foucault’s methods and conclusions of the methods for a practical
metaphysics is the interaction and correlation between knowledge and power.
Micro power, meso power (the state) and macro power form society beginning
with the encounter of at least two people and generalizing with the participation of
more people, institutions, and organizations.” Still, power relations are insufficient
for the historicization and actualization of a subject and sociality. As Aristotle
reminded, the will to truth is an existential feature, and therefore power relations
need knowledge. In Searle’s description of how knowledge becomes a speech act,’
in order for knowledge to cease to be a proposition or collection of propositions
and to become performative, knowledge must mediate power relations and the flow
within them. In addition, knowledge imitates and substitutes power relations, with
power imitating knowledge.’ As mentioned above, sociality is formed through the
interaction of knowledge and power relations, and the nexus points where knowledge
and power relations become entangled are the moments when they imitate each other.
If knowledge imitates power and power imitates knowledge, then i) the knowing
subject’s activity of knowing involves the power’s imitation of knowledge in a
way that one may not even realize, and ii) when expressed in words or symbols, an
act generates the knowledge effect, and this removes the one dimensionality and
homogeneity of the connection between knowing subjects. Therefore, the answer to
the question of which propositions of a book written by a knowing subject are pure
knowing acts and which propositions are the imitation of knowledge of power will
at least to some extent remain forever suspended. Similarly, which acts of power
actors, as well as where and how they are articulated into propositions, remain
unclear. This conclusion from Foucault’s analysis and this postulate for religious
education as a practical metaphysics “discursivizes” the ayahs'® that inform how
the life of the world is play and amusement. Human beings are born into a world
of conjecture (doxa), become agents in the world of conjecture by binding with
knowledge and power relations, and are thus afflicted with the doubled problem

7  Michel Foucault, “Power and Knowledge,” in The Japan Lectures: A Transnational Critical
Encounter, ed. John Rajchman (New York: Routledge, 2023); Siileyman Giimiis, Din
Okuryazarhgimn Dogusu: Modern Dindar Oznenin Soykiitiigiine Girig (Istanbul: DBY Yynlar,
2023), 55.

8  John R. Searle, Speech Acts: An Essay in the Philosophy of Language (Cambridge: Cambridge
University Press, 1970), 16.

9  Michel Foucault, “Prison Talk,” in Power/Knowledge: Selected Interviews and Other Writings
1972-1977, ed. Colin Gordon, trans. Colin Gordon et al. (New York: Pantheon Books, 1980),
51-52.

10 The Noble Qur’an, 6:32, 29:64, 47:36, 57:20.

389



darulfunun ilahiyat 35/2

of being surrounded by a world that is ontically inauthentic and by hypothetical
relations. According to practical metaphysics, human action lacks value in itself,
and its agency must be justified by a point external to the person. On the other
hand, subjectivity is constructed within a social life, and while subjectivization is
subjective in the sense that its material is individual existence, it is objective in
the sense that the conditions for the historicization and actualization of the subject
are the knowledge and power relations of a given sociality. However, no form of
subjectivity can exhaust human existence, as as the human being is an empirical-
transcendent reality.

The science of religious education, namely religious education as religious
pedagogy, is focused on the concept of teaching rather than the concept of education.
As Kant stated, education is an activity that makes a human being human.!! Whereas
teaching is concerned with the student’s acquisition of a certain goal, education
in its broadest sense is the actualization of being human. In fact, this actualization
necessarily takes place within a sociality where learning is necessary for education,
and the theological character of the most general image of the subject necessitate
the reconstruction of religious education as a practical metaphysics. Without a
parallel metaphysical foundation, religious education being ultimately contingent
on the teaching of a given religion will perpetuate the traditional Islamic society’s
distinction between traditional and rational knowledge. Due to the modern character
of pedagogy, religious education may not correctly assess educational principles
within the naturalness of this division, and, most importantly, it may fail to recognize
how teaching perpetuates a particular conception of subjectivity. While the teaching
of'the Islamic religion in traditional Islamic societies posed no significant challenge
due to operating in accordance with the dynamics of the society itself, this is an
issue that cannot be overlooked for the contemporary individual who has been
subjectivized by Western sciences and institutions.

The aims of this study are to provide a critical evaluation of the current science
of religious education, to propose its reconstruction in the form of a practical
metaphysics, and to outline this proposal. The main hypotheses of the study
are as follows: 1) While the current science of religious education constitutes
a critical stage in the process of the scientization of religious education, it has
been structured over time as a pedagogy of religion; ii) a unique and authentic
configuration of religious education is possible through its reconstruction as a
practical metaphysics. The article is based on an analysis of the works included
within the scope of the study. The article consists of two main parts. The first part

11 Cemal Tosun, Din Egitimi Bilimine Girig (Ankara: Pegem Akademi Yayinlari, 2021), 13.
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presents a critical analysis of the current religious education in Tiirkiye, while the
second part explains the definition, purpose, and basic assumptions of religious
education as a practical metaphysics.

1. Religious Education as a Pedagogy of Religion: A Critical Evaluation

The science of religious education in Tiirkiye is generally accepted as having
been established between 1980-1990.!2 In this regard, Prof. Dr. Beyza Bilgin’s
works on the field, especially her works Tiirkiye 'de Din Egitimi ve Liselerde Din
Dersleri (1980) and Egitim Bilimi ve Din Egitimi (1988), have particular value.

Religious education as a pedagogy of religion was institutionalized in a rather
late period, depending on many interrelated dynamics. Experts in the field naturally
noticed that religious education, unlike other forms of education, is about human’s
duties and responsibilities toward God and the prophet. While Bayrakli had
deduced the general principles of religious education from the Quran,'* Canan
advocated a Sunnah-centered religious education.'* Cebeci implied that, because
the Prophet Muhammad was the first person to teach religion, religious education
is a continuation of his mission and emphasized that religious sciences are essential
for religious education.'® According to Aydin, religious education is a process that
affects the whole of life.'

The science of religious education is a pedagogy, despite its connection to the
Qur’an and Sunnah and the strategic importance theological disciplines have in
providing religious education through their principles and materials. The most
obvious example of this is seen in Tosun’s analysis of the concepts and realities
of religion, education, science, religious education, and science of education with
regard to the science of religious education.!” In this analysis, while science of
education has the status of scientificity at the second level, religious education is
only an activity. This is because the scientific principle of the science of religious

12 Recai Dogan, “Prof. Dr. Beyza Bilgin ve Din Egitimine Katkilar1,” Dini Arastirmalar 23,
no. 58 (2020): 40; Tosun, Din Egitimi Bilimine Girig, 41; Suat Cebeci, Din Egitimi Bilimi ve
Tiirkiye’'de Din Egitimi (Ankara: Akcag Yayilari, 2005), 26-27; Nurullah Altas, Din Egitimi
(Ankara: Nobel Akademi Yayinlari, 2022), 39-81.

13 Bayraktar Bayrakli, Islam da Egitim: Bati Egitim Sistemleriyle Mukayeseli (istanbul: Bayrakli
Yayinlari, 2009), 129-89.

14 Tosun, Din Egitimi Bilimine Giris, 50.

15 Cebeci, Din Egitimi Bilimi ve Tiirkiye de Din Egitimi, 24-25.

16 Muhammet Sevki Aydin, Din Egitimi Bilimi (Kayseri: Kimlik Yayinlari, 2021), 104 ft.
17 Tosun, Din Egitimi Bilimine Giris, 6 ff.
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education comes from the science of education, and without the principle of science,
religious education can only be an activity suitable for common sense. In order for
religious education to go from being an activity to gaining scientific status, it must
provide the education-based scientific principle. It can be said that this is not the
only route for religious education to become a science, but the institutionalization
of the science of religious education in Turkey has followed this route.

Therefore, what does religious education being pedagogical mean? Pedagogy
in its simplest terms is the adaptation or even reduction of reality to the milieu
(environment) in order to make it teachable.'® Making a reality ready to be learned in
a way that children can understand or in accordance with their needs as determined
by the sciences means to reform that which does not exist in its nature. Similarly,
considering factors such as age, gender, occupation, and psychological state involves
adapting reality to the milieu. In fact, education is inevitably pedagogical. What
makes a pedagogical religious education problematic is the essential difference
between the world of Islamic civilization in which Muslim subjectivities have been
constructed and the world in which modern pedagogy has emerged. To assess the
structural features of pedagogical religious education across a few aspects involves
the following:

First, the ground of modern pedagogy’s conception of the milieu is the natural
state. Modernity is the externalization and embodiment of the natural state. The
leading thinkers’ discussions of the natural state while establishing the modern
world" involved a new narrative about the problematic of origins. All societies in
the traditional world linked the origin of humanity and the world to God through
revelation or mythos. The natural state refers to an imaginary neutral time in which
no meanings, concepts, communications, or institutions existed. The rational
secular character of modernity is that humans have become the unique constitutive
authority due to the connection between God and man having been suspended

18  Chris Watkins and Peter Mortimore, “What Do We Know? Early Childhood Pedagogy”, in
Understanding Pedagogy and Its Impact on Learning, ed. Peter Mortimore (London: Paul
Chapman, 1999), 3.

19 Thomas Hobbes, De Cive or The Citizen, ed. Sterling P. Lamprecht (New York: Appleton-Century-
Crofts Inc., 1949), 21-31; Thomas Hobbes, Leviathan, ed. Edwin Curley (Indianapolis: Hackett
Publishing Company, 1994), 82-86; John Locke, The Second Treatise on Civil Government
(New York: Prometheus Books, 1986), 8—14; Charles Montesquieu, The Spirit of the Laws,
trans. Anne M. Cohler, Basia Carolyn Miller, and Harold Samuel Stone (Cambridge: Cambridge
University Press, 1989), 3—7; David Hume, 4 Treatise of Human Nature (New York: Barnes &
Noble, 2005), 373-86; Jean-Jacques Rousseau, On the Social Contract, trans. Donald A. Cress
(Indianapolis: Hackett Publishing Company, 1983), 96—-103; Immanuel Kant, The Science of
Right, trans. W. Hastie (Radford: A&D Publishing, 2009), 63—-65.
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in a natural state. This is a conception of a perfect milieu reflected in pedagogy.
Due to everything being neutral in the natural state, everything in modern society,
which is the embodiment of the natural state, is first and foremost always political,
whereas everything in traditional society had been primarily theological. Hence,
the highest human image in modern society is citizenship. Because no category
exists above citizenship, the lower modes of individual subjectivity do not lead to
a division in the image of citizenship. Namely, believing or not believing does not
positively or negatively affect citizenship. Nevertheless, to say that the natural state
is entirely original would be incorrect. The natural state is actually a modification
of Aristotle’s closed universe model. When Aristotle interpreted Plato’s notion of
ideas, he developed a closed model of the universe by canceling the openness of
ideas (eidé) to the divinity of ideas. In Aristotle’s model of the cosmos, the non-
personal God, which Muslim thinkers later recognized, is the unmoved mover.
Because God has no agency toward the universe, He has no special names or
attributes, nor does He speak or demand. When the unmoved mover is removed
from the system, a one-dimensional universe of the natural state emerges, which
refers to itself not only physically but also ontically. Due to the natural state and
its boundary being identical, the natural state milieu is perfectly homogeneous.
God and other entities are not ordered by categorical distinctions on a hierarchical
scheme. Bacon criticized the way of thinking that dictates categorical distinctions
in the understanding of things and delayed the transition from Aristotle’s closed
universe to modern society as follows:

There is nothing sound in the notions of logic and physics: neither substance, nor quality,
nor action and passion, nor being itself are good notions; much less heavy, light, dense,
rare, wet, dry, generation, corruption, attraction, repulsion, element, matter, form and so
on, all [are] fanciful and ill defined.*

In the universe of the natural state, the modern pedagogical milieu is characterized
by the interrelationship of completely isolated variables. All that a pedagogy of
religion can achieve in such a milieu is to reach objectives that are divided into
cognitive, affective, and psychomotor behaviors. The goals of education are not to
establish an authentic connection between God and human. The clearest example
of this is that the ultimate goal of an individual life, and therefore of education, is
self-actualization. The goals are not concerned with becoming a servant of God
in the traditional sense or, more specialized, with reaching nafs al-kamila [the
Complete Self]. Self-actualization means balancing among the innate potentials,
desires, and environmental factors that are the given circumstances of the milieu. The

20 Francis Bacon, The New Organon, ed. Lisa Jardine and Michael Silverthorne (Cambridge:
Cambridge University Press, 2000), 35 (Aphorism XV).
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content of this balance is derived not from religious sciences but from psychology
in particular®' and its surrounding discourses. The higher the correlation among
the potentials, self-image, and the self, the closer the individual will be to self-
actualization. The ultimate and legitimate goal of religious pedagogy is to help
realize the ultimate goal of life. Preventing radicalization, correcting widespread
mislearning, and keeping the competition between religious and secular micro-
powers at an acceptable level are the tasks of religious education as a pedagogy of
religion. As such, religious education is not located on the axis of self-actualization
but rather follows the axis from the outside along the boundary between positive
and negative variables. In other words, the priority of religious education is to
keep the individual away from what should not be.

The bridge between the natural state and education is childhood. The natural
state is imaginary, and no historical evidence can be found for it. However, each
new birth represents the natural state and the pre-social human. The mind of the
newborn is a fabula rasa [blank slate], where no trace of sense or institution can
be found. With these characteristics, childhood turns traditional society inside out;
in a sense, the deconstruction of traditional society is namely realized through
childhood.

Secondly, the universe of the natural state is not opposed to all possible theologies
but instead is theological in its own unique way. Revelational theology is invalid
in the natural state, with revelational theology being replaced by natural theology.
Reasoning is a common quality between revelational theology as a discourse and
natural theology. But whereas all arguments in natural theology consist of reasoning
about nature,?” reasoning in revelational theology is for the understanding of
revelation. Natural theology deduces the idea of God from the natural order, and
its aim is not to justify belief in a personal God but instead to rationalize the idea
of belief in God in general. Although natural theology uses the data of science, the
propositions of natural theology are not scientific knowledge.? In natural theology,
belief and disbelief in God are the result of arguments of equal force, and both
options are equally reasonable. Thus, neither belief or disbelief triggers a distortion
in the image of citizenship. When a religion based on revelation and binding rules

21 Oznur Ozdogan, “Kendini Gergeklestirme Agisindan insan-Din Iliskisi,” Ankara Universitesi
Iahiyat Fakiiltesi Dergisi 37 (1997): 359-64.

22 D. Q. Mclnerny, Natural Theology (Elmhurst Pa: Priestly Fraternity of St. Peter, 2005), 2; John
Polkinghorne, Faith, Science and Understanding (New Haven: Yale University Press, 2000),
61-62.

23 Cafer Sadik Yaran, “Natural Theology in Christianity and Islam: Is There a Common Core?”
On Dokuz Mayis Universitesi [lahiyat Fakiiltesi Dergisi 11(11) (1999): 37.
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regarding behavior is situated within natural theology, prophecy is the institution
that undergoes a strategic transformation in meaning. If the conceptualization of
a personal God is not a constitutive authority, then all conceptions of a personal
God have been reduced to a kind of mythological narrative and are now a matter
of personal and conscientious acceptance.

In the current situation, the theological arguments of religious education as a
pedagogy in Tiirkiye are not entirely based on natural theology. Prophethood is
still the second domain of learning in religious education practices and follows
the learning domain of belief, which includes the conception of a personal God.
However, this is because the irrational nature of faith resists voluntary modernization,
and to return to Foucault again, power in traditional micro power relations in
particular disseminates a knowledge effect into the order of discourses. As the
evolution from the traditional to the modern accelerates, the influence of natural
theology will be demonstrated more prominently. As in the physical and biological
fields, the idea of law in social life** shows that religious learning depends on the
natural state through natural theology.

Thirdly, religious education as a pedagogy of religion can be classified under the
human or social sciences, regardless of the differences between them.” Both names
are modern and both reflect a modern understanding and construction of reality.
For human beings, the world is not just the physical world: Human’s existential
powers such as consciousness, imagination, and willing go beyond the experience
of the physical world and create a second world that is uniquely human. These
disciplines have emerged to explain the entities and realities outside of natural
phenomena, for in the absence of these sciences, the question of what is human
truth would remain unanswered to a large extent. Such a silence would serve as a
reminder of the chain of meaning linking to God. The directives connecting words
and things would become dysfunctional, the contradictions of modern macro power
would emerge on the surface of discourses, and the modality of subjectivity would
collapse inward. As such, the equality Dilthey carefully tried to establish between
life and history is the postulate of the human sciences,?® where the equality between
life and history is the deep gap that convinces one that nothing transcendent exists

24 Beyza Bilgin, Egitim Bilimi ve Din Egitimi (Ankara: Ankara Universitesi {1ahiyat Fakiiltesi
Yayinlari, 1988), 26; Aydin, Din Egitimi Bilimi, 176.

25 Cebeci, Din Egitimi Bilimi ve Tiirkiye 'de Din Egitimi, 28; Tosun, Din Egitimi Bilimine Giriy,
8—11; Altas, Din Egitimi, 61.

26 Wilhelm Dilthey, The Formation of the Historical World in Human Sciences: Selected Works
Volume I11, ed. Rudolf A. Makkreel & Frithjof Rodi (New Jersey: Princeton University Press,
2002), 152-60, 296-302.
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that needs to be understood behind the physical phenomena.

Given that the concept of law finds its most solid foundation in the natural
sciences, the development of religious education as a pedagogy within the realm of
religion can be situated within the context of the natural sciences. In addition, the
concept of milieu first emerged in physics and then was used in biology.?” Because
the most precise knowledge is acquired in the natural sciences, the natural sciences
are the discursive pillars of the universe of the natural state. By determining the
meaning of matter, physics has set the outer limit of the understandability of the
universe. For example, in the modern origin problematic, the big bang (just like
childhood) theorizes a semi-imaginary zero point, thus confirming the imaginary
zero point of the natural state universe. In Foucault’s words “...nature no longer
speaks to him of the creation or the end of the world, of his dependency or his
approaching judgement; it no longer speaks of anything but a natural time.”*
Biology for its part has put an end to the distinction between human and non-
human life (i.e., between bios and zoe) with the single notion of vitality. Biology,
with its monopoly of explanation regarding life, includes the truth of death in its
perspective. The second category in the establishment of religious pedagogy is the
human sciences. While the human sciences have their own specific themes, their
mission is to historicize life and “...since the human being has become historical,
through and through, none of the contents analysed by the human sciences can remain
stable in itself or escape the movement of History.”” While the natural sciences
give arguments for a materialist theory of sense, the human sciences articulate
the natural sciences to human history. Psychology explains psitkhé empirically
with the concept of behavior borrowed from biology. With regard to biology as
the discourse of vitality, the psiikhé and the body overlap, and the psiikhé can no
longer experience the process of perfecting itself as it had in the traditional world.
For example, wherever biology’s conceptualization of vitality occur causes the
propositions about the stages of the self in Sufism to lose their discursive character.
Religious experience is thus situated in a conscientious context. Conscience has
an important role in religious pedagogy because the faculties of good and evil are
unified at a single point through conscience so that human beings can be sealed off

27 Michel Foucault, Security, Territory, Population, trans. Graham Burchell (New York: Palgrave
Macmillan, 2007), 36.

28 Michel Foucault, The Order of Things: An Archaeology of the Human Sciences (London and
New York: Routledge, 2002), 402.

29 Foucault, The Order of Things, 404.
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with themself.*° Sociology, which closes the parenthesis psychology had opened,
examines the general themes crystallized in history. While psychology provides
explanations specific to the individual, sociology generalizes and analyzes them at the
institutional scale. While sociology recodes traditional society according to modern
society,®! psychology both looks for the principles of social institutions in human
psychosomatic features and limits agency to biochemical reactions, the nervous
system, and organs such as the brain. However, the empirical and transcendental
existence of human beings always being stronger than the rationalizing processes
weakens the human sciences, which try to maintain their stability by borrowing
the concepts and methods from the natural sciences. Thus, psychoanalysis on one
side and ethnology on the other have created a gap between the rationality of the
human sciences and human beings.*

Fourthly, once the concept of behavior was defined in psychology, a general
outline of education emerged. The existence of educational sciences within the
discursive limitation is not therefore indispensable. The novelty of educational
sciences is the envisagement of a special childhood. In traditional society, childhood
is a potential adulthood. In modern society, however, adulthood is a kind of
disintegration of childhood. Adulthood differs from childhood in its rationality
and productivity, but the shadow of the unconscious continues to fall on the adult
from childhood until death. Another characteristic of the envisagement of modern
childhood is the revolution in the perception of truth, despite its contributions
to solving certain theological problems such as original sin in Western thought.
Both in Islam as well as in the works of philosophers such as Plato and even in
myths, human beings observe the truth before birth. Therefore, childhood in a
way is the period when one is closest to the experience of truth. Contrary to this,
spiritualism, animism, and artificialism, which Piaget accepted as the main features
of a child’s cognitive development,® as well as his biological epistemology and

30 Siileyman Giimiis, “Din Pedagojisinin Dogusu,” in Modern Diinyada Cocukluk ve Cocuk
Egitimi: Temalar, Tartismalar, Kuramlar ed. Sileyman Giimiis and Z. Seyma Altin (Ankara:
Nobel Akademi Yaylari, 2022), 67.

31 Jirgen Habermas, The Theory of Communicative Action, trans. Thomas McCarthy, Vol. 1
(Boston: Beacon Press, 1984), 5-6.

32 Foucault, The Order of Things, 414.

33 Jean Piaget, The Child'’s Conception of the World, trans. Joan Tomlinson and Andrew Tomlinson
(New York: The Humanities Press, 1951), 207, 253.
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the relationship he established between learning and schema,* position cognitive
development perfectly within an evolutionary framework. On the other hand,
while extra-discursive elements inevitably occur in a discourse, some discourses,
of which education is the foremost with regard to such sciences, are much more
strongly intertwined with power relations. For example, Piaget built a theory that
takes into account the individual development of learning in the West, where
individuality is a primary value, whereas Vygotsky developed a theory in line
with a communal perspective. This is because education transfers societality and
subjecthood to each other. In fact, this is the primary meaning of education. By
focusing on education’s discursive features, definitions of education take into
account its scientific efficacy in terms of behavior acquisition. To say that religious
education is discursively a sub-branch of educational sciences would also not be
wrong these days.** Educational psychology, in particular with its sub-disciplines, is
the unique discipline that explains the relationship between behavior and learning.
In educational sciences, behavior is divided into three sub-domains: cognitive,
affective, and psychomotor. The whole of religious development corresponds to one
of these three forms of behavior. In addition, moral development, one of the three
main dimensions of religious identity acquisition, is systematically explained in
educational psychology, such as in Kohlberg’s theory of moral development. In the
aftermath of Thorndike’s work on educational psychology, the field of educational
psychology expanded in Tiirkiye, as well as domestic studies conducted on the
subject.’® Theories integrated with general developmental theories have been
proposed about faith development, another dimension of religious development.?’
However, because the level of realization almost never rises to the level of dianoia
[capacity, process, or result of discursive thinking] in the process of shaping

34 Jean Piaget, Biology and Knowledge: An Essay on the Relations between Organic Regulations
and Cognitive Processes, trans. Beatrix Walsh (Chicago: The University of Chicago Press,
1971); Jean Piaget, The Psychology of Intelligence, trans. Malcolm Piercy and D.E. Berlyne
(Oxfordshire: Routledge, 2005).

35 Cebeci, Din Egitimi Bilimi ve Tiirkiye 'de Din Egitimi, 35; Aydn, Din Egitimi Bilimi, 105; Altas,
Din Egitimi, 71; Beyza Bilgin and Mualla Selguk, Din Ogretimi Ozel Ogretim Yontemleri:
Kavramlar, Arag-Gereg, Yontemler, Ilkeler, Uygulama, Planlama (Ankara: Giin Yaymecilik,
1999), 26.

36 Omer Hilmi Mart, Egitim Ruhbilimi, Vol. I (Ankara: Milli Egitim Basimevi, 1949).

37 Ernest Harms, “The Development of Religious Experience in Children,” American Journal of
Sociology 50, no. 2 (1944): 112-22; Ronald Goldman, Religious Thinking from Childhood to
Adolescence (New York: Routledge, 1964); David Elkind, “The Origins of Religion in the Child,”
Review of Religious Research 12, no. 1 (1970): 35-42; James W. Fowler, Stages of Faith: The

Psychology of Human Development and the Quest for Meaning (San Francisco: Harper Row,
1981).
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behaviors, the effect of education on human being is to turn them into sophists.*
Because no ontological basis exists for the self in the expression “through one’s
own experiences” with regard to the definition of education, learning shows its
effect on the personality rather than on the self.*

Lastly, educational sciences have provided sufficient conditions for establishing
religious education within Western modernity. The fact that religious education was
founded in the West in the 19" century*’ shows how the general paradigm of human
sciences and natural theology have a direct relationship with religious education.
In the case of Islam, however, these have been insufficient in societies with their
own unique religious education practices. In Islamic society, revelation divides
history between the good and the bad from the beginning to the apocalypse, with
the Prophet Muhammad as its holy person being the prime example of what being
a good person means. A very strong tradition of revelatory theology also occurs in
Islamic civilization, and lastly it has the authority of the traditional pedagogies of
objective and subjective religiosity modalities. Therefore, religious versions of the
human sciences needed to be systematized, with religious variants of the human
sciences having emerged and developed since the late Ottoman Empire. In the
absence of theological faculties, however, these remained subjects of the human
sciences. The strategic importance of theological faculties is related to the complex
logic of knowledge production in modern society. As such, the disciplines of the
psychology of religion, the sociology of religion, the history of religions, and the
philosophy of religion were rapidly established at Ankara University Faculty of
Theology in the period following 1948. These disciplines have historicized religious
sciences in coordination with general human sciences, with sub-disciplines such as
the history of kalam and history of figh having triggered a hermeneutic movement
through the historical contexts of the discourse founders. While traditional society
has been reshaped through modern codes, the principles, values, theories, and
justifications used in religious sciences are linked to the relevant modern sciences
and have been rephrased using modern terminologies. The psychology of religion
interprets religion according to concepts such as the individual need for belief
and the search for meaning.*' It is “a border area between general psychology and

38 Haslakoglu, Felsefece, 25.

39 Siileyman Glimiis, “Degerler Egitimi,” in Modern Diinyada Cocukluk ve Cocuk Egitimi: Temalar,
Tartismalar, Kuramlar, ed. Silleyman Giimiis and Z. Seyma Altin (Ankara: Nobel Akademi
Yayinlar1, 2022), 206.

40 Aydin, Din Egitimi Bilimi, 175.
41 Osman Pazarli, Din Psikolojisi (Ankara: Remzi Kitabevi, 1968), 32 {f; Neda Armaner, Din
Psikolojisine Giris, Vol 1 (Ankara: Ayyildiz Matbaasi, 1980), 80-81.
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theology, especially between the normative disciplines of theology.”? The sociology
of religion deals with religion in the context of humans as a social entity;* whereas
the history of religions addresses religion in the context of the chronology of Islam
in human history along with its similarities with other religions, and the philosophy
of religion does this in the context of evaluating arguments about God based on
human cognitive characteristics.* These disciplines have facilitated conceptualizing
religion as a human reality. In a sense, they have all functioned as sub-disciplines
of'a phenomenology of religion. These discourses form a function where the axes
of desire and consciousness intersect on the unconscious, and an endless and an
infinite hermeneutic activity externalizes concepts and images as doxology along
this function. For example, although Imam Maturidi was an authority on religiosity
modalities, no one would be disturbed by saying anyone had perceived him as a
theologian in today’s sense. As a result, the human sciences and the sub-disciplines
of the human sciences that deal with religion paralyze the image of the historical
human that had given traditional Islamic civilization its unity and transferred and
imported the image of the modern historical human (i.e., the individual) that is
embedded in Western macro-power.

As a result, while religious education as a pedagogy of religion is structurally
situated in the universe of the natural state and theologically bound to natural
theology, discursively it is part of a matrix of natural sciences, human sciences,
educational sciences, and the religious sub-disciplines of human sciences and
therefore lacks the capacity to contribute to a proper modality of religious
subjectivity. Therefore, the construction of religious education as a practical
metaphysics in search of a new pedagogical logic without rejecting all possible
pedagogies becomes a historical task.

2. The Outlines of Religious Education as a Practical Metaphysics

In a dialog between Moses and Pharaoh as mentioned in a Qur’anic story, Pharaoh
asks Moses to define the nature of God: “What is the Lord of all things?”’* Moses
answers this question not by explaining the essence of God but by talking about
God’s actions. Ibn ‘Arabi interpreted this question and answer as an answer of
identity (huwiya) to a question of essence (mahiya).*® According to him, Pharaoh

42 Bedi Ziya Egemen, Din Psikolojisi (Ankara: Tirk Tarih Kurumu Basimevi, 1952), 18.

43 Thsan Capgioglu and Fatma Kenevir, “Tiirkiye’de Din Sosyolojisinin Kurumsallasmasi Siirecinde
Ankara Universitesi Ilahiyat Fakiiltesi,” Isldmi [limler Dergisi 12, no. 1 (2017): 50.

44 Kamuran Birand, “Dinin Mahiyeti Uzerine,” llahiyat Fakiiltesi Dergisi 6, no. 1-4 (1957): 124.
45 The Noble Qur’an, 26:23.
46 Ibn ‘Arabi, Fusus al-Hikam, trans. Binyamin Abrahamov (New York: Routledge, 2015), 165.
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was a master of discourse trained in essence (i.e., in what a thing is). The question of
what God’s essence is can be answered by considering the commonalities between
God and other beings, namely the association that has been examined in the Islamic
intellectual tradition under the subject of ‘umur al-’amma’.*’ The answer to this
question is therefore a conceptualization of God. In contrast, a prophet is not a
master of discourse. Because prophets do not carry out a discursive activity, the
revelation they communicate (fabligh) cannot be reduced to a discourse. In order to
establish a centered system of identity, practical metaphysics separates the monism
of Aristotelian metaphysics and the theological theories of kalam into two parts:
truth and human knowledge concerning the reality of things. This distinction can
also be traced back to Plato’s philosophy, who divided the world into noeton and
horaton, with knowledge of the horaton being divided into sensory knowledge
(eikasia) obtained through the senses and the attribution of objectivity to things
in terms of their sensibility (pistis). The knowledge of the noeton is also divided
Dianoia is the discernment and interweaving of things as genoi , which probably
corresponds to the word wisdom (hikmah) as distinguished from revelation. The
state of dianoia with respect to doxa is inferential thinking, which grounds itself
in the reflection of thought on itself, and noésis as the observation of the eidos.
Noésis is attainable when the knowledge acquired through dianoia is negated by
anupothetos.*® Consequently, because scientific knowledge relies on the sensory
perception of objects, it results in replacing imitative objects with their originals:

The soul cannot make any progress towards a first principle, since it is unable to escape from
these assumptions and move in an upwards direction. Instead, it treats as images the things
which were treated as originals, and copied, by what was in the section below them, and
which are thought of as clear by comparison with those images, and valued for their clarity.*’

The issue with dianoesis is that, without noésis, it leads to classical metaphysics.
Aristotle’s closed universe model is the manifestation of the transformation of
thought into a closed system through this metaphysics. Thus, knowledge is
considered to have the same nature for God, prophets, and humans. However, the
Idea of the Good is distinct from the entities it gives its truth to:

For the things which are known, say not only that their being known comes from the Good,
but also that they get their existence (einai) and their being (ousia) from it as well - though
the Good is not being, but something far surpassing being in rank and power.>

47 Yasin Apaydin, Metafizigin Meselesini Temellendirmek: Tecrid Gelenegi Baglaminda Umur-1
Amme Sorunu (Istanbul: Endiiliis Yaymlar1, 2019), 239-309.

48 Oguz Haslakoglu, Platon Diisiincesinde Tekhné: Sanat ve Felsefenin Ortak Kokeni Uzerine Bir
Degerlendirme (Bursa: Sentez Yaynlari, 2016), 112-22; Haslakoglu, Felsefece, 34-35.

49 Plato, The Republic, par. 511a.
50 Plato, par. 509b.
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In practical metaphysics, the knowledge reached through the activity of pistis is
not accurate knowledge, because ignorance is what allows human beings to carry
out these acts. One can reason through one’s ignorance. In Plato’s terms, ignorance
is potential (dunamis), while knowledge is actuality (energeia). One transforms
ignorance into knowledge by synthesizing it with common sense and the noeésis
given in pistis naturally. Dunamis is infinite>' and not limited or undefined in
itself.>> The knowledge to be synthesized through reasoning has no limits, and no
one can reach this limitlessness.>® This synthesizing process is carried out at the
social level by knowing subjects depending on the historical a priori conditions
of knowledge, which Foucault expressed with the concept of episteme. However,
noésis is not a discursive knowledge but rather a knowledge reached through the
transformation of the soul (psitkhé), in which discursive knowledge is negated.
This principle is crucial for practical metaphysics. Classical metaphysics, or its
counterpart kalam, violates the distinction between the religiosity of the prophet
and that of other people by relying on the certainty of dianoetic knowledge.
It assigns a value to individual life and sociality that is incompatible with the
contingency of worldly life. For the knowing subject, the Qur’an consists of
propositions that must and can be comprehended, and the conclusions reached by
the knowing subject through reasoning are considered equivalent to the Prophet’s
knowledge. However, an insurmountable gap exists between the discourses and
the Prophet. The knowledge of the Prophet isn’t discursive, and what prevents his
knowledge from being discursive is the divine unity of knowledge and power. As
a whole, revelation is like this; however, especially in miracles, the identicalness
of knowledge and power is more apparent. Desire is also a dunamis for humans,
and the complete exoneration of desire is impossible.>* In discursive activity, the
absolute separation of desire from the power relations that are a derivative of desire
can never be assumed.

As interpretations, discourses cannot be a substitute for the truth. The image of
historical humans within the societality formed in the synthesis of religious sciences
and power relations following the death of the Prophet Muhammad have imitated
him through mimetic representation. Although faith gives a transcendental meaning
to this mimicry, this general image of the historical human is worldly. Moreover,

51 Platon, The Timaeus of Plato in Plato’s Cosmology, trans. Francis Macdonald Cornford
(Indianapolis and Cambridge: Hackett Publishing Company, 1997), par. 52d.

52 Plato, Philebus in Plato's Philebus, trans. Donald Davidson (London and New York: Routledge,
2013), par. 31a.

53 The Noble Qur’an, 12:76.
54  The Noble Qur’an, 12:53.
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religious sects, being an important problematic of religious education, regionalize
this general image. When the truth of things can be comprehended accurately, to
assert that individual life and societality can be formed in complete accordance
with the truth also becomes plausible. The cost of this excess to traditional society
is that the traditional modality of religiosity was paralyzed when confronted with
modernity and imported modernity through the equivalence of propositions. One
of the striking proofs of this is the principle stated in the Mecelle [Ottoman Civil
Code]: “The requirements of the law cannot be denied to change with the changing
times.”

Religious education as a practical metaphysics takes its principles from revelational
theology and not from the arguments of natural theology. Natural theology being
a pistis activity and at best being able to only rise to the level of pististic dianoia
makes it insufficient for a practical metaphysics. However, revelational theology
in a practical metaphysics goes beyond the framework of the classical discipline
of kalam as well. In kalam, revelation serves as the basis for inferences, yet kalam
does not interpret the Qur’an literally. The most significant issue arising from
this is its disregard for the divinity inherent in language and the destabilization of
the balance between the divine essence in language and the anthropological. For
example, the Qur’an attributes to God organs such as hands and faces and verbs
such as to come,*® and theology has interpreted them as attributes such as power.
Within practical metaphysics, the significance of such expressions is preserved
with hermeneutical activity being conducted on their linguistic concepts and the
meaning of human organs and actions being expanded. Similarly, Allah’s teaching
of all the names to Adam*® is not obviously meaningful for kalam, because the
discipline of kalam does not have a theory of language. It has always existed within
a language and has reflected the anthropological features of language to the Qur’an.
According to religious education as a practical metaphysics, all languages are
semi-transcendental and semi-anthropological forms of the concept of Language.
Language is materialized as the codification of the series eidos,””* eidolon,”®* and
eikon>®*** in a language. The difference of eikons prevents the equivalence of signs
in languages, whereas eidos’ origin allows languages to be translated into each
other. This understanding presupposes that speaking goes back to before birth.
The Qur’an declares that humans had communicated with God before being born

55 The Noble Qur’an, 2:26, 11:37, 20:05, 20:39, 38:75, 39:56, 55:27, 89:22.
56 The Noble Qur’an, 2:31.

57 %  The essence of manifestation.

58 %% The form of manifestation in accordance with essence.

59 sxx The materiality of the form of manifestation in accordance with its essence.
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through language.®® Accordingly, while the genealogy of human beings is placed
in a divine context, language likewise has an intrinsic connection to truth through
God’s speaking and the primary father’s use of language.

In Tiirkiye, Yal¢in Kog’s theory of language serves as an impressive reminder
of the theory of language and spirit in Sufism, which is a discourse of subjective
religiosity. Kog refers to the pre-birth psiikhé-logical state as transcendence, the
period between birth and language acquisition as the interim stage, and the stage
after the acquisition of a language as the fallen stage.®! The level of observing the
truth and the use of language are different for each level. The language theory
of religious education as a practical metaphysics aims to restore the structure of
language that have been deteriorated by religious disciplines such as kalam as well
as in modern discourses related to language.

Another context for the problematic of the language relates to childhood.
Agamben’s Infancy and History meticulously addresses the linguistic elements
in the modern conception of childhood and its impact on the nature of experience,
but at the cost of arriving at the wrong conclusions. Agamben begins the book
with the following observation: “For just as modern man has been deprived of his
biography, his experience has likewise been expropriated.”® Childhood rises from
the silent waters of the all-pervading unconscious and prolongs into adulthood.®* The
silence of the unconscious is engraved in the word infancy, with in-fanzia namely
meaning wordless. As Agamben emphasized, the irredeemable lack of truth in
speech is what historicizes human beings.® The reason for the deprivation of truth
in language is the rift between signifier and sense that begins from childhood and
will never be closed. This is because the pronoun “I”” can only refer to one person,
yet has no single referent. The “I” within language is what enables speech, yet “I”
is entirely scattered throughout language.®® The fluidity of the “I”” in language starts
as the rejection of a conceptualization of language that goes back to pre-childhood.

60 The Noble Qur’an, 7:172.

61 Yalcin Kog, Theologia 'min Esaslari: Felsefe nin ve Teoloji 'nin Nazariyati Uzerine Bir Inceleme
(istanbul: Cedit Nesriyat, 2008), 190-204; Yal¢in Kog, Harf ve Nazariyat (Istanbul: Cedit
Nesriyat, 2021), 9-27; Yal¢in Kog, Theogonia 'mn Esaslari: Genesis Nazariyati Uzerine Bir
Inceleme (Istanbul: Cedit Nesriyat, 2010), 19-35.

62 Giorgio Agamben, Infancy and History: Essays on the Destruction of Experience, trans. Liz
Heron (London and New York: Verso, 1993), 13.

63 Agamben, Infancy and History, 48.
64 Agamben, Infancy and History, 52.

65 Emile Benveniste, Problems in General Linguistics, trans. Elizabeth Meek (Miami: University
of Miami Press, 1971), 217-18.
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If the history of the human being were to date back before birth to a divine world,
childhood would be nothing more than nostalgia confirming the innocence of life or
a vibration that shakes dianoesis. If a substantial “I” were to not exist and language,
which offers the capacity to develop a discourse in which the “I” is scattered,
were nothing more than a tool that enables human beings to represent their will
and desire, then a life that accounts for the content of “I” is forever deprived of
experience: “Infancy has its effect first and foremost on language, constituting it
and conditioning it in an essential way.”® Still, the facts that living beings other
than human beings all are present in language®” and that human beings have to
reside at the starting point of ambiguity where sign and referent diverge are perhaps
aresult of other living beings being nothing other than human speech. Perhaps the
problem lies in the incorporation of the reversal of genealogical connections within
the Western scientific tradition into the ambiguous characteristic of me on, namely
the onto-epistemological status of horaton. Perhaps unveiling the genealogy of
living beings in a proper manner will assist in understanding language, and thus
humanity, more accurately.

A change in the understanding of language necessitates a reevaluation of the
relationship between faith and belief. The discipline of kalam is a discourse about
belief, and equating the systematized belief within kalam with faith is a mistake.
Belief is a discursive interpretation of faith, a way in which the individual and
the community of believers understand faith. The source of faith is not human
but divine. Belief is the experience of this divinity and is historical because it is
discursive. Islamic scholars’ understanding of faith has common features with
Descartes’ judgment summarized in the sentence “I think, therefore I am.” The
traditional Christian interpretation of faith presupposes that Satan can corrupt
thought, and according to this assumption, almost no one can keep faith on their
own. This interpretation of faith is what incorporated Christian pastoral power as
an authority into all power relations and the governance of individual life. This
sentence from Descartes, which is not only one of the most famous sentences in
the history of thought but also a doctrine of faith in this article’s opinion, has an
internal consistency that is completely protected from the evil demon® that is Satan,
as clearly expressed in the Meditations. From the very beginning, Islamic scholars
had developed a highly rational discourse by acknowledging faith to be completely
free from the influence of Satan. This is in line with the literal meaning of the

66 Agamben, Infancy and History, 51.
67 Agamben, Infancy and History, 52.

68 René Descartes, Meditations on First Philosophy, trans. John Cottingham (Cambridge: Cambridge
University Press, 2003), 15.
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Qur’an. However, this interpretations of the relationship between faith and action
led to the construction of an over-objective religiosity modality. An over-objective
religiosity has prevented the development of an appropriate subjective religiosity
modality, and Sufism as the discourse of subjective religiosity, has never been
able to become an objective discourse -psychology. An over-objective religiosity
modality is vulnerable to a tendency toward radicalization and even to the excesses
of objective discourses themselves. An over-objective religiosity modality also gives
rise to problems for moral life. Similar to the image of citizenship today, objective
religiosity involves a way of life everyone must follow, and observing everyone to
live in accordance with the rules is enough. A practical metaphysics interprets the
relationship between faith and action in such a way as to allow for an integrated
construction of subjective religiosity with objective religiosity. For this purpose,
the prehistory of faith® must be taken into account. In a practical metaphysics,
both individual and social life are treated as artifacts (ergon), providing a more
explicit and robust connection between faith and behavior than what is found
in traditional religiosity. Considering life as an artifact fortifies the connection
between objective religiosity and subjective religiosity and allows the issue of
morality to be comprehendible within an ontological context. Other factors on the
construction of life as artifact involve striving for the positive state of affections
in parallel with the understanding of human beings as an empirical-transcendent
reality and becoming free of the negative state because it diminishes life force™
and the unity among the good, the beautiful, and the true.

Another point where religious education as a practical metaphysics differs from
kalam is ontology. The atomic theory acknowledged in the discipline of kalam,
which accepts God’s intervention in the world in line with the conceptualization
of a personal God, is more compatible with the literal meaning of the Qur’an when
compared to the ontology of Islamic thinkers. However, the atomism of kalam
restricts divine intervention to accidents, whereas the literal meaning of the Qur’an
indicates a complete divine intervention in matter.”' Additionally, a characteristic
feature of kalam is its cancellation of the principle of causality in order to explain
God’s intervention in the universe. This attitude was impossible to maintain and
later abandoned, after which the theology of the late (mutaahhiriin) period began.
Plato’s ontology is more appropriate in this respect. According to Plato, the five
great genera (megista gené) of being (on), sameness (tauton), otherness (thateron),

69 The Noble Qur’an, 7:172.

70 Benedic de Spinoza, Ethics: Proved in Geometrical Order, trans. Michael Silverthorne and
Matthew J. Kisner (Cambridge: Cambridge University Press, 2018), par. 197-198 (pro. 111/42).

71 The Noble Qur’an, 4:126, 17:44, 34:3, 57:4.
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change/motion (kinésis), and rest (stasis) are renewed by the Demiurgos in a unit of
ontic time, which differs from measured time.”” By keeping His gaze the sameness,
God prevents existence from falling into nothingness. In each renewal, otherness
and change (i.e., motion) are also renewed. Plato’s interpretation of change and
what remains the same in change also has important implications for the modality
of subjectivity.

In conclusion, religious education as a practical metaphysics must propose a
new definition of religious education as follows:

Religious education is a discourse that, based on the existential features and innate nature
(fitrah) and beginning with the historical conditions of the realization of a singular religious
subject, explains the characteristics of its cultural reproduction in each individual.™

To ground existence is to try to understand the Qur’an and Sunnah literally.
Because this understanding is discursive and therefore historical, the qualitative
difference between discourses and primary sources is always kept. Basing on
existence is a critique directed towards the current education paradigm that is
grounded on discourses. The second feature of the definition is that the subject
of religious education as a practical metaphysics is religiosity. Religiosity is a
polysemous word often used to denote a deeper and sincere adherence to religious
rules. As the subject of research in religious education, religiosity is the modality that
allows humans to develop a religious identity under specific historical conditions
and is how they become religious subjects. The religiosity modality, which is the
subject of religious education as a practical metaphysics, is an image rather than a
concept, because for a practical metaphysics, to know is to be.” Becoming is not
the actualization of a potential reality but rather the construction of an empirically
transcendent reality as a subject. On the other hand, due to religiosity being more
than just a concept, it does not only include discourses or restrict itself to propositions
and the interpretation of propositions: All phenomena crystallized in the network
of power relations are the object of research. In other words, practical metaphysics
examines forms of micro-powers, meso-powers, and macro-powers and warns
subjects against the ideologies that infiltrate the historicity of these forms of
power. For example, in modern meso-power, knowledge and power relations are

72 Oguz Hagslakoglu: Platon Okumalari 8, 2017, https://www.youtube.com/watch?v=8h6And-
3gad; Oguz Haslakoglu: Platon Okumalar: 14, 2017, https://www.youtube.com/
watch?v=HxkfEY SEmmo.

73 Giimiis, Din Okuryazarliginin Dogusu, 23.

74 Parmenides, The Fragmentd of Parmenides, trans. Richard Mckirahan (Las Vegas: Parmenides
Publishing, 2009), par. 5(4); Plato, Meno, ed. R.S. Bluck (Cambridge: Cambridge University
Press, 1961), par. 87c ff.
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intensified in bureaucratic spheres, and the over-charge of power in knowledge
suppresses the emancipatory quality of knowledge. McLuhan’s statement “The
medium is the message”’® emphasizes the transformative nature of knowledge in
modern society due to being conveyed through power relations.

In the definition of religious education as a practical metaphysics, the pedagogical
follows the determination of the conditions of historicization of the subject. This is
because education is the replication and representation of the image of the active
historical human being in a particular period and region during the processes of
individual subjectivation. All activities that shape human beings (e.g., formal
educational institutions, means of communication, family life) impart the features
of the historical human image on people and fulfill an educational mission. In this
conceptualization of education, the essential features of the modern definition of
education (e.g., the specific sense of desired behavior) are naturally present due to
the historical image of humans involving the highest level of productivity.

Conclusion

Throughout modernization, the natural sciences followed by the human sciences
have emerged as the primary authorities for comprehending the world and human
beings. Educational sciences and religious education science are included within
this scope. The status and nature of the science of religious education indicate
it to be a religious pedagogy. In this context, religious pedagogy serves as an
informational tool rather than as something that contributes to the formation of a
religious subject.

A practical metaphysics integrates all forms of discourse and non-discursive
constructs that emerge from humanity’s quest for meaning, centering its research
on the subject’s modality. A practical metaphysics in which the subject is the topic
of research not only involves an analysis of subject modalities but also shows the
pathways for a person to be oneself as another through its distinctive understanding
of human psychosomatic attributes. Hence, the modern distinction between the
practice of religious education and the science of religious education is invalid
within a practical metaphysics.

75 Marshall Mcluhan, Understanding Media (New York: McRaw-Hill Book Company, 1964), 9.
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A Theological Analysis of Biological Determinism Claims in the
Context of Epigenetics and Brain Plasticity

Biyolojik Determinizm iddialarina Epigenetik ve Beyin Plastisitesi Ozelinde Teolojik
bir Céziimleme

Seyithan Can’

Abstract

Several theoretical studies have investigated biological determinism. First, it leaves no room for divine intervention in the
various spheres of human activity. Second, it asserts that heredity significantly influences human behavior. This notion
emphasizes the idea that humans possess both freedom and wildness. According to biological determinism, behavior is
predetermined by DNA, reducing physiological brain activity. Consequently, what is commonly perceived to be human
freedom is illusory. If an individual’s actions are not a result of their own will, the issue of justice arises from the rewards
and punishments that God metes out in response to human behavior. To address the theological dilemmas posed by these
assertions of biological determinism, we sought to ground human freedom, will, and responsibility within the framework
of God’s justice, by drawing on insights from epigenetics and brain plasticity. However, can recent developments in
genetic science comprehensively elucidate human behavior, potentially revealing the freedom we once believed we
possessed to be an illusion? Answering this question was one of the primary objectives of this study.

Keywords: Kalam, Biological Determinism, Human Freedom, Epigenetics, Brain Plasticity

0z

Biyolojik determinizmin teolojik olarak birgok problemi de beraberinde getirmistir. Bunlardan ilki Tanri'ya herhangi bir
etkinlik alani birakmamasidir. ikincisi de insan davranislarinin meydana gelmesinde kalitimin etkili oldugunu belirtmeleridir.
Bu distince insanin 6zgir ve iradeli bir varlik olma tasavvurunu ortadan kaldirmaktadir. Clinki biyolojik determinizme
gére DNA'miz tarafindan dnceden belirlenen ve davranislarimiz, beynin fizyolojik aktivitesinden baska bir sey degildir.
Dolayisiyla insan 6zglrliglu dedigimiz sey aslinda bir yanilsamadir. Sayet insanin sergiledigi davranislar onun iradesiyle
gerceklesmiyorsa, Tanri'nin insan davranislarina karsilik verdigi ceza ve miikafat, adalet problemini doguracaktir. Biyolojik
determinizmin bu iddialarinin teolojik agidan ortaya g¢ikardigi problemlere karsilik, epigenetik ve beyin plastisitesini temel
alarak insanin 6zglrltgu, iradesi ve sorumlulugunu, Tanri'nin adaleti perspektifinde temellendirmeye galistik. Bununla
beraber, genetik bilimdeki yeni kesifler, daha 6nce sahip oldugumuzu dustindiglimuz 6zglirligl bir yanilsama olarak
ortaya ¢ikarmada insan davranisini eksiksiz bir sekilde agiklar mi? Sorusunun cevap bulmasi, ¢alismanin temel amaglari
arasindadir.
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Introduction

Throughout history, one of the most debated and thought-provoking issues
that has preoccupied humanity is the question of freedom and destiny. Nearly all
theological paradigms have presented ideas on this subject. Theologians and clergy
have attempted to provide explanations within the framework of their religious
understanding. In this context, along with the understanding that humans are free,
schools of thought have argued that they are partially free and not free. The issue of
human freedom continued to be debated despite the technology that developed with
a rationalist and positivist understanding of science after the Renaissance. However,
the emergence of new knowledge about the biological and psychological nature of
human beings after the 17th century led to differentiation in the methodological
course of human freedom and destiny. Therefore, this metaphysical debate has
acquired a biological and physical structure in the modern period, and has acquired
ontological and epistemological differences.

Toward the end of the 20" century, the most important advances in humanity
were made in the science of heredity. The concept of a gene has been defined, and
it has been stated that the DNA sequence contains information that determines all
the characteristics of an organism. Since the discovery of DNA, molecular biology,
and genetics have been added to the paradigms of science. When the Human
Genome Project was completed in 2001, it was understood that human traits and
characteristics are influenced by their genes. According to this understanding,
people’s biological destiny is determined by their genes. Some believe that their
lives are determined by their health, success, or happiness, which is encoded by
their genes.' The discourse on ”Our Genes are Our Destiny” has had a wide social
impact in this century, leading to negative attitudes toward the future of human
beings. Concerns arise from attitudes that are grounded in genetics. Conversely,
an understanding of the genetic diversity and interactions between genes and the
environment can foster positive and inclusive perspectives. ? In studies conducted
from the perspective of modern science in human biology, no definite conclusion
has been reached regarding whether humans are free. According to modern scientific
methods, scientists claim that human beings are not free, as are those who argue
that they are. Although human freedom is a topic of discussion in the metaphysical
field, we believe that it should be justified within the framework of the information
provided by science. When we look at classical Islamic theology, particularly
the science of kalam, we see that Muslim theologians (mutakallimiin) grounded

1 Dawkins, Gen Bencildir; Inan, “Beyin Nedir? "den “Yasam Nedire: Bir hayat seriiveni Tiirker
Kilig, 131-32; Kilig, Yeni Bilim: Baglantisallik Yeni Kiiltiir: Yasamdagshk, 92.

2 Inan, “Genin Otesine Gegmek”, 77.
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the relationship between God and the world in their existing understanding of
science. In discussions on God and existence, they presented ideas against the
rigid determinism of Greek atomism. Mutakallimiin both accepted the cause-and-
effect relationship within the framework of their own the theory of atomism and
grounded the relationship between God and the universe, according to substance/
jawhar and accident/‘arad concepts.® Despite these disagreements, they have
generally constructed relationships between God and humans based on human
will, power, freedom, and responsibility (taklif), in terms of human actions. While
defending God’s omnipotence and omniscience in all aspects, they also emphasize
that God is a just and wise being. Therefore, they accepted that they would reward
and punish human beings for their free action. Mutakallimiin did not oppose the
existing scientific understanding of time. In this context, justifying theology
through modern science has been a methodological approach (daqiq al-kalam)
used by scholars since early years.* In this context, we believe that establishing
human freedom and the biological foundations of modern science will contribute
to the discussions in the field of metaphysics. As the realm of human action is
primarily physical and biological rather than metaphysical, it is worth emphasizing
that describing such topics based on biological foundations is more convincing
and acceptable. However, today’s Islamic theologians in the field of kalam have
not paid sufficient attention to modern science. When we look at the studies on
genetics, epigenetics, and brain plasticity in the literature, they are generally
approached from a biological and medical perspective. Although there have been
introductory studies on the philosophy of epigenetics, our work is original in terms
of its theoretical approach.

In this study, the claims of biological determinism made by modern science
are viewed as contradicting human freedom and God’s justice. As such, issues
of human freedom and God’s justice have been examined through the lens of
human biology, which forms the basis of genetic determinism. From a biological
perspective, this study aims to prevent the misapplication of biological claims that
undermine the religious understanding of humans and humanity. Consequently,
in response to the claims of biological determinism and the theological concerns
they raise, we sought to establish a foundation for understanding human freedom,
will, and responsibility, as well as God’s justice, based on epigenetics and brain
plasticity. We focused on epigenetics and brain plasticity because they are closely
linked. Epigenetic mechanisms regulate brain plasticity and modulate the impact
of our experiences on the brain. For example, environmental challenges and stress

3 Bulgen, “Al-Maturidi and Atomism”, 223-64.
4 Bulgen, “Science and Philosophy in the Classical Period of Kalam”, 940.
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can result in epigenetic changes that affect brain plasticity. Conversely, a rich and
stimulating environment can enhance brain plasticity, thereby leading to epigenetic
changes. The fact that our study was situated within the context of epigenetics
and brain plasticity suggests that the two complement each other. Although more
research is needed, this study represents an important step toward reconciling the
perspectives of biology and theology. Overall, this study sheds light on the complex
dynamics among human biology, freedom, and God’s justice.

1. Biological Determinism and Theology

The belief that human characteristics, such as intelligence, behavior, and physical
traits, are determined by genes is often referred to as genetic determinism, which
is a form of biological determinism.’ Biological determinism considers genes
or DNA as physical agents, and places greater emphasis on their roles in human
biology.® Genetic determinism can be classified into three types: strong, moderate,
and weak. Each form had a different definition.” These definitions typically focus
on one-to-one relationships among genes, proteins, functions, and traits.® In other
words, genetic determinism is the belief that genes (genotypes) determine certain
physical traits or behaviors, and is often referred to as the idea’ that human existence,
intelligence, behavior, development, health, disease, and physical characteristics
are all determined by genes.'?

5  Gericke vd., “Exploring Relationships Among Belief in Genetic Determinism, Genetics
Knowledge, and Social Factors™, 1226.

Giingor ve Erdem, “Genetik Determinizme Dair Kavramsal Inceleme”, 663.
Resnik ve Vorhaus, “Genetic Modification and Genetic Determinism”, 3.

8  Gericke vd., “Exploring Relationships Among Belief in Genetic Determinism, Genetics
Knowledge, and Social Factors”, 1223; Sarraf, Woodley Of Menie, ve Feltham, Modernity and
Cultural Decline, 1; Ellison ve De Wet, “Biological Determinism”, 1; Gericke vd., “Exploring
Relationships Among Belief in Genetic Determinism, Genetics Knowledge, and Social Factors”,
1225; Carroll vd., “A Cross-Disciplinary Survey of Beliefs About Human Nature, Culture, and
Science”, 6; Baris, Umut ve Kaygt Arasinda Genetik Miidahale, 47.

9  Resnik ve Vorhaus, “Genetic Modification and Genetic Determinism”, 11; Shafique ve
Wyne, “Beyond Theology into Biological Sciences? Historical Discourse on the Concept of
Determinism”, 373.

10 Gericke vd., “Exploring Relationships Among Belief in Genetic Determinism, Genetics Knowledge,
and Social Factors”, 1226; De Melo-Martin, “Firing up the Nature/Nurture Controversy”, 526;
Giingor ve Erdem, “Genetik Determinizme Dair Kavramsal Inceleme”, 663; Resnik ve Vorhaus,
“Genetic Modification and Genetic Determinism”, 11; Shafique ve Wyne, “Beyond Theology
into Biological Sciences? Historical Discourse on the Concept of Determinism”, 373.
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Scientists who promote genetic determinism argue that a cause-and-effect
relationship is necessary to explain the determinism of human behavior."! They
assert that human life is based on a necessary cause-and-effect relationship and
can be explained by biological processes, and that genes are the source of human
nature, behavior, values, beliefs, emotions, gender identities, culture, and the human
life cycle.’> For example, early twentieth-century determinist Henry Goddard
stated that “intelligence is the principal determinant of human behavior, which is
conditioned by an innate nervous mechanism, and the degree of efficiency of this
mechanism, and hence the level of intelligence or mental level of each individual,
is determined by the type of chromosome that is assembled by the fusion of germ
cells, which is hardly affected by subsequent influences, such as serious accidents
that can destroy part of the mechanism.” ' In this view, genes alone are the source
of the characteristics and behaviors of living organisms.!*

Historically, determinism has been defended by many people. For the first time,
determinism has been traced back to Greek philosophy. Democritus and his teacher,
Leucippus, accepted that everything was the result of natural laws. In addition,
a strong claim of determinism was found in Stoic Chrysippus. He defines fate as
“the natural order of all things established from eternity, consisting of things that
mutually follow each other in an unchangeable and indestructible context.'> We
can say that the deterministic approach to the world has a foundation in the social
sciences, starting with Hobbes (1588-1679).'¢ With the discovery of DNA and the
contributions of many scientists, biological determinism has begun to be openly
defended.'” After Charles Darwin’s (1809—1882) Origin of Species was published in
1859, biological determinism gained widespread support as social theory. German
biologist Ernst Haeckel (1834-1919), a contemporary of Darwin and enthusiastic
supporter of Darwinism in his own country, suggested that the gill-like slits in

11 Castéra ve Clément, “Teachers’ Conceptions About the Genetic Determinism of Human
Behaviour”, 420; Soysal, Gen Otesi-Insan Sonrast, 265.

12 Carroll vd., “A Cross-Disciplinary Survey of Beliefs About Human Nature, Culture, and Science”,
6; Muskavitch, “Genetic Determinism in the Post-Genomic Age”, 6; Ryan, “A Thumb on the
Scale”, 7; Shafique ve Wyne, “Beyond Theology into Biological Sciences? Historical Discourse
on the Concept of Determinism”, 363; Gildersleeve ve Crowden, “Genetic Determinism and
Place”, 142; Kegel, Epigenetik, 44.

13 Ryan, “A Thumb on the Scale”, 7.

14 Zwart, “Genetic Determinism”, 1; Gildersleeve ve Crowden, “Genetic Determinism and Place”,
142; Giingdr ve Erdem, “Genetik Determinizme Dair Kavramsal inceleme”, 662.

15 Sutton, “Religion and the Failures of Determinism”, 27.
16 Kiigiiksonmez, “Azinlik Raporu”, 182.
17 Dahm, “Friedrich Miescher and the Discovery of Dna”, 284.
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human embryos represented the gills of ancestral adult fish."* Evolutionism has
transformed the concept of human nature into a model, in which environmental
pressure acts on random gene mutations and reproductive combinations.'® Swiss-
born naturalist Louis Agassiz (1807-1873) explicitly advocated genetic determinism,
stating that “the brain of the has the incomplete brain structure of a seven-month-
old baby in the white womb. English scientist Herbert Spencer (1820-1903) echoed
this sentiment in 1895.%

An important step toward the framework of genetic determinism was taken by
Weismann (1834-1914). Weismann argued that the inherited “determinants” are
the factors in the “germ plasm,” which we now recognize as “genes” encoded in
“DNA.”*! Henry Goddard (1866-1957) saw intelligence only as a trait rigidly
transmitted from generation to generation.? In the last 15 years, in the USA, the
UK, and more recently, in Western Europe, biological determinist theories have
become an important element in political and social struggles. The beginning of
this new wave was marked by Arthur Jensen’s article published in 1969. Jensen
claimed that most of the differences in 1Q test performance between blacks and
whites were genetic in origin.”® The Psychologist Richard Hernnstein openly
supported genetic determinism and extended it to the working class.?* In his
book “The Gene is Selfish,” Dawkins argued that we are machines created by our
genes and therefore have certain qualities in our genes.” Behavioral geneticists,
including these names and many others, generally do not support strong genetic
determinism.?® According to proponents of genetic determinism, the relationship
between genes and the body is one-way, that is, changes in genes are reflected in
the body, but changes in the body itself due to its past and environment are not
reflected in genes. Genes control the body that carries them, but are not affected by
changes that occur in the body during development.”” They base this understanding

18 Ryan, “A Thumb on the Scale”, 8.

19 Bandura, “Reconstrual of ‘Free Will’ From the Agentic Perspective of Social Cognitive Theory”,
86.

20 Ryan, “A Thumb on the Scale”, 8-9.

21 Muskavitch, “Genetic Determinism in the Post-Genomic Age”, 2.

22 Ryan, “A Thumb on the Scale”, 18.

23 Lewontin, “Biological Determinism”, 153.

24 Lewontin, Rose, ve Kamin, Not In Our Genes: Biology, Ideology, and Human Nature, 19.
25 Meaney, “Nature, Nurture, and the Disunity of Knowledge”, 51.

26 Newson, “The Nature and Significance of Behavioural Genetic Information”, 98.

27 Soysal, Gen Otesi-Insan Sonrast, 105; Baris, Umut ve Kaygi Arasinda Genetik Miidahale, 196-
97.
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scientifically on the process of protein synthesis. In this context, they assumed
that protein synthesis was unidirectional. In other words, information is transferred
unidirectionally and irreversibly from DNA to RNA and then to proteins. Because
of the unidirectional view from genes to proteins, organisms are automatically
considered to be the result of genes, which are their cause.?® The image of genes
as self-contained causal agents underlying all aspects of an organism’s life implies
that human life is controlled by its genes and that human destiny is determined
by these genes.”

Biological and behavioral determinists, all scientists who advocate determinism
when asked whether a man is free, would answer no. We may have illusions of
freedom, but they argue that our choices are programmed by our genes or infantile
upbringing. In Dawkins’ words, we are “big robots” containing genes, and these
genes “control us in body and mind.” Even the illusion of freedom is programmed
into us by evolution because illusions are adaptive.*® Schopenhauer’s thought “we
are free to do what we want, but we are not free to want to do it,” expressed in his
work The Voluntary Freedom of Man, comes to the fore again.*!

If the claim of biological determinism is accepted as true, many theological
problems arise. The first of these is human freedom. As mentioned above, if our
behavior is based on the necessary cause-and-effect relationships between genes or
neurobiological processes, we cannot claim that humans are free. In addition, it raises
issues related to human responsibility and accountability. Theoretically, humans
are considered responsible for all their actions. In return for this responsibility,
God holds them accountable for the reward or punishment. If human behavior
does not occur according to one’s own will, the punishment and reward that God
bestows upon human actions will become a problem of justice. Ultimately, do
new discoveries in genetic science explain human behavior so completely that
the freedom we previously thought we had was revealed as an illusion? Do genes
determine everything about us? Should we succumb to fatalism if we believe that
everything lies within our genes? Alternatively, should we seek the force of will

28 Kegel, Epigenetik, 63; Soysal, Gen Otesi-Insan Sonrasi, 85; Baris, Umut ve Kaygi Arasinda
Genetik Miidahale, 43.

29 Smith, ve Burns, “Genetic Determinism or Genetic Discrimination?”, 35; Muskavitch, “Genetic
Determinism in the Post-Genomic Age”, 1; Baris, Umut ve Kaygi Arasinda Genetik Miidahale,
47; Soysal, Gen Otesi-Insan Sonrast, 88-89.

30 Lewontin, Rose, ve Kamin, Not In Our Genes: Biology, Ideology, and Human Nature, 2877.

31 Martucci, “At the Beginning Was the Evil: Biological Determinism and Destiny in Lombrosian
Criminology”, 53.
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to use genetic knowledge to improve human conditions?*? Producing theological
answers to these and similar questions is crucial for the field of science and
continuity of theological paradigms. Therefore, responding to these claims from
the same perspective on human nature would build a solid foundation for theology.
At this point, we will first analyze the claims of biological determinism within the
framework of epigenetics, a rare field in modern biology.

2. Against Genetic Determinism: Epigenetics

The claims of genetic determinists regarding human actions have been criticized in
many respects. One of the most important of these is that it ignores the “multiplicity
of elements” that determines human destiny.*® In genetic science studies, especially
since 2016, it has been understood that there is a new coding system for genetic codes
that reveals that genetic coding has far exceeded its limits and powers. Epigenetics is
anovel research field.* In Greek, “epi-,” which means above, upwards, briefly means
changes made above genetics. This term was first coined by British embryologist
Waddington in his 1940 book Organizers and Genes, in which he mentioned that
environmental conditions can affect gene expression, and thus alter development.®
This concept has been differently defined by several researchers. For example, Bird
defined it as the structural adaptation of chromosomal regions to record, mark,
or maintain an altered activity. This definition covers a wide range of epigenetic
marks, from transient epigenetic marks, where the epigenetic mark determined by
environmental stimuli may last only a few hours, to hereditary marks.* According
to Waddington, epigenetics is the study of epigenesis, and how genotypes reveal
phenotypes during development. Waddington used this term to encompass the
activities of all developmental biologists who have studied how gene activity elicits
phenotypes during development. However, developmental biologists rarely use this
term to describe their field.’” Arthur Riggs and colleagues defined epigenetics as
“the study of mitotically and/or meiotically inheritable changes in gene function that
cannot be explained by changes in DNA sequence”. Although these definitions differ
in certain respects, they are often combined as they point to a single phenomenon.
Currently, epigenetics are defined as molecular factors and processes that affect
the activity of genes that can be transferred to daughter cells by mitosis or meiosis,

32 Peters, Playing God?, 21.

33 Gildersleeve ve Crowden, “Genetic Determinism and Place”, 145.
34 Kilwg, Yeni Bilim: Baglantisalltk Yeni Kiiltiir: Yasamdaslik, 28.

35 TInan, “Genin Otesine Gegmek™, 77.

36 Peckham, “Epigenetics”, 10.

37 Bird, “Perceptions of Epigenetics”, 396.
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which regulate genome activity without causing changes in the DNA sequence.®®
Based on these definitions, epigenetic theories have been proposed to explain the
genetic determinism in historical processes. Epigenetic theory emphasizes that not
only is the biological structure of a human being effective in his/her personality,
behavior, intelligence, and physical characteristics.* In contrast, human behavior
cannot be evaluated independently of time, space, and culture.*

The complex interactions and interdependence of genes and environments,
a fundamental and often-overlooked fact in biology, undermine the idea that
genotypes alone determine phenotypes.*! Critics of biological explanations of
human nature argue that biological explanations of human behavior or human
disease are reductionist, that genes can only be understood as contributing causes,
and that organisms constantly interact with their environments in complex ways.*
Many authors, including Richard Lewontin, Steven Rose, and Leon Kamin, have
written articles criticizing biological determinism.*

Epigenetics challenges the assumption that hereditary information is encoded
solely or entirely in DNA sequences, leaving the possibility of other inheritance
mechanisms open.* According to epigenetic understanding, DNA is only a blueprint
and environmental signals affect the expression of proteins produced by DNA.#
Therefore, epigenetic experiments have shown that backward flow is also possible
and that changes in body cells can be transferred to subsequent generations. In
particular, one-way irreversible information flowing from DNA to RNA and then
to proteins, as claimed by genetic determinism, has lost its validity. Epigenetics has
shown that the DNA—RNA— protein pathway can also be reversed. In other words,
everything that changes the protein structure, action potential, and environmental
factors can change DNA. This scientific knowledge not only frees man from
being a prisoner of his gene structure but also gives him the power and freedom
to influence even his DNA through his thoughts and creativity.*

38 Baris, Unut ve Kaygt Arasinda Genetik Miidahale, 62-63; Kilig, Yeni Bilim: Baglantisallik Yeni
Kiiltiir: Yasamdagshk, 27-28.

39 Baris, Umut ve Kaygt Arasinda Genetik Miidahale, 73.

40 Inan, “Genin Otesine Gegmek”, 81; Kegel, Epigenetik, 303; Baris, Umut ve Kaygi Arasinda
Genetik Miidahale, 83.

41 Resnik ve Vorhaus, “Genetic Modification and Genetic Determinism”, 3.

42  De Melo-Martin, “Biological Explanations and Social Responsibility”, 346.
43 Sarraf, Woodley Of Menie, ve Feltham, Modernity and Cultural Decline, 31.
44  Peckham, “Epigenetics”, 9; Soysal, Gen Otesi-Insan Sonrasi, 109.

45 Soysal, Gen Otesi-Insan Sonrast, 136-37.

46 Kuilig, Yeni Bilim: Baglantisallik Yeni Kiiltiir: Yasamdashik, 92.
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Even in cases in which the genes are identical, gene expression can be completely
different. Even if hereditary genes remain unchanged, they can be altered. The
physical environment has components such as climate and geography; living
conditions arising from material and spiritual factors such as nutrition and access
to love and affection; and all experiences covered by the components of inherited
historical past, behavior, emotions, thoughts, and beliefs affect genetic expression,
in other words, genetic destiny, to varying degrees. In this sense, the genetic destiny
is flexible.*” For example, identical twins share the same genotype, but differ in
height, temperament, and other characteristics.*® Even two identical individuals,
who are perfect clones in all aspects, have different desires.* If phenotypic traits are
predetermined by genotype, as claimed by genetic determinism, different numerical
abilities, height measurements, and voice tones of many identical twins cannot be
expected or explained.*® However, their reactions to events, tastes, and habits also
differ.’! Therefore, understanding that human nature is shaped by gene— culture
interactions rather than genetic coding seems to be much more accurate.”> The
state of an organism at any given moment depends on the genes carried by its cells
and the environment in which they develop. Consistent generalizations cannot be
made regarding the developmental patterns of the different genotypes in different
environments. For example, one genotype may develop better at low temperatures
than at other temperatures, or worse at other temperatures.>® Recent research has
also identified gene— environment interactions that predispose individuals to
traits, such as emotional disorders or antisocial behavior. A large study identified
individuals among young adults in New Zealand who had experienced several
major stressors such as relationship breakdown or death in the family. If stressed
individuals carry genetic variations in a protein that controls serotonin activity, then
the risk of depression is much higher. Neither genes nor stress alone predispose
individuals to depression. However, these two factors form a combination of factors
that determine depression.>

47 Karagay, Mutlu Beyin, 50-51; Soysal, Gen Otesi-Insan Sonrasi, 307; Baris, Umut ve Kaygi
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48 Genotype can be defined as the inherited potential of an organism. For example, a person’s
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Epigenetics fundamentally shape who we are by translating our experiences into
gene expression profiles. If we want to improve or change ourselves, we should
actively seek experiences that will help us to develop the way we want.> However,
in some cases, individuals can change the characteristics inherited from their genes
and the concept of free will emerge. Based on this concept, it has been shown that
individuals can alter the activity of genes under the influence of environmental
conditions. Therefore, a paradigm that opposes epigenetics to biological determinism
is important for theological justification of human freedom and responsibility.

Even in cases in which the genes are identical, gene expression can be entirely
different. Although inherited genes may remain unchanged, they can be altered.
Environmental factors are categorized under the umbrella of the environment,
such as climate and geography, along with the physical environment, as well as the
material and spiritual conditions derived from factors such as nutrition and access
to love and attention, hidden collective experiences of the inherited historical past,
behavior, emotion, thought, and belief components in fluence, genetic expression,
or genetic destiny to varying degrees. In this sense, the genetic destiny is flexible.*
For example, although identical twins share the same genotype, their height,
temperament, and other characteristics differ.”’ If phenotypic traits are predetermined
by genotype, as claimed by genetic determinism, it is not expected that many
identical twins will differ in their numerical abilities, stature, and tone of voice.*®
However, their reactions to events, tastes, and habits also differ.>® Therefore, the
understanding that human nature is shaped by gene— culture interactions rather than
genetic coding seems much more accurate.®” The state of an organism at any given
moment depends on both the genes it carries within its cells, and the environment
in which it develops. Consistent generalizations cannot be made regarding the
developmental patterns of the different genotypes in different environments. For
example, one genotype may develop better at low temperatures than at other
temperatures, or worse at other temperatures.®' From a theological perspective,
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the opposing paradigm that epigenetics bring to biological determinism plays an
important role in grounding human freedom and responsibility.

3. Against Neurophysiological Reductionism: Brain Plasticity

Plasticity was first conceptualized as a way of understanding the point of
contact between cultural and social processes and individual biological brains.
In this context, it was used to describe how the brain develops its own history
and quality beyond genetic determination by modelling itself.®> In contemporary
neuroscience, plasticity has emerged as a fundamental concept, validated by
advanced imaging techniques, and embraced by extensive clinical, experimental,
and theoretical studies.®> Malabou stated that there are two types of plasticity:
positive and destructive plasticity. In positive plasticity, a constant balance is
maintained between the capacity for change and ability to remain the same. Here,
plasticity describes the continuous process of the destruction and repair of a stable
form. By contrast, destructive plasticity does not lead to repair and leads to small
and large deformations.*

The concept of plasticity has a long philosophical history.- from Goethe to
Hegel, Nietzsche and Freud. In this history, plasticity constitutes the transformational
continuum between nature and history or between the body and soul.®* The origins
of the concept can be traced back to Ralph Cudworth’s concept of “plastic nature”
or to early modern theories of the peculiar material properties of the flexible
nervous system. ® The term plasticity was first applied to behavior by William
James in 1890 in his Principles of Psychology. The first person to use the term
neural plasticity is thought to be Polish neuroscientist Jerzy Konorski. Santiago
Ramoén y Cajal, the father of neuroscience, used the term neuronal plasticity to
describe non-pathological changes in the structure of adult brains. According to the
famous Neuron Doctrine, Cajal first defined neurons as basic units of the nervous
system. This definition provides an important basis for developing the concept of
neural plasticity. Many neuroscientists have used the term plasticity to describe
the regenerative capacity of the peripheral nervous system, and Cajal’s conceptual
transfer of the term has led to contentious debate.*’
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Neurobiology, which began its rapid rise in the 1980s and continues to gain
prominence, has become one of the most promising and extensively explored
disciplines since the beginning of the 21st century. Until about 20 years ago, when
neuroscience was still relatively unknown, biologists claimed that human behavior
was solely driven by hormones, genes, and synapses, and that the influence of free
will was weak. As a result, a prevailing belief emerged that everyone is born with
a certain brain, and that these brains remain fixed and unchangeable.®® This belief
posits that the human brain is a sophisticated machine that regulates input— output
processes and that all human emotions, thoughts, and behaviors are rooted in the
neurobiological structure of the brain.®” The Western world explains individuals’
abilities, professions, achievements, and failures within the context of this fixed
brain system.”

The idea that our behavior is caused by the physiological activity of the brain
is theologically problematic because it refutes the traditional view of free will.
"I According to this idea, actions that are believed to be driven by free will are
nothing more than electrochemical brain processes. As every event in the chain
of biochemical reactions depends on the previous event, it has been argued that
humans are not free.”” However, the results of their study provide strong evidence
that the human brain is far from complete during early childhood. Contrary to
neurobiological determinism, it has been discovered that humans do not live in
a deterministic universe and that the brain is not static—that is, unchanging, as
previously thought—but has a changeable structure and plasticity. Brain structure
constantly changes in response to an unexpectedly wide range of experiential
factors. The plasticity observed throughout the brain emphasizes that it is a highly
adaptable and developmentally learning organ.” The distinct organization of various
regions of the cortex is not predetermined by genetics; instead, it can be shaped by
acquiring data and experience.” Neuroplasticity studies have demonstrated that
any type of mapped continuous activity, including physical and sensory activities,
learning, thinking, and imagination, can alter the mind and the brain.” Our brains
continuously shape themselves in a unique and individual manner through their

68 Boaler, Sinwrsiz Zihin, 26; Doidge, Kendini Degistiren Beyin, 12-13.
69 Odemis, “Determinizmin Yeni Savunmas1”, 32.
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425



darulfunun ilahiyat 35/2

lived experience. Cultural activities such as reading, receiving music education, and
learning a new language have contributed to this change. Reading a single sentence
can lead to the formation of new connections in the brain, thereby causing changes.”
When we draw conclusions from this information, we can say that our social lives
can change and transform our mental structures.”” Preferences are motivational
passions that should not be confused with behavioral choices based on reflexes
or automatism. The detailed circuitry in the human brain is not pre-programmed;
instead, genes provide highly general instructions for the organization of neural
networks, and fine-tuning of these networks is achieved through experience.”
Therefore, who we truly are is not predetermined, fixed, or a specific “thing.””

The discovery of neuroplasticity, which demonstrates that our brains can change,
can be considered one of the most valuable findings of the past decade.*” For
example, when people learn new motor skills such as playing an instrument, plastic
changes occur in the structure of the nervous system cells underlying motor skills.
It is shaped by cultural activities, such as reading, studying music, or learning a
new language. Even the sentences that we read can cause changes in the brain by
creating new connections.®!

The basic assumption of brain and behavior plasticity studies is that if behavior
is changing, there must be some change in the organization or properties of the
neural circuits that produce that behavior.®* Our brains, and therefore, our mindsets,
can change and transform our biological and social lives.®* All of these findings
show a dramatic impact of the environment on brain plasticity.** The discovery
of neuroplasticity, which reveals changes in the brain, can be considered as the
most valuable data in the current decade.®® The description of human behavior
as a flexible and variable connection network in the brain has brought about a
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real theoretical and epistemological revolution.®® At the same time, it is seen as
the key to our future, as it opens the doors necessary to adapt to our equipment.®’
The fact that the brain is “plastic” throughout life, not fixed after a critical period,
as assumed by Weisel and Hubel, is now increasingly recognized as the key to
understanding its many functions.®®

Consequently, the human brain changes its form tirelessly, and constantly rebuilds
its circuit system. As the brain continues to change throughout life, a person’s
identity, personality, beliefs, and behavior are similar to those of a moving target
with no final destination.®* Good or bad mental imprints can lead to such habits.
If we develop a bad posture or good behavior, they will also become permanent.
This situation and variability manifests itself in the whole of human life. This
means that one’s personality as an adult was neither fixed nor unchanged.”® The
brain continues to change even in adulthood.” This variable structure of the brain,
called neuroplasticity, provides a new perspective on the issues of human freedom
and responsibility.

4. God’s Justice and the Biological Basis of Human Freedom: Epigenetics
and Brain Plasticity

There have been two opposing views in the history of thought: the idea that
human beings are free in their actions and choose every action of their own free
will, and the determinist view that actions are caused by a biological process.*?
According to the determinist perspective, which is the subject of this study, all
phenomena related to individuals and society arise from nature. Inequalities in
society are considered to be related to the genetic makeup of individuals, and are
seen as an inevitable outcome.” According to this viewpoint, in the context of
genetic determinism, a person’s fate is determined by their genes or neurobiological
processes, and the individual cannot change this predetermined fate.”
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The issue of human freedom in classical Islamic theology (kalam) has been
addressed and discussed in a theological context. However, there is a general
perception of Jahm b. Safwan (d. 128/745), who was accepted as one of the early
theologians, has an approach that human beings do not have free will*, and there
are also approaches that he has a different thought. According to Seyithan Can,
who wrote an independent work on the subject, al-Jahm’s attribution of all his
actions to Allah led to the perception that he had abolished the freedom of will. Can
states that electrical activity, which is accepted in modern science as the initiator
of human actions, is compatible with Jahm’s idea that “God creates power.” After
the creation of power (electrical activity), humans cannot influence the process of
an act. Electrical signals are generated in the brain during an individual’s action.
These signals are sent to the muscles through neurons in the motor area. After the
signals are sent to the muscles, energy is generated for the muscle contraction.
With this energy, the human muscle contracts and activates the skeletal system to
which it is connected.” The scientific information provided reveals that man has
no influence on the stages at which he creates an act. Therefore, Jahm’s idea that
“might be created by Allah is compatible with scientific data.®’

There is no disagreement among Mu’tazila scholars regarding the point at which
humans are considered free. Humans possess created, active, and free will. When
performing an action, humans utilize their power according to their will, thereby
necessarily knowing themselves as being with free will.”® Everyone who has reason
recognizes that when he desires action, he is inclined toward it and that he himself
determines whether he desires the action. He distinguished between wanting and
non-wanting actions. Therefore, because a man performs his actions without any
external influence to make them difficult, he is responsible.

al-Ash‘ar1 (d. 324/935), the founder of another important school of theology,
places God’s absoluteness at the center of the occurrence of action. According to
him, because of his absoluteness, Allah encompasses all the aspects of his creation.”
Although the Ash‘arites do not seem to have space for human beings within the
framework of absoluteness, they attempt to justify human responsibility through
the concept of kash/acquisition.'®
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On the other hand, al-Maturidi (d. 333/944) emphasized that men would. At this
point, Maturidi scholars have stated that a man must feel that he will.!" Therefore,
the occurrence of human action is within his will."”? According to Maturids,
there is an intellectual necessity for human beings to generate their own free will.
Therefore, this possibility could not be ruled out. Consequently, although there
are different approaches to the issue of human freedom, Muslim theologians have
attempted to demonstrate this by developing theories that human beings are free
of their actions. According to them, if a man was not free in his actions and God
punished him in the Hereafter, this would be unjust. Therefore, it can be said that
today’s theologians are against biological determinism within the framework of
human freedom and responsibility.

When considered theologically, understanding, accepted as neurobiological
and genetic determinism, reveals several problems. As partially mentioned in the
previous sections, the understanding that human destiny is determined by genes
eliminates human responsibility. When responsibility disappears, it becomes clear
that it is impossible to condemn and punish those who commit evil deaths.'”® From
a theological perspective, the foundations of punishment and reward are closely
related to the human responsibility for one’s actions. If deterministic claims are
accepted as true, they would imply an issue of justice in the relationship established
by God. Traditionally, the concept of divine justice assumes that humans can make
choices and are accountable to them. Such thinking also leaves believers floundering
the inescapable necessity of experiencing predetermined and unchangeable destiny.
Therefore, biological determinism cannot be theoretically accepted. This theory
is supported by the epigenetic paradigm, which rejects the genetic determinist
perspective and emphasizes the complex interplay between genes and behaviors/
traits. In the epigenetic paradigm, genes are not only seen as deterministic entities,
but also as carriers of stability, while allowing for the presence of change. This
perspective aligns with theological concepts emphasizing the transformative nature
of human beings and their potential for growth and development. It acknowledges
that individuals are not bound by a fixed and unchangeable genetic blueprint but
rather have the capacity for adaptation and the ability to shape their own lives. In
this respect, not only what genes bring to the species, but also what the species
brings to the genes is important.!® This epigenetic paradigm refutes the notion
that genes are perceived as determinants of fate, by highlighting the significant
role of environmental factors in a person’s life. This finding emphasizes that the
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104 Soysal, Gen Otesi-Insan Sonrast, 97.

429



darulfunun ilahiyat 35/2

functions of genes are influenced by these environmental factors. 1 In this context,
it supports the concept of free will, which should be theoretically accepted. %
Although we are born into different parts of the world under various conditions,
we generally have similar brain structures. '’ The fact that people share similar
brain structures implies that, if one person is capable of doing something, others
can also potentially do it.!” This clearly demonstrates that justice is the ontological
foundation for God’s relationship with humans.

Brain plasticity is another ontological factor of human freedom. The human
brain establishes a system of circuits by constantly changing their shape. Therefore,
contrary to claims of neurobiological determinism, human identity, personality,
beliefs, and behaviors do not have a final destination. ' The mental imprints people
form can be transformed into habits. Whatever behavioral patterns develop, this
behavior becomes permanent and becomes one’s personality. For example, if a
person concentrates on good behavior, they become good. If someone develops
bad behavior, it becomes bad, and this badness becomes permanent. ''° The state
of variability between the good and bad in humans is also not permanent. This
variability manifests throughout the human life.""! Therefore, from a neuroethical
perspective, the elastic aspect of the human brain structure can be considered the
ontological basis for attributes of both divine justice and human choices.

Conclusion

The idea that biological determinism limits human freedom has led to several
problems. Basing human behavior on a necessary cause— effect relationship has
damaged the notion of man as a free and willed being, and has abolished God’s
effectiveness. Additionally, a man’s inheritance of social status has made his
freedom even more constrained and caused problems with God’s justice. However,
recent discoveries in genetic science have shown that biological determinism is
insufficient to fully explain human behavior.

Theological problems arising from biological determinism in terms of human
freedom and responsibility can be addressed and resolved through new paradigms
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emerging in modern science. Recent advances in genetic science, particularly
epigenetics, have provided evidence that genes can be influenced and shaped by
environmental factors. This has undermined the claims of biological determinism
and the assertion that genes solely determine human behavior. Furthermore, the
scientific grounding of neuroplasticity in neurobiology has demonstrated that the
human brain is a malleable and modifiable mechanism capable of continuous
change and shaping. This further supports the notion that the human brain is not
rigidly predetermined by biology but rather has the capacity for adaptation and
transformation. Epigenetics and brain plasticity, two important fields in modern
science, have revealed that human behavior is not solely determined by deterministic
factors. They emphasize the significant roles of individual agency, freedom, and
responsibility. These scientific advancements provide a broader perspective on
human autonomy, challenging the notion of strict determinism and opening up
new possibilities for personal growth, change, and the exercise of free will.

Epigenetics and brain plasticity can be considered appropriate approaches for
evaluating the views of Kalam scholars in terms of human freedom and responsibility.
While Mutazilite scholars emphasized that man’s actions were brought about by
his own will and power within the framework of Allah’s justice, the Ash’arite
school is generally based on the responsibility and will of man in his actions on
the concept of kasb. The Maturidis, on the other hand, clearly emphasized human
free will and argued that human beings chose their actions. Additionally, despite
acknowledging that Allah created human actions in the historical process, we have
demonstrated that even Jahm b. Safwan had views suggesting the human possession
of will. Therefore, although theologians have displayed different methodological
approaches, they clearly emphasize that humans choose their actions and, as a
result, are inherently responsible beings.

The notion that for humans to be responsible beings, they must exhibit their
behaviors freely also yields significant consequences in terms of understanding
divine justice in Islamic theology (kalam). To deserve punishment and reward
in the Hereafter, man must be free in his actions. Therefore, it is important for
God’s justice that individuals manifest these behaviors freely. If we consider that
God endows humans with free will when creating them, it can be understood that
humans should exercise free will to be accountable. The significance of human
freedom is also emphasized in a theological context, as it aligns human responsibility
with God’s governance and justice. Otherwise, scholars of kalam (mutakallimiin)
maintained that holding an unfree human being responsible for his/her behavior
poses problems for divine justice. Therefore, the fact that epigenetics and brain
plasticity put forward a scientific paradigm that emphasizes human freedom against
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claims of biological determinism is also in line with divine justice. As a result, in our
study, we have dealt with the issue of human freedom and fate from the perspective
of divine justice to analyze and solve theological issues on a scientific basis. We
hope that this study will be extended to other theological issues and lead to the
reconstruction of Kalam’s science within the framework of modern science. This
approach will also prevent a possible crisis between Kalam and modern science.
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The Vatican’s Test Through Women, Gender, and Sexual Abuse in
the Context of the Synod on Synodality

Sinodalite Sinodu Baglaminda Vatikan’in Kadin, Cinsiyet ve Cinsel istismar ile
imtihani

Osman Sahin’

Abstract

The Roman Catholic Church faces a number of contemporary problems that are also partly global issues. The place of
women in the Church, cases of sexual abuse, and the LGBTQ+ movement are some of these current issues for which the
Vatican is trying to find a basis for agreement. The 16" Ordinary General Assembly of the Synod of Bishops was initiated
by Pope Francis in 2021 under the theme “For a Synodal Church: Communion, Participation, and Mission.” This Synod is
addressing within its scope a number of issues related to synodality, as well as solutions to the aforementioned pressing
challenges. The Synod on Synodality is defined as a four-year process that ensures the participation of all the People of
God. The Synod is placing particular emphasis on listening to women and those who feel excluded by the Church, and
during the Synod a number of issues have stood. As anticipated, some of these issues involve women more actively
participating in decision-making processes within the Church, establishing a deaconate for women, addressing the
problem of sexual abuse, and welcoming LGBTQ+ individuals into the Church. This study aims to assess the issues raised
in the Synod documents and to present the Vatican’s perspective and direction regarding these sensitive challenges.

Keywords: Synod on Synodality, women deaconesses, LGBTQ+ and the Catholic Church, sexual abuse and the Catholic
Church

0z

Roma Katolik Kilisesi ¢agdas toplumun da glindeminde olan birtakim gilincel problemler ile karsi karsiyadir. Kadinlarin
Kilisedeki yeri, cinsel istismar vakalari ve LGBTQ+ hareketi Vatikan’in bir anlasma zemini bulmaya galistigi konulardan
bazilaridir. II. Vatikan Konsili sonrasinda kurulan Piskoposlar Sinodu’nun 16. Olagan Genel Kurulu “Sinodal bir Kilise igin:
Komdinyon, Katihm ve Misyon” temasi ile 2021 yilinda Papa Francis tarafindan baslatiimistir. Bu siire¢ gergevesinde
sinodallige yonelik konularin yani sira bu sorunlara da ¢6ztiimler aranmaktadir. Sinodalite Sinodu doért yillik bir stireg olarak
tanimlanmis ve tim inananlarin siirece katilmasi saglanmaya ¢alisilmistir. Kadinlarin ve kendini dislanmis hissedenlerin
dinlenmesine vurgu yapilan Sinod sirecinde kadinlarin Kilise iginde karar alma sireglerine aktif bir sekilde katilmasi,
kadinlara diyakozluk yolunun agilmasi, Kiliseyi zor durumda birakan cinsel istismar sorununun ele alinmasi ve LGBTQ+
bireylerin Kilisede hos karsilanmasina yonelik birtakim hususlar 6n plana g¢ikmistir. Bu g¢alisma, Sinodalite Sinodu
cergevesinde Uretilen materyallerde bu konular ile ilgili hususlari degerlendirerek Vatikan’in bu hassas konular ile ilgili
tutumunu ortaya koymayr amaglamaktadir.
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Introduction

The Roman Catholic Church has undergone many structural and theological
changes as well as transformations in its almost 2000-year history. The early
Christian community, which was born within Judaism, decided in its early years to
accept the uncircumcised at the Council of Jerusalem.' The Christological debates
that marked the first centuries were relatively calmed with the acceptance of the
Nicene Creed, but a number of other issues have continued to be debated since then.
Although some divisions occurred in this process, the Roman Catholic Church had
managed to become the most powerful actor of Christianity at the end of the 5%
century. The political events of the time also created opportunities for the Roman
Church and allowed it to build its current position.

The Church has been challenged by innovations, scientific advances, and
sociocultural movements throughout history. Humanism, the Renaissance, wars,
the Reformation, the French Revolution, positivism, modernism, and secularization
are some of the challenges with which the Church has had to deal. Nonetheless, the
Roman Catholic Church has managed to survive as one of the oldest institutions
of today.

In the 16" century, humanism, indulgences, the printing press, and the translation
of the Bible were some of the contemporary challenges confronting the Church.
These challenges paved the way for Martin Luther and the Reformation schism
to take place.? At the Council of Trent, the Church clarified its position on some
of the issues the Reformers questioned, such as the sacraments, justification, and
grace.® At the First Vatican Council (1869), the Church confronted the challenges
of the 19" century and accepted papal infallibility* as a dogma, a decision that from
today’s perspective can be considered a very conservative and even dangerous step.
In 1907, Pope Pius X condemned modernism as “the synthesis of all heresies,””
but after World War II, the Church became increasingly irrelevant in the life of

1 Acts, 15.

2 Hakan Olgun, Sekiilerligin Teolojik Kurgusu Protestanlik (Istanbul: Milel Nihal, 2019).

3 Theodore Alois Buckley (Ed.), Canons and Decrees of Council of Trent (London: George
Routledge and Co., 1851).

4 Bekir Zakir Coban, Gegmisten Giiniimiize Papalik (Istanbul: Insan, 2020), 174-178; Miirsel Ozalp,
“Papanin Yanilmazli§1 Doktrini ve I. Vatikan Konsili: Taraflar, Tartismalar ve Ultramontanizmin
Zaferi,” KTUIFD 1.2 (2014): 115-145.

5 Pius X, «Pascendi Dominici Gregis,» 8 September 1907. The Holy See, Accessed 15 October
2023, https://www.vatican.va/content/pius-x/en/encyclicals/documents/hf p-x_enc 19070908
pascendi-dominici-gregis.html; Anne Fremantle, The Papal Encyclicals in Their Historical
Context (New York, 1956), 196-214.

438



Sahin / The Vatican’s Test Through Women, Gender, and Sexual Abuse in the Context of the Synod on Synodality

modern society. As such, the Church aimed to keep pace with the modern world
through “aggiornamento™ at the Second Vatican Council,” which among many
other things, opened the door to ecumenical and interreligious dialogue® and gave
the Church a dynamism more appropriate to the needs of the age.

Today, a number of issues are found challenging the Church, such as the role
of women in the Church,’ abortion,'® the ordination of women, and the like.!' The
Roman Catholic Church does not ordain women, alluding to Jesus’ choosing
apostles only among men. The Church even recently evaluated this issue in various
contexts, but to no avail. A document in 1976 stated the ordination of women to
the priesthood to be impossible.!? In an apostolic letter in 1994,'* Pope John Paul
IT declared ordination to be for men only. Pope Francis has recently also stated
that holy orders are only for men.'*

In the Catholic Church, the hierarchy of the three offices of deacon, priest, and
bishop had developed over time. Women'’s diaconate is under discussion these days
because the Second Vatican Council had established a permanent diaconate for men,
independent of the diaconate leading to priesthood. Now that a permanent diaconate
had been established for men, one that does not lead to the priesthood, the same can

6  Aggiornamento is defined by Pope John XXIII as “appropriate adaptation of Church discipline
to the needs and conditions of our times.” Pope John XXIII, “Ad Petri Cathedram”, 29 June
1959. The Holy See, Accessed 11 February 2024, https://www.vatican.va/content/john-xxiii/en/
encyclicals/documents/hf j-xxiii_enc 29061959 ad-petri.html.

7 Coban, Gegmisten Giiniimiize Papalik, 197; Matthew L. Lamb, and Matthew Levering, Vatican
11: Renewal within Tradition (New York: Oxford University Press, 2008).

8  Ali isra Giingdr, Vatikan Misyon ve Diyalog (Istanbul: Tlgi Kiiltiir Sanat, 2016); Mahmut Aydin,
Monologdan Diyaloga: Cagdas Hrsitiyan Diisiincesinde Hristiyan-Miisliiman Iliskileri (Ankara:
Ankara Okulu Yayinlari, 2001).

9 Andrew P. Lynch, Global Catholicism in the Twenty-first Century (Singapore: Springer, 2018),
71-80.

10 George Dennis O’brien, The Churhc and Abortion: A Catholic Dissent (Plymouth: Rowman &
Littlefield, 2010).

11 Lavinia Byrne, Woman at the Altar: The Ordination of Women in the Roman Catholic Church
(New York: Continuum, 1999).

12 Susan Rakoczy, “The ordination of Catholic women as deacons: The state of the question,” HTS
Teologiese Studies 76.2 (2020): 2.

13 John Paul II, “Ordinatio Sacerdotalis,” 22 May 1994, The Holy See, Accessed 15 October
2023, https://www.vatican.va/content/john-paul-ii/en/apost_letters/1994/documents/hf jp-
ii_apl 19940522 ordinatio-sacerdotalis.html.

14 Hannah Brockhaus, “Pope Francis on women deacons: Holy orders is reserved for men, ” 25 October
2023, Catholic News Agency, Accessed 15 November 2023, https://www.catholicnewsagency.
com/news/255804/pope-francis-on-women-deacons-holy-orders-is-reserved-for-men.
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be done for women. According to those in favor of a women’s deaconate, biblical
evidence also exists. For example, Paul in Romans'> calls Phoebe a deaconess.!'®
Some other churches have accepted the ordination of women even as bishops."’
This and feminist awareness have put additional pressure on the Catholic Church.

Another current issue is the LGBTQ+ polemic various circles promote and that
is presented as an agenda issue on almost every occasion.'® Some churches have
already agreed to bless same-sex marriages.!® The Catholic Church is also under
pressure to do the same. In addition, sexual abuse within the Church? is another
major problem undermining trust in the Church.

This study evaluates the 16™ Ordinary General Assembly of the Synod of Bishops
as an effort of the hierarchically masculine Roman Catholic Church to respond
to the challenges related to gender and sexuality. The study aims to reveal how
the Catholic Church is trying to respond to these challenges regarding the place
of women in the Church, sexual abuse, and gender by analyzing the materials
produced throughout the Synod.

Through this synodal process, the Church aims to bring about a number of new
discernments, especially on these three issues. Aware of the difficulty of imposing
any innovations on these topics, the Papacy is preparing the groundwork for these
by constantly and actively directing the synod process and by attributing a divine
quality to the products of the process through certain discourses such as “listening
to the Holy Spirit speaking through the whole community of believers.” The
issue of women’s ordination has been brought back to the agenda despite recent
negative attempts. The Catholic Church has not been able to open up to LGBTQ+

15 Romans 16:1-2.

16 Rakoczy, “The ordination of Catholic women,” 3.

17 For example, the Anglican Church of Australia approved the ordination of women to the priesthood
in 1992. “Law of the Church of England Clarification Canon 1992,” 1992, Anglican Church of
Australia, Accessed 15 November 2023. https://anglican.org.au/wp-content/uploads/2019/03/
Law_of the Church of England Clarification Canon 1992.pdf. The American Episcopal
Church Ordained its first Female Bishop in 2001. “Katharine Jefferts Schori,” 22 March 2023,
Encyclopedia Britannica, Accessed 15 October 2023, https://www.britannica.com/biography/
Katharine-Jefferts-Schori.

18 Elzbieta Kuzelewska and Marta Michalczuk-Wlizto, “Same-sex Marriage and the Catholic
Church in Europa: Any Chance for Understanding?” Studies in Logic, Grammar and Rhetoric
66.79 (2021): 267-281.

19 Harry Farley, Church of England backs services for gay couples. 17 November 2023, BBC
News, Accessed 19 November 2023, https://www.bbc.com/news/uk-67432854.

20 Marie Keenan, Child Sexual Abuse and the Cathoilic Church (New York: Oxford University
Press, 2012).
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individuals and same-sex marriages as some other churches have, and so it is using
this synod as a tool for that purpose. The Church also aims to repair its reputation
by trying to show itself to be taking the issue of sexual abuse seriously, an issue
that has negatively affected the Chruch’s reputation. In order to achieve these
goals, the Church is including the whole Church in the synod process and trying
to portray the process of adapting to the spirit of the age as a demand coming from
the people, similar to modern democracies.

The study first gives information about the Synod of Bishops and the Synod of
Synodality and introduces the materials produced for and by the Synod. The study
then goes on to continue showing how the Church has created such an atmosphere
to bring about the results it wants from the process by evaluating preparatory
documents. Finally, the reports of the Synod are shown to be a moment of victory
for the Catholic Church, one in which all these issues are being addressed by the
attendees.

1. Synod of Bishops and Its Synod on Synodality

1.1. Synod of Bishops

The word synod is derived from the Greek synodos meaning “assembly, meeting”.
As a term, synod refers to meetings of bishops and other church officials at the
local level to discuss matters of discipline and administration. In the Church’s
history, many synods have taken place since the 2™ century.?! However, the Synod
of Bishops is different from these and is a rather new institution. Pope Paul VI
proclaimed the establishment of the Synod of Bishops at the opening of the final
session of the Second Vatican Council on September 15, 1965.%

Pope Paul VI justified the establishment of this body as follows: “The Apostolic
concern leading us to carefully survey the signs of the times and to make every
effort to adapt the means and methods of the holy apostolate to the changing
circumstances and need of our day, impels us to establish even closer ties with the
bishops in order to strengthen our union with them.” Pope Paul VI stated that this
idea was a product of the Second Vatican Council and that the synod would allow
all bishops to participate effectively in the affairs of the Papacy.”

21 “Synod,” 4 Oct. 2023, Encyclopedia Britannica, accessed 5 October 2023, https://www.britannica.
com/topic/synod.

22 David Grumett, “Synods and Conferences,” Ecclesiology 18 (2022): 153-158; 153.

23 Pope Paul VI, “Establishing the Synod of Bishops for the Universal Church,” 15 September
1965, The Holy See, accessed 5 October 2023, https://www.vatican.va/content/paul-vi/en/
motu_proprio/documents/hf p-vi_motu-proprio 19650915 apostolica-sollicitudo.html.
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The Synod of Bishops is directly subject to the authority of the pope. The pope
convenes the Synod, ratifies the election of members, communicates relevant
materials to bishops, sets the agenda, and presides over the Synod in person or
through another person. The Synod may meet in general sessions on matters of
concern to the whole Church, in extraordinary sessions on matters of urgent concern
to the Church, and in special sessions on matters of concern to a particular region.?

The Synod of Bishops is a central, ecclesiastic institution representative of all
Catholic dioceses. It is permanent in nature, structurally convenes on call, and
fulfills its mandate within a set period of time. The Synod’s task is to inform and
advise. It can make decisions with the authorization of the pope, but the pope is
the one who approves these decisions.?

The general purposes of the Synod of Bishops are to promote cooperation
between the pope and bishops, to obtain information on Church matters, to provide
information for action on these matters appropriate to the contemporary world,
and to facilitate agreement on matters of Church life and doctrine. The specific
purpose is to discuss the specific business for which it is called to meet.*

The first Ordo Synodi Episcoporum®’ of the Synod was published in 1966 and
defined the authority of the pope in all the councils of the Synod, participants of
the council, and all other matters relating to the functioning of the council. The
provisions of Pope Paul VI’s apostolic letter “Motu Proprio Apostolica Sollicitudo”
are included in Canon Law as Canons 342-348.2% The Ordo Synodi Episcoporum
was updated for a third time by Pope Benedict XVI on September 29, 2006,
establishing the General Secretariat of the Synod. Pope Francis abolished the Ordo
Synodi Episcoporum in 2018 in his Apostolic Constitution Episcopalis Communio.”

24 Pope Paul VI, “Instruction on the Celebration of Synodal Assemblies and on the Activity of the
General Secretariat of the Synod of Bishops”, 1 October 2018, General Secretariat of the Synod,
accessed 06 October 2023, http://secretariat.synod.va/content/synod/en/the-synod/instruction-
on-the-celebration-of-synodal-assemblies-and-on-the-.html.

25 Paul VI, “Establishing the Synod”.
26 Paul VI, “Establishing the Synod”.

27 “Synod of Bishops: Synodal Information,” The Holy See, accessed October 2023, https://www.
vatican.va/roman_curia/synod/documents/rc_synod 20050309 documentation-profile en.html.

28 “Canonical Codes Concerning The Synod,” General Secretariat of the Synod, accessed 06 October
2023, http://secretariat.synod.va/content/synod/en/the-synod/canonical-codes-concerning-the-
synod.html.

29 Franciscus “Episcopalis Communio on the Synod of Bishops,” 15 September 2018, The Holy
See, accessed 23 October 2023, https://www.vatican.va/content/francesco/en/apost _constitutions/
documents/papa-francesco_costituzione-ap 20180915 _episcopalis-communio.html.
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1.1.1. The Apostolic Constitution of Pope Francis

Episcopalis Communio, promulgated by Pope Francis on September 15, 2018,
introduced some changes to the structure and functioning of the Synod of Bishops.
It states that Christ and the Holy Spirit speak “through all the faithful,” and therefore
bishops should walk with the faithful and listen to them in order to hear what the
Holy Spirit is saying. Following this emphasis on listening, Pope Francis asked the
bishops to consider the questions for the Synods together with the priests, pastoral
councils, and laity. Thus, Pope Francis stated, “A synodal Church can emerge.”*°

The apostolic constitution states that non-bishops may also be called to the
council, with their role to be defined by the pope.*! In addition to members, some
non-voting experts, auditors, delegates from Churches not in full communion with
the Catholic Church, and special guests may also be invited.?? This innovation by
Pope Francis has opened the way for participation outside the Church and has
brought the structure of the Synod of Bishops closer to a parliament, although not
all invitees have the right to vote. It also did not include any statement saying that
women would not be among the invitees. The lack of such a statement is particularly
important, as it implies the inclusion of women in the Synod.

1.2. “For a Synodal Church: Communion, Participation, and Mission”

To date, the Synod of Bishops has held 15 ordinary general, three extraordinary,
and 11 special assemblies.>* The 16" Ordinary General Assembly began in 2021
under the theme “For a Synodal Church: Communion, Participation, and Mission”
and will conclude in 2024. It has been planned as a synodal process spanning
four years and so is referred to as Synod 2021-2024. Initially, it was intended to
end in 2023.** Working Document (Instrumentum Laboris) for the October 2023
Assembly states that a second assembly will occur in October 2024. It also states
that the October 2023 and October 2024 assemblies are the discernment phases

30 Franciscus “Episcopalis Communio”, Introduction Article 7.

31 Franciscus “Episcopalis Communio”, Article 2.2.

32 Franciscus “Episcopalis Communio”, Article 12

33 “Synod Assemblies: Ordinary General - General Extraordinary — Special,” General Secretariat

of the Synod, accessed 6 October 2023, http://secretariat.synod.va/content/synod/en/synodal
assemblies.html.

34  “Preparatory Document” September 2021, Synod 2021 2024, accessed 9 October 2023, https://
www.synod.va/content/dam/synod/common/preparatory-document/pdf-desktop/en_prepa
desktop.pdf; “Vademecum For the Synod on Synodality,” September 2021, Synod 2021 2024,
accessed 9 October 2023, https://www.synod.va/content/dam/synod/common/vademecum/
en_vade.pdf.
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of the Synod following the previous “listening phase” in 2021-2022.** The Synod
has a special web page, with detailed information, documents, and media about
the process shared on this page.’

1.2.1. Themes of the Synod
Synodality, which gives the Synod its name, is defined as follows:*’

Synodality denotes the particular style that qualifies the life and mission of the Church,
expressing her nature as the People of God journeying together and gathering in assembly,
summoned by the Lord Jesus in the power of the Holy Spirit to proclaim the Gospel...
Synodality, in this perspective, is much more than the celebration of ecclesial meetings
and Bishops’assemblies, ... it is the specific modus vivendi et operandi of the Church, the
People of God...

Synod 2021-2024 has been planned as a synodal process, with the listening phase
beginning at the local level in 2021, with the discernment phase still ongoing. The
main question of the Synod is as follows: “How does this journeying together allow
the Church to proclaim the Gospel in accordance with the mission entrusted to
Her, and what steps does the Spirit invite us to take in order to grow as a synodal
Church?3

The Synod’s themes and definitions do not explicitly address issues such as
women’s ordination and their decision-making roles in the Church, LGBTQ+
people and their rights, or issues of sexual abuse. However, some phrases are found
in the definitions on the web page such as “everyone has a role to play,” “all the
baptized are qualified to participate,” and “witnessing the Gospel together with
those living on the existential peripheries.”’ These have implications for the role
of women in the Church and the problems related to gender and sexuality that the
Church faces today.

1.2.2. The Phases of the Synod

The Synod on Synodality has been planned as a process, and a road map was
created in accordance with this plan. Because the aim is to involve the whole Church
in the process, the phases of the Synod have been shaped accordingly, with an active

35 “Instrumentum Laboris for the First Session of the XVI Ordinary General Assembly, ” 2023,
Synod 2021 2024, accessed 9 October 2023, https://www.synod.va/content/dam/synod/common/
phases/universal-stage/i/ENG_INSTRUMENTUM-LABORIS.pdf.

36 Synod 2021 2024, accessed 6 October 2023, https://www.synod.va/en.html.

37 “What is the Synod 21-24,” Synod 2021 2024, accessed 6 October 2023, https://www.synod.
va/en/what-is-the-synod-21-24/about.html.

38 “What is the Synod 21-24".
39 “What is the Synod 21-24".
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procedure having been defined starting from the smallest parishes and working up
to the general assemblies to be held in Rome. Four phases were defined: the (1)
diocesan, (2) Episcopal Conferences, (3) continental, and (4) universal phases.*

The first and second phases of the Synod can be considered as a whole. In the
diocesan phase, which began in October 2021, the dioceses and regional churches
were asked to produce a synthesis report following the procedures set out in the
Preparatory Document*! and the Vademecum for the Synod on Synodality.*

Priests and parishes submitted their synthesis reports to their bishops. In the
second phase of the synodal process, dioceses and other institutions prepared and
submitted their own synthesis reports to the Synod Secretariat. This stage ended
in April 2022. Based on these reports, of which there were over 150, the Synod
Secretariat prepared a Working Document for the continental phase of the Synod in
October 2022 and forwarded it to the continental and regional church assemblies.*

Seven continental assemblies as well as a digital assembly prepared eight final
reports as a result of the continental phase of the Synod.* Based on the continental
reports, the Synod Secretariat prepared a second Working Document (/nstrumentum
Laboris)* for the universal phase, also known as the discernment phase. The first
session of the 16" Ordinary General Assembly was held in the Vatican in October
2023. Bishops, male and female Church members, and other invitees participated
in small work groups and plenary sessions. On October 28, the synthesis report*
of the first session of the 16" Ordinary General Assembly was published.

1.2.3. Documents from the Synod on Synodality
Many documents were published during the Synod from 2021 to November 2023.
However, this study focuses on the documents the Synod Secretariat prepared for

40 “Synodal Process,” Synod 2021 2024, accessed 9 October 2023, https://www.synod.va/en/
synodal-process.html.

41 “Preparatory Document”.
42 “Vademecum For the Synod on Synodality”.

43  “Working Document for the Continental Stage,” 24 October 2022, Synod 2021 2024, accessed
10 October 2023, https://www.synod.va/content/dam/synod/common/phases/continental-stage/
dcs/20221025-ENG-DTC-FINAL-OK .pdf.

44 “Final Documents of the Continental Assemblies,” 2023, Synod 2021 2024, accessed 9 October
2023, https://www.synod.va/en/synodal-process/the-continental-stage/final document.html.

45 “Instrumentum Laboris”.

46 “XVI Ordinary General Assembly First Session Synthetis Report,” 28 October 2023, Synod
2021 2024, accessed 10 November 2023, https://www.synod.va/content/dam/synod/assembly/
synthesis/english/2023.10.28-ENG-Synthesis-Report.pdf.
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guiding the process, the final reports from the continental phase, and the synthesis
report from the first session of the assembly. The other documents are independent
of the Synod but have been requested for use in the study. The Synod Secretariat
prepared (1) a Preparatory Document*’ and (2) a Vademecum™ in 2021. Building
upon the results of the local phase, the Secretariat prepared (3) a Working Document
for the Continental Phase.* A final document, (4) the Instrumentum Laboris for
the First Session,*® was published in May 2023 based on the outcomes of the final
reports from the continental phase.

The fruits of the synodal process are eight final reports from the continental
phase’! and the synthesis report from the first session.’? The materials the Secretariat
produced involve the documents that define the Synod, explain how the process is
to work, and guide the whole process. The final reports from the continental phase
and the synthesis report from the first session involve the answers the participants
gave in the process as their contribution to the Synod. How the process was guided
in order to achieve the desired goals is clearly seen in the documents prepared by
the Church. The reports that emerge as the products of the Synod reveal that the
Church has achieved its objectives. Within this context, the study firstly analyzes
the documents the Synod Secretariat prepared to show how the process had been
guided.

2. Women, Gender, and Sexual Abuse in the Documents Prepared by the
Secretariat

2.1. Preparatory Document

The Preparatory Document published in September 2021 can be considered as
aroadmap for the first phase of the Synod. The document consists of 25 pages and
32 articles, and the first article states that the “renewal” proposal of the Second
Vatican Council is a task and the journey of the “synodal Church” is a work in
this regard.” This reference to the Second Vatican Council and its emphasis on
aggiornamento links the Synod to the authority of that council.

47 “Preparatory Document”.

48 “Vademecum For the Synod on Synodality”.

49 “Working Document for the Continental Stage”.

50 “Instrumentum Laboris”.

51 “Final Documents of the Continental Assemblies”.

52 “XVI Ordinary General Assembly First Session Synthetis Report™.
53  “Preparatory Document,” 1.
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The second article of the document emphasizes “listening to the Holy Spirit” and
“embracing the surprises it might bring,” with stress on people on the margins and
listening to them. Article 4 emphasizes studying “the signs of the times” and the
epochal “changes in society.” “People on the margins” and “changes in society”
should be considered in the context of recent agendas such as LGBTQ+ issues,
same-sex marriages, feminist movements, and women rights. From this point of
view, by being “open to surprises,” the Holy Spirit might raise hopes for positive
change in the Church’s attitude toward these issues. Article 6 refers to sexual abuse
within the Church and states that the Church must confront the corruption within.>*
To state that a culture of abuse exists in the clericalism inherited from the past
is a bold admission by the Church. These statements also pave the way for some
innovations in the clerical system, or at least for discussions on it.

The place of women in the Church is a recurring theme. Article 7 of the document
praises the contribution of young people and women in ecclesial life and confirms
that a demand exists for women to participate in the mission of the Church.>
However, no direct mention of the much-discussed “ordination” of women into
Church ministry is to be found in the text.

Articles 17 and 18 state that Jesus impartially listened to the marginalized and
sinful people, referring to parables of the Canaanite®® and the Samaritan’” women,>®
and asked for the faith of the blind man® whom the official religion (Judaism)
considered outside of grace.®” These were outcasts in Jewish society, but Christ
had accepted them. A parallel exists between them and LGBTQ+ people, whom
the Church has been confronting for many years and characterizing as sinners.

54 “Preparatory Document,” 1-5.
55 “Preparatory Document,” 5.
56 Matthew, 15:21-27.

57 Samaritans are a heterodox Jewish community that emphasizes Samaria over Jerusalem and
claims to represent the true religion of Moses. Sinasi Giindiiz, Hiristivanlik (Ankara: ISAM
Yayinlart, 2019), 17.

58 John, 4: 1-42: The fact that the Jews had “nothing to do” with the Samaritans and yet Jesus
Christ addressed them is the point of the passage.

59 John, 9: The blind man is seen by the Jews as someone “born in sin”. Being born blind points
to his sinfulness. Jesus Christ helping the blind man, who was seen as a sinner by the Jewish
scribes, is a good example of the Church welcoming sinners.

60 “Preparatory Document,” 11-12.
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The Assembly in Jerusalem® and the parable of the centurion Cornelius®
mentioned in articles 21-24 are about inclusivity. The Council of Jerusalem
(circa 50 CE) decided that the Christian community of Antioch did not need to be
circumcised.® In that council, the tension between liberals and conservatives ended
in favor of liberals. This council is referred to within the framework of the Synod
and links the problems facing the Church today with the problem of circumcision. A
similar tension can easily be said to be present between conservatives and liberals
today in the Church, especially regarding ordaining women and welcoming the
LGBT+ community.

In the second story, Peter goes to the house of Cornelius, the Roman soldier who’d
summoned him, and says, “God has shown me that I should not call anyone impure
or unclean... I came.”® In both stories, one central theme is God’s acceptance of
people whom believers had previously considered unclean. As important references
for the Synod, these stories relate to the Church’s embrace of marginalized and
sinful people, as well as of LGBTQ+ people. The Preparatory Document appears
to signal that the time has come for the Church to open up in this direction.

In the Preparation Document, the word “women” appears only 5 times, excluding
the references to the Bible. These include statements about “listening to women,
their participation in the life of the Church, and appointing women as lectors and
acolytes.” No words related to LGBTQ+ individuals or gender preference are
mentioned. Only the word “sexual” appears in two contexts related to cases of
abuse. Given the minimal recurrence of these words and the contexts in which
they appear, the arguments of this study may be considered exaggerated. In fact,
the claim that this Synod is the Vatican’s attempt at considering any issue related
to gender and women may seem absurd or exaggerated. However, this avoidance
in itself indicates one of the most important points this study wants to emphasize.

The inclusion of these words (e.g., women’s diaconate, LGBTQ+) and their
contexts in this document the Synod Secretariat prepared under the supervision
of the Vatican and directly commissioned by the Holy See could have labelled
the Synod on Synodality as an event dedicated only to these issues. As such, the
document gives the impression that it really is about synodality. However, the
emphasis on listening, inclusiveness, and marginalized people, the signs of the times,
and listening to the Holy Spirit, as well as other similar phrases, is very directive.

61 Acts, 15:1-41.

62 Acts, 10: 1-48.

63 Shailer Mathews, “The Council at Jerusalem,” The Biblical World 33.5 (1909): 337-342.
64 Acts 10: 28-29.
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Without mentioning these words and contexts, the Synod Secretariat has skillfully
signaled moderation toward the diaconate of women and the Church’s acceptance
of LGBTQ+ people. Alongside the unblameable wordplay the Secretariat uses in
this document, the directive is made clearer by the statements in the following
documents.

2.2. The Vademecum: The Handbook of the Synod

The Vademecum® is the handbook of the Synod and was published by the
Synod Secretariat in September 2021 for use as a guide alongside the Preparatory
Document. It contains the principles of the synodal process, the stages of the
Synod, the roles of bishops and priests in the dioceses, roadmaps with sample
steps, and some technical information such as the methodology to be used. The
Vademecum also has an immediate reference to the Second Vatican Council.
Before its introduction, a short version of Adsumus Sancte Spiritus is proposed
as the prayer of the Synod, the same prayer that was used before each session of
the Second Vatican Council. This prayer emphasizes the Holy Spirit and asks for
His guidance. The Holy Spirit, who is always and everywhere at work, is asked to
show the way to go. Clearly, the choice of this prayer is important. The Preparatory
Document also emphasized the words “steps the Holy Spirit wants us to take” and
the readiness to accept them. Apparently, the Church is expected to take a new
path and make some new decisions with the Synod, which is why the guidance
of the Holy Spirit has been mentioned. This emphasis on the Holy Spirit builds
the ideas that prospective decisions are to be taken with His guidance and that the
Synod has a divine dimension. Thus, the Synod’s decisions and recommendations
can be based on the authority of the Holy Spirit.

The entire handbook is pervaded with such statements as “dialogue with other
denominations and religions; listening to all; recognizing the signs of the times;
reaching the people on existential margins; and respecting the opinions, dignity, and
rights of each participant, including their ideas even if they are a small minority.”
The handbook emphasizes that no one is excluded in God’s plan of salvation, that
Christ calls everyone, and that all the baptized, especially the most vulnerable and
marginalized, should be included.® These statements relate to the Synod’s themes
of participation, mission, and inclusion. However, they are also statements that
would necessitate the Synod’s agenda to include the current debates on women’s
rights and LGBTQ+ issues, as highlighted in this study.

65 “Vademecum For the Synod on Synodality,” 3. * The document is not paginated. In citations,
the corresponding page number of the document including the cover page, is used.

66 “Vademecum For the Synod on Synodality,” 19-20.
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The points emphasized in the Preparatory Document are also emphasized in the
Vademecum. Its recurring themes are that God speaks through the voices of those
who are often easily excluded or ignored, that dialogue with people who have
different ideas can produce beneficial results, and that prejudices and stereotypes
need to be set aside. The Synod attendees are expected to be inclusive, open-minded,
and receptive with an innovative perspective.®’

The words woman and women appear 14 times in the Vademecum and relate to
“the participation of women in the process and listening to what they have to say.”
Sexual abuse is only mentioned once. No mention of LGBTQ+ people or women’s
diaconate occurs. As in the Preparatory Document, the Synod Secretariat uses
language in the Vademecum that is very directive but that at the same time does
not put the Vatican in a difficult position. In a “listening” activity as described in
this document, these issues couldn’t possibly have not been discussed and made
it onto the synthesis report.

2.3. Working Document 1

In September 2022, the General Secretariat of the Synod evaluated the answers
from the first phase, and a Working Document was prepared for the continental
phase.®® The document consists of four sections and 44 pages and shares the biblical
passage “enlarge the space of your tent”® in its introduction.

The introduction summarizes the first phase of consultations that had contributed
to the preparation of this document. This document is stated to not be an exposition
of a theological vision but to only be theological in the sense that it allows the
“sensus fidei”™ to emerge.”! This indicates that the statements in the document
have a theological dimension and that the decisions of the Synod will be free from
error as they are rooted in the “sensus fidei”.

The following section summarizing the synodal experience so far emphasizes a
number of conclusions as the fruits of the first phase. Some criticized the Synod,

67 “Vademecum For the Synod on Synodality,” 21-22.

68 “Working Document for the Continental Stage”.

69 Isaiah 54:2.

70 “Sensus fidei” simply means “sense/understanding of faith”. However, the term is used in the
Catechism of the Catholic Church in the following context: “All the faithful... cannot err in matters
of faith. This characteristic is shown in the supernatural appreciation of faith (sensus fidei) of the
whole people, from the bishops to the latest believers, when they give universal consent in matters
of faith and morals”. “Catechism of the Catholic Church, Article 92,” The Holy See, accessed
15 October 2023, https://www.vatican.va/archive/ENG0015/_ PM.HTM#:~:text=92%20.

71 “Working Document for the Continental Stage,” 5.
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stating that they did not trust it, that its purpose was to change the Church’s teaching,
and that the outcome of the Synod had been predetermined.” Although the Working
Document does not specify what the predetermined outcomes are, various media
outlets have pointed to some of them. For example, one of the Synod’s critics,
theology professor Michael Hanby, stated that the Synod was “about LGBTQ
affirmation and inclusion.”” Fr. Souza is also skeptical about the Synod. According
to him, the Synod will bring a moderate approach to LGBTQ+ people.”

The Working Document also states that abuse scandals have damaged the Church
and that the Church has not managed these cases properly and recommends that
the Church should be transparent, accountable, and responsible.”

Some of the demands are noted to be reflected in the local reports. One of these
is about welcoming LGBTQ+ people in the Church. They are listed among those
who feel a tension between belonging to the Church and their private lives.” Same
sex marriage and LGBTQ+ are mentioned for the first time in the documents the
Synod Secretariat published and are presented as a result of the reports. In any
case, the direct inclusion of these statements in the Synod documents is instructive.
LGBTQ+ people and their situation, which previous documents had referred to
as minorities, marginalized, and excluded, are directly addressed. This in itself is
a big step for the Church.

The report also highlights that the statements about those who experience such
feelings of marginalization had not been made by these individuals themselves but
rather by the Church community. “Participants expressed their inability to reach
these people, including among them people with different sexual orientations.””’
That the distance of these individuals and groups from the Church is identified
as a problem not by them but by the people within the Church is important, as
well as having the calls for tolerance and inclusion be expressed from within the
Church and be reflected in the working document by the Synod Secretariat. This
can be seen as a strong message and a guiding text for the continental phase.

72 “Working Document for the Continental Stage,” 8-9.

73 Michael Hanby, “Synodality and the Spirit of Truth,” August 2023, First Things, accessed 25
October 2023, https://www.firstthings.com/article/2023/08/synodality-and-the-spirit-of-truth.

74 Father Raymond J. de Souza, “The Holy Spirit and the Synod on Synodality,” 14 September
2023, National Catholic Register, accessed 25 October 2023, https://www.ncregister.com/
commentaries/the-holy-spirit-and-the-synod-on-synodality.

75 “Working Document for the Continental Stage,” 10.
76 “Working Document for the Continental Stage,” 18, 23.
77 “Working Document for the Continental Stage,” 19.
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The community of believers are the ones who call the Church to open up to the
inclusion of excluded peoples and groups. Considering that “Holy Spirit speaks
through the community of believers” and that the community is infallible in the
context of “sensus fidei,” the Church can be said to likely look favorably on such
moderation. In fact, one could even say that, through the Synod of Bishops, the
Roman Catholic Church is trying to make the kind of decision that would normally
be made by the Pope or a general council.

The call for a more effective inclusion of women in the life and work of the
Church was reflected in the reports from almost every region. Especially in countries
where women’s rights are widely recognized, the Church’s exclusion of women is
at odds with the culture of the time. Among the solutions proposed in the reports
is the ordination of women as deaconesses and priests.”

That the synodal process generates a number of tensions, that these tensions
should be used as a source of power to renew the Church, and that canonical
arrangements should accompany it are recognized in the Working Document.”
These statements raise the possibility that some new canons may be promulgated
at the end of the Synod. The message these statements give to the continental
assemblies is quite clear and directive: These statements allow for the discussion
of structural and canonical arrangements.

The request has been made that the continental phase committees should not
be composed exclusively of clergy but should also include deacons, consecrated
men and women, and lay men and women. These committees should also include
women and young people, poor and marginalized groups, and people who are in
contact with them.*

The words women and LGBTQ+ recur frequently in the Working Document.
Women is mentioned 49 times and is used in the context of sensitive issues ranging
from abortion to women’s diaconate. Words related to LGBTQ+ and sexuality are
mentioned around 10 times, all in the contexts of Church inclusivity and abuse.
That so much repetition of these phrases and contexts in this document occur
compared to previous documents published by the Synod Secretariat is significant.
This allows and even encourages later phases to discuss these issues in a more
relaxed manner and to develop bolder discourses.

78 “Working Document for the Continental Stage,” 27-29.
79 “Working Document for the Continental Stage,” 31.
80 “Working Document for the Continental Stage,” 40-44
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2.4. Working Document 2

A second Working Document (Instrumentum Laboris)®' was prepared based
on the materials produced in the first three phases of the Synod. This document
was published by the Synod Secretariat as the material the 16" Ordinary General
Assembly of the Synod of Bishops used for its first session in October 2023.

Instrumentum Laboris is the fruit of the Synod’s listening phase. It emphasizes
the Holy Spirit as the propagandist of the Synod. This relationship between the
Holy Spirit and the Synod establishes the idea that the possible results of the Synod
have a divine character, as mentioned earlier. Listening to the “signs of the times,”
recognizing them, and hearing the voices of “marginalized and voiceless groups”
are themes that also recur in this document. *

Women are mentioned 45 times in the context of women’s participation in
governance and decision-making. No mention of a women’s diaconate occurs,
though. Almost all continental reports include a request to consider and evaluate the
diaconate of women. Instrumentum Laboris is supposedly based on these reports,
and the fact that it does not include a women’s diaconate and only mentions women'’s
participation in management and decision-making is interesting to note. Governance
and decision-making may include the diaconate and even the higher offices of
priesthood and episcopacy. However, having the words “woman” and “deaconess”
appear in the same sentence would have met a more realistic expectation. While such
statements are made freely and boldly in the continental reports, the more general
and therefore ambiguous wording of the issue in this document the Secretariat
prepared may have some implications.

The word “abuse” appears 20 times in the document and is mostly used in the
context of sexual abuse of women and children. The sexual abuse scandals in the
Church are stated to have shaken confidence in the clergy. The document also points
out that cases of abuse have not been properly addressed and that this is part of the
problem. The document also contains calls for transparency and accountability.’?

The term LGBTQ+ appears only twice in this document. This issue is noted to
have been mentioned in the continental reports. LGBTQ+ people are listed among
the groups who feel excluded from the Church. The document does ask what
concrete steps could be taken to welcome them into the Church.® The LGBTQ+

81 “Instrumentum Laboris.
82 “Instrumentum Laboris,” 20, 27.
83  “Instrumentum Laboris,” 43-54.

84 “Instrumentum Laboris,” 29-30.
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issue is more meaningful than the issue of a women’s diaconate, despite being a
much less recurrent expression. However, the problem is directly addressed, and
the question of how they could be received into the Church is raised.

3. Women, Gender and Sexual Abuse in Synod Reports

The final documents of the continental phase and the Synthesis Report of the
First Session are considered the fruits of the Synod. The final documents from
the continent phase are approximately 20-page long reports from the continental
assemblies held in February and March 2023. The clergy and laity, including women,
came together in the continental assemblies, evaluated the synodal process in their
respective regions, and included important issues, tensions, and repercussions in
their reports.

The Synthesis Report of the First Session of the 16" Ordinary General Assembly,
which started on October 4, 2023 in Vatican City, was published on October 28,
2023. The report of the assembly, in which women participated and voted in meetings
for the first time ever,* is 42 pages long. This report is not the final product of the
Synod. In October 2024, the Second Session will present a set of proposals to the
Pope.* However, the issues expressed and emphasized in this report can be stated
to perhaps already point to the final outcomes of the Synod.

3.1. Women’s Role in the Church

All continental reports indicate that women were among the participants. For
example, the Middle East Continental Assembly was attended by 125 people,
including 40 lay men and 40 women.*” The North American Assembly was conducted
online and had a greater total number of women.*® The inclusion of women was a
demand of the Synod, and the reports show that this request was met, often with
numbers provided.

85 “Letter of the XVI Ordinary General Assembly of the Synod of Bishops to the People of God,”
25 October 2023, Synod 2021-2024, accessed 15 November 2023, https://www.synod.va/en/
news/letter-of-the-xvi-ordinary-general-assembly-of-the-synod-of-bishops-to-the-people-of-god.
html.

86 “Instrumentum Laboris,” 25.

87 “Final Documents of the Continental Stage: Middle East,” February 2023, Synod 2021 2024,
accessed 25 October 2023, 1, https://www.synod.va/content/dam/synod/common/phases/
continental-stage/final document/EN_Catholic-Churches.pdf.

88 “Final Documents of the Continental Stage: North America,” January 2023, Synod 2021 2024,
accessed 25 October 2023, 4, https://www.synod.va/content/dam/synod/common/phases/
continental-stage/final document/North-American-Final-Document EN.pdf.
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The European report emphasized the importance of women’s active participation
in the Church.¥ Insufficient inclusion of women in governance and decision-making
processes was stated as a problem in the Asian report. The reports also identified
the need to renew governance structures that would enable women to participate
meaningfully in all areas of the Church.” Women’s participation in decision-making
was an important topic in the North American report, too. Women’s role in the
Church was appreciated, and their non-inclusion in decision-making processes
was criticized.”!

The Latin American report recognized the need to create space and provide tools
for women’s effective participation in the decision-making bodies of the Church.
Criticisms of how women are seen as cheap labor in the Church and how they are
not involved in decision-making processes are reflected in the report. Opening
some positions in the Church to women is highlighted as one of the issues to be
considered at the October 2023 general session.*?

Women cannot be priests or bishops in the Catholic Church. However, the
establishment of a women’s diaconate has often been discussed. This is also reflected
in the continental reports, all of which discussed the ordination of women to the
diaconate. However, none discussed the ordination of women to the priesthood
or episcopate, as is the case in some other churches. The Middle Eastern report
called on the Church to take clear and explicit initiatives on this issue and stated
that the ordination of women to religious ministry requires prophetic courage.”

The European report stated that the issue of a women’s diaconate needs to
be studied in depth.** The North American report requested an examination of

89 “Final Documents of the Continental Stage: Europe,” February 2023, Synod 2021 2024, accessed
25 October 2023, 61, https://www.synod.va/content/dam/synod/common/phases/continental-
stage/final _document/Europa IT ENG.pdf.

90 “Final Documents of the Continental Stage: Asia,” 16 March 2023, Synod 2021 2024, accessed
25 October 2023, 8, https://www.synod.va/content/dam/synod/common/phases/continental-stage/
final document/ACAS-Final-Document-16-Mar-2023.pdf.

91 “Final Documents of the Continental Stage: North America,” 9.

92 “Final Documents of the Continental Stage: Latin America,” March 2023, Synod 2021 2024,
accessed 25 October 2023, 18-19, https://www.synod.va/content/dam/synod/common/phases/
continental-stage/final document/es-doc/07.-AM-LAT CELAM 230104 SP DTC Originale.
pdf.

93 “Final Documents of the Continental Stage: Middle East,” 12.
94 “Final Documents of the Continental Stage: Europe,” 60.
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leadership and ordination for women in the Church.” The Latin American® and
Oceanian reports® also emphasized how their participants had voiced the proposal
to establish a women’s diaconate.

The African report mentioned giving women the opportunity to do more in the
Church;*® however, it made no mention of a women’s diaconate.

The word “women” is repeated 50 times in the synthesis report of the First
Assembly. The report states how Jesus accepted women as his interlocutors: He
spoke to them about the Kingdom of God and accepted them as his disciples, as
in the case of Mary of Bethany. These women are quoted from the bible as having
traveled with Him.?”” On Easter morning, the Resurrection was stated to have been
announced by Mary Magdalene.'®

The report emphasizes a demand for a women’s diaconate to be found, with
different views being present on this issue. For some, this would be unacceptable
as it would break with tradition. If accepted, this request would be a worrying
development that would marry the Church to the spirit of the age. For others,
however, a diaconate of women is in accordance with Tradition and would reestablish
the practice of the Early Church. This is an appropriate and necessary response to
the signs of the times, and such a step would resonate in the hearts of many who
are looking for new energy and vitality in the Church.'!

The report recommends the continuation of theological and pastoral research
on women’s access to the diaconate, on giving women a role in seminaries, on
giving women more roles in the life of the Church, and on making the necessary
changes in Canon Law for this purpose.'® The report also emphasizes that the
diaconate had been reestablished as a separate and permanent hierarchical ministry
since the Second Vatican Council and, as such, uncertainties exist surrounding the
theology of the diaconate. A deeper study would shed light on women’s access to

95 “Final Documents of the Continental Stage: North America,” 9.
96 “Final Documents of the Continental Stage: Latin America,” 18.
97 “Final Documents of the Continental Stage: Oceania,” 9, 13.

98 “Final Documents of the Continental Stage: Africa,” 12.

99 Luca 8:1-3.

100 “XVI Ordinary General Assembly First Session Synthetis Report,” 21. (The document is not
paginated. In citations, the corresponding page number of the documet including the cover page,
is used.)

101 “XVI Ordinary General Assembly First Session Synthetis Report,” 22.
102 “XVI Ordinary General Assembly First Session Synthetis Report,” 22-23.
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the diaconate.'”® Based on these proposals, a women’s diaconate clearly has not
yet been given the green light, nor has it been rejected outright. The October 2024
assembly may come to a different conclusion on this issue. In fact, the statements
here are promising for a women’s diaconate.

3.2. Sexual Abuse in the Church

Sexual abuse by priests and bishops is acknowledged regrettably in all reports.
The Middle Eastern report stated these incidents to be driving people away from
the church.'® The digital synod stated the cases of abuse to be an obstacle for the
Church.'™ The European report addressed the issue of sexual abuse within the
Church and stated the need to reevaluate the way the Church manages it.'” The
Asia!” and Oceania!® reports reiterated the abuse within the Church to have
tarnished its image and caused people to leave the Church.

The Oceanian report noted the sexual abuse crisis to have not received sufficient
attention in the Synod. Even after the synodal journey began, revelations were
still appearing about the mishandling of sexual abuse cases within the Church.'?”

The sexual abuse crisis was identified as one of the most significant areas of
tension in the North American report. “Victims of abuse still carry the wound,
and these incidents undermine trust in the institution of the Church. To this must
be added historical wrongs, including the various abuses that took place in the
residential schools for indigenous people. Therefore, a cultural transformation
is needed that includes the principles of transparency, accountability, and shared
responsibility.”!°

The word abuse is repeated 11 times in the synthesis report, mostly in the context
of abuse within the Church. The need to develop more structures for the prevention
of abuse within the Church is pointed out. The report notes that the bishop has to

103 “XVI Ordinary General Assembly First Session Synthetis Report,” 26.
104 “Final Documents of the Continental Stage: Middle East,” 7.

105 “Report of the Digital Synod for the Continental Satage” 30 March 2023, Synod 2021-2024,
accessed 11 October 2023, 7, https://www.sinododigital.com/english-continental.

106 “Final Documents of the Continental Stage: Europe,” 43.
107 “Final Documents of the Continental Stage: Asia,” 8.

108 “Final Documents of the Continental Stage: Oceania,” February 2023, Synod 2021 2024,
accessed 25 October 2023, 7, 8, 11, https://www.synod.va/content/dam/synod/common/phases/
continental-stage/final document/en-newdoc/Oceania-EN.pdf.

109 “Final Documents of the Continental Stage: Oceania,” 17.

110 “Final Documents of the Continental Stage: North America,” 11, 19.
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reconcile the role of the father with that of the judge and suggests that, instead,
the judicial role be given to another canonically designated body.'"

3.3. Gender Issues

Different sexual orientations have previously been considered an “objective
disorder” in many documents'!? published by the Holy See. However, no such
negative expression was used in the continental reports. As the most negative
statements, the Middle East report pointed to the spread of LGBTQ+ content on
social media and its impact on young people. However, the same report noted the
presence of demands for the Catholic Church to define the concept of sexuality
and other related moral issues.'!

The European report expressed the need to start dialog with contemporary
culture and thought on issues such as gender identity. The report also stated that the
voice of the LGBTQ+ community should be heard more. The report presented the
tension regarding the status of marginalized groups such as LGBTQ+ individuals
and remarried divorcees and emphasized that this tension should be addressed with
a spiritual depth and responsibility removed from ideological attitudes. The report
also asked how the Church can change the doctrines and practices on this issue.'*

The Asian report acknowledged that people who identify themselves as LGBTQ+
feel excluded from the Church and that they are not provided with adequate
pastoral care.''> The North American report pointed out how LGBTQ+ groups
feel excluded from the Church and that the Church needs to be more inclusive.
The North American report also referred to LGBTQ+ individuals as “brothers and
sisters,” stating that they should be welcomed.''®

The Latin American report counted LGBTQ+ communities among the groups

111 XVI Ordinary General Assembly First Session Synthetis Report,” 27.

112 “Some Considerations Concerning the Response to Legislative Proposals on the Non-
Discrimination of Homosexual Persons,” 24 July 1992, The Holy See, accessed 15 November
2023, https://www.vatican.va/roman_curia/congregations/cfaith/documents/rc_con_cfaith
doc 19920724 homosexual-persons_en.html; Joseph Cardinal Ratzinger, “Letter to the Bishops
of the Catholic Church on the Pastorla Care of Homosexual Persons,” 1 October 1986, The
Holy See, accessed 15 October 2023, https://www.vatican.va/roman_curia/congregations/cfaith/
documents/rc_con_cfaith doc 19861001 homosexual-persons_en.html.

113 “Final Documents of the Continental Stage: Middle East,” 11.

114 “Final Documents of the Continental Stage: Europe,” 44, 56.

115 “Final Documents of the Continental Stage: Asia,” 8.

116 “Final Documents of the Continental Stage: North America,” 12.
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that are often forgotten or neglected in the Church and emphasized the need for
courage to raise issues and reach decisions in the synodal process regarding these
groups."” The Oceanian report pointed out that the Church’s teaching on LGBTQ+
and other aspects of sexuality is a major obstacle for many young people in
maintaining their commitment to the Church.'®

The African report made no mention of LGBTQ+ and sexual orientation.
However, it noted that certain worldly forces, ideologies, and political policies
are influencing Church leaders and pressuring theologians to dilute the faith. The
report emphasized the need to be vigilant against these influences and to focus on
tradition. These statements are highly likely to be related to LGBTQ+ movements.
Considering the emphasis on “family” throughout the report, the African board
is understood to not look favorably on the LGBTQ+ phenomenon as the other
continental assemblies do.!"”

The synthesis report does not include the term LGBTQ+. Instead, it states that
certain issues such as “identity and sexuality” are controversial issues both in
society and in the Church, that the anthropological categories may fail to grasp
the complexity and require greater sensitivity and further study, and that one
must not give in hastily to simplistic judgments that harm individuals and the
Church. An opportunity for dialogue should be provided, including philosophical
and theological reflection, as well as the social sciences and humanities.'?* The
anthropological categories and elements revealed by science in these statements
indicate that the Church wants to refer the LGBTQ+ issue to the authority of
the sciences. Meanwhile it expects the public to be welcoming, or at least to not
outright reject LGBTQ+ people.

Conclusion

The Synod of Bishops is not a general council in the strict sense of the word but
has a very similar structure and can make important decisions with the approval
of the Pope. The Synod on Synodality, which mimics councils such as the Second
Vatican Council (1962-1965), is quite different than the previous synods. The caveat
that “the Holy Spirit speaks through the community of believers and even more

117 “Final Documents of the Continental Stage: Latin America,” 13-14.
118 “Final Documents of the Continental Stage: Oceania,” 9, 14.

119 “Final Documents of the Continental Stage: Africa,” March 2023, Synod 2021 2024, accessed
25 October 2023, 7, 8, https://www.synod.va/content/dam/synod/common/phases/continental-
stage/final _document/en-newdoc/Africa-EN.pdf.

120 “XVI Ordinary General Assembly First Session Synthetis Report,” 32.
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so through those whose voices are least heard,” which was often expressed in the
documents that had been prepared for the Synod, makes a very important point.
Until the Synod has been concluded, what new revelation the Holy Spirit will bring
to the synodal process, in which the voiceless and marginalized minorities are to
be especially included, will remain unclear. However, the phrases that recurred and
were emphasized in the preparatory documents, the emphasis on recognizing the
signs of the times, and the advice to listen to those who are different and to make
decisions with an open heart and mind free from prejudice point to issues related
to women’s ordination and LGBTQ+ awareness.

The synod is endowed with a kind of divinity, following the idea that the Holy
Spirit speaks through the community of believers, a phrase that is repeated several
times in most of the documents. This ensures that the ideas generated by the Synod
will be unobjectionable. The reports make statements encouraging the inclusion
of everyone, with emphasis on those in the margins, to ensure that issues such
as LGBTQ+ and sexual abuse are included. Including women in the assemblies
alongside the previously mentioned encouragements ensures that the ordination of
women, at least as a women’s diaconate, will also be highlighted in the final reports,
and these expectations of the Church have been abundantly met in the final reports.

The documents published by the Synod Secretariat emphasize women’s
participation in decision-making processes but makes no mention of a women'’s
diaconate. However, a diaconate for women was a prominent issue in the assembly
reports. In any case, women participating more actively in decision making in the
Church and their ordination as deacons have been recurrent themes in the Synod
documents. A more courageous wording can be anticipated in the final assembly
in October 2024 with regard to ordaining women.

The LGBTQ+ controversy is one of the most challenging issues for the Church,
and this has been reflected in the reports. However, none of the reports mentioned
blessing same-sex marriages, which has been the most pressing demand from
LGBTQ+ people. This may be an early statement for some groups within the Church.
However, suggestions to recognize and welcome different sexual orientations were
frequently repeated in the documents. This encourages public opinion to be more
moderate.

Abuse is a sensitive issue that has brought shame to the Church, and this has
also been reflected in the reports. People are extremely uncomfortable with the
Church being associated with cases of abuse. The Church has created an opportunity
through the Synod to reprimand those involved and to save the day in front of the
whole world.
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The Synod will conclude with a general assembly in October 2024. At the end
of this assembly, a number of proposals will be presented to the Pope. These may
include encouraging advice regarding a women’s diaconate, a more welcoming
attitude toward LGBTQ+ people, and even the blessing of same-sex marriages.
The documents published during the Synod are preparing the public for such
moderation, and the Synod of Bishops in its role as Rome’s new-found evangelist
can present new revelations from its protagonist, the Holy Spirit.
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Abstract

Natural disasters are tests from God, beyond human control as acts of divine will. However, this does not absolve
governments and individuals of political and collective responsibilities. Prior to disasters, governments must take necessary
precautions, while post-disaster, there is a collective duty of solidarity and meeting essential needs. Governments, given
their resources, bear the primary responsibility in preparation and response, often in collaboration with international
organizations.

The science of maqgasid al-Shari'a (objectives of Islamic law) offers a valuable framework for addressing such crises by
establishing priorities and balancing necessities. Through this lens, a contemporary fighi (Islamic legal) perspective on
disaster response can be developed. Additionally, Sharia principles, particularly those related to harm and governance,
provide guidelines for managing and mitigating the effects of disasters, outlining clear responsibilities.

By integrating magasid (objectives of Islamic law) and shari‘a principles, a comprehensive theory of emergency response
within the framework of Islamic political governance (siyasa shar‘iyya) can be developed. This approach offers a more
precise and relevant framework than the one traditionally associated with this theory in contemporary scholarly studies,
which often reduce it to the figh of transactions.
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Extended Summary

Nations often confront situations that lead to substantial destruction of their human
and structural foundations. In these emergency circumstances, the true capabilities of
nations and civilizations become apparent through the strength of their laws, the cohesion
of their citizens, the solidarity of their communities, their ability to recover swiftly, and
the manifestation of justice and benevolence. These situations also reveal the inherent
dispositions and ethics of the populace. A closer examination of Islamic political
legislation highlights its remarkable richness in effectively managing state affairs during
crises and disasters, particularly due to its foundational principles of justice, mercy,
cooperation, and solidarity.

This study aims to document the legislative policies concerning disaster management
and to highlight the fundamental, objective, and jurisprudential principles upon which
these policies are based. The study is divided into two main sections.

Section One: This section addresses the concept of natural disasters and the legislative
policy for managing and mitigating their effects. It outlines the responsibilities of the
state in light of Sharia principles, encompassing fundamental, objective, political, and
jurisprudential considerations, as well as the overarching objectives of Islamic political
governance (siyasa shar ya).

Islamic political governance mandates that rulers safeguard the interests of the nation,
especially during crises that threaten the safety and well-being of its inhabitants. Numerous
examples illustrate the early richness of Islamic political thought aimed at addressing
such crises. Notably, Imam al-Haramayn al-Juwayni provided profound jurisprudential
insights regarding methodology and content.

Several Sharia principles support the objectives of Islamic political governance, and
the researcher has chosen to focus on four key categories:

1. Magqasid-based principles: These include principles related to public interest,
balancing priorities, and establishing hierarchies of needs.

2. Political principles: These entail the obligation for rulers to act in the best interest
of their subjects and to choose what is most beneficial for the community.

3. Fundamental principles: This category includes collective obligations (fard
kifaya), the means to achieve ends (sadd al-dharai ), and considerations of outcomes.

4. Figh-based principles: These principles address issues of harm and hardship,
ability and difficulty, as well as necessity and need.

Section Two: This section explores the various policies and measures mandated by
Sharia principles and objectives. The researcher categorizes these into two types:
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1. Policies related to religious matters: These encompass doctrinal, jurisprudential,
and educational/behavioral policies.

2. Policies related to worldly affairs: These cover a range of aspects of life, including
scientific research, humanitarian aid, social security, security and defense, political and
economic issues, legislative and legal matters, as well as media, education, material, and
moral concerns.

By adhering to these diverse and comprehensive policies, one can observe the
distinctiveness of the Islamic epistemological model compared to alternative models that
have diverged from divine revelation. These latter models often exhibit inconsistencies in
methodology and contradictions in priorities.

This study is grounded in two key hypotheses:

1. The extraordinary nature of Sharia principles and objectives, along with their
methodological potential, can be harnessed to illuminate the legal and political obligations
regarding disasters as public crises. These responsibilities extend beyond individual moral
duties to encompass the state and its relevant institutions.

2. The accountability for natural disasters exists despite the misleading connotation
of the term “natural,” which might suggest that society and the state are absolved of
responsibility. Contemporary scholarship and experience indicate that states and
international organizations must adopt numerous precautionary measures to prevent such
disasters or mitigate their impact. This obligation exists prior to the disaster occurring and
extends to implementing necessary actions afterward, addressing various dimensions of
life: doctrinal, jurisprudential, behavioral, scientific, research-based, intellectual, cultural,
political, economic, social, military, security, environmental, health-related, and human
rights considerations.

The study aims to explore Islamic legislative policies in disaster management through
the lens of Sharia objectives and principles, contributing to the renewal of political
jurisprudence, through what is referred to in contemporary scholarship as ‘public policy’.

In recent decades, the field of public policy has garnered increasing attention within
political science, with its diverse branches and many schools of thought addressing
local, regional, and international contexts. However, contemporary Islamic political
jurisprudence remains somewhat detached from the developments in this field,
particularly when comparing it to the rich Islamic political heritage. Although this heritage
encompasses numerous discussions and references, it often remains fragmented and
in need of consolidation into comprehensive theories, thereby highlighting the Islamic
contribution to governance and moral behavior.
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One of the most critical areas requiring an Islamic civilizational perspective is public
policy related to exceptional circumstances and crisis management. Governments must
design and implement policies through programs, decisions, and plans that consider the
state’s capabilities and prioritize public welfare and national objectives.

The researcher has identified three methodological issues in the study of rulings related
to natural disasters:

1. Rulings on disasters are frequently examined in isolated contexts, focusing on specific
effects rather than exploring the comprehensive foundations of disaster jurisprudence by
referring to Sharia principles and objectives as methodological tools.

2. There is a notable scarcity of studies that investigate disasters within the framework
of Islamic political governance, despite their deep interconnection.

3. Discussions on natural disasters are infrequent in studies addressing emergency
circumstances, often limited to financial impacts on contracts and options, among other
considerations.

This study addresses these three concerns by examining disasters within three contexts:
a methodological and comprehensive context (Sharia principles), a political and societal
context (Islamic political jurisprudence), and a practical and applied context (detailed
religious and worldly measures).

In conclusion, the study reveals several key findings, with the most significant
being the depth, authenticity, and precision of the Islamic methodology in studying and
addressing disasters across various contexts. This is evident through the application
of fundamental principles, values, and objectives of this methodology in the realm of
disaster management. The necessary measures before, during, and after disasters were
delineated as religious obligations, collective duties, and political responsibilities.

It has become clear that Islamic legislation serves the interests of the nation and
the community in both ordinary and extraordinary circumstances through policies and
measures aligned with its general spirit and comprehensive objectives. This insight opens
important avenues for further research, exploration, theorization, and practical application
in the field of public policy from an Islamic civilizational perspective, especially for
policies requiring special attention due to their close relationship with comprehensive
political jurisprudence.
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ilahi Kelamin Mahiyeti ve Epistemolojisi A¢isindan Kur’an’da
Efdaliyet/Tefadul Meselesi

The Issue of Afdaliya/Tafadul in the Qur’'an in Terms of the Nature and Epistemology
of the Divine Speech

Mahmut Ayyildiz

0z

islam diisiince tarihini derinden etkileyen Halku’l-Kur’an tartismalarinda éne siiriilen argiimanlardan birisi de ayet ve
sUreler arasinda fazilet farki olduguna isaret eden naslardir. Bazi Kur’an ayetlerinde ve sahih hadis metinlerinde gegen
en/daha giizel, en/daha ylce, en/daha hayirli, en/daha faziletli gibi ifadeler, bazi ayet ve slrelerin digerlerinden stiin
oldugunu bildirmektedir. Klasik literatiirde bu konu, fezailt’l-Kur’an’a iliskin rivayetler cercevesinde Kur’an’da Efdaliyet
veya Tefddul bashgl altinda ele alinmaktadir. Bu makalede, ayet ve sireler arasinda fazilet farki olduguna isaret eden
naslarin, Kur’anin Allah kelami olmasi bakimindan ne anlam ifade ettigi (izerinde durulacaktir. Zahirde ayet ve sireler
arasindaki esitligi bozan bu naslarin, kelamullahin ezeliligi ve bolinmezligi ilkesiyle nasil bagdastirildigi agiklanacaktir. Bu
baglamda 6ncelikle konunun kavramsal gergevesini olusturan efdaliyet ve tefddul kavramlari Gzerinde durulacaktir. Daha
sonra Islam alimlerinin ayet ve sireler arasi fazilet farkina iliskin genel gériislerine deginilecek, 6zelde halku’l-Kur’an -
nesih tartismalari etrafinda ileri stirdiikleri kabul - ret gerekgeleri ele alinacaktir. Nihayetinde ayet ve sGreler arasinda zikir
- mezkdr ayrimi yapilarak fazilet bakimindan esit olduklari veya ayrildiklari noktalar tespit edilmeye calisilacaktir. Boylece
naslarda bildirilen fazilet farkinin ilahi kelamin mahiyetinden degil, insanlar tzerindeki etkisinden kaynaklandigi ortaya
konulacaktir. Yazili kaynaklar ve tarihsel verilere dayanan ¢alismada, katalog taramasi, dokiimantasyon ve veri analizi gibi
nitel arastirma yontemlerinden yararlaniimigtir.

Anahtar Kelimeler: Tefsir, Kelam, Kur’an, Efdaliyet, Tefadul, Halku’l-Kur’an, Nesih

Abstract

One of the arguments put forward in the discussions of khalg al-Qur’an, which deeply affected the history of Islamic
thought, is the evidence pointing to the difference in virtue between verses and surahs of the Qur’an. Expressions such
as the most/more beautiful, the bigger/biggest, the better/best, the more/most virtuous used in some verses and
valid hadith texts indicate that some verses and surahs are superior to others. In the classical literature, this subject is
discussed under the title of Afdaliya or Tafadul in the Qur'an within the framework of the narrations related to Fadail
al-Qur’an. This article will consider what the difference in virtue means between verses and surahs with regards to the
Qur’an being the speech of Allah. It will be explained on how these texts are reconciled with the principle of eternity
and indivisibility of kalam Allah. In this context, first, the concepts of afdaliya and tafadul will be emphasized. Then, the
general views of Islamic scholars on the difference in virtue between verses and suras will be discussed, and in particular,
the reasons for acceptance and rejection that they put forward around the discussions of khalg al-Qur’an - naskh will
be discussed. Finally, the points where they are equal or differ in terms of virtue by making a distinction between dhikr
and madhkur between verses and suras. Thus, it will be revealed that the difference in virtue reported from the text is
not due to the nature of the divine speech, but to its effect on humans. Qualitative research methods such as catalog
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scanning, documentation and data analysis were used in the study, which was based on written sources and
historical data.

Keywords: Tafsir, Kalam, Qur’an, Afdaliya, Tafadul, Khalg al-Qur’an, Naskh

Extended Summary

Throughout history, various theories have been put forward on the existential belonging
of the Qur’'an to God. Although Islamic scholars agree that the Qur’an is a speech
belonging to Allah, they have different views on how it is realized. Some scholars have
argued that the speech is an eternal attribute of God’s essence, while others state that it
is created by God. This conflict brought along the discussions of khalq al-Qur’an, where
one of the arguments put forward is the evidence pointing out that there is a difference
in virtue between verses and surahs in the Qur’an. Expressions such as the most/better,
the most/higher, and the most/virtuous indicate that some verses and surahs are superior
to others. In the classical literature, this subject is discussed under the title of Afdaliya or
Tafadul in the Qur’an within the framework of the narrations related to Fadail al-Qur’an.
Although the root letters of both concepts are the same, the afdaliya is an infinitive
derived from an adjective in the ism-i tafdil meter, and the fafadul is an infinitive derived
from a verb. When it is used about the Qur’anic surahs and verses, the afdaliya is related
to the essence of kalam Allah, while the fafddul refers to the imagination formed in the
minds of the interlocutors.

There is general agreement that the Qur’an is superior to all speeches, including other
divine books and pages. This superiority is supported by clear text such as the approval of
some rules in the previous books in the Qur’an and the abrogation of others. In addition,
some of its distinguishing features are that it is the last divine book from Allah and that
it still exists as the Prophet’s greatest miracle until the Day of Judgment. However, the
statements in the Qur’an and hadiths that some verses and surahs are superior or more
virtuous than others have introduced discussions on the subject. Although there are
differing opinions on the issue of afdaliya/tafadul among Islamic scholars, most scholars
taking into account the outward meanings of the expressions that some verses, surahs,
and hadiths are superior to others have argued that virtuousness is real. Another group of
scholars, claiming a difference in virtue between verses and surahs means accepting that
the speech of Allah is composed of parts which necessitates the creation of Allah’s speech
stated that these expressions should be interpreted. Some scholars find it inappropriate to
express their opinions on this issue.

The view that there is no superiority difference between verses and surahs emerged
as a reaction to the Mu‘tazila’s claim that the Qur’an is created. Because, in the Qur’an,
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the Mu 'tazila associates the issue of virtuousness with the claim that the kalam Allah is
created. The verse 2/106 of al-Baqara, known as the naskh (abrogation) verse, provides
evidence for khalq al-Qur’an. Accordingly, if the Qur’an, i.e., the speech of Allah, was
preeternal, then the abrogated verses should also be preeternal. However, the nasikh
(abrogating) verses always come after the manstkh (abrogated) verses and terminate
their function. One cannot talk about eternity where priority and aftermath are in question
because being before or after is related to time, while eternity is a concept beyond time.
On the other hand, replacing something with a better or similar one is a characteristic of
created beings. Because the one who is low in virtue is deficient in comparison to the
superior. Imperfection cannot be a feature of eternal beings. The scholars of ahl al-Sunna,
who see the Qur’an as the eternal speech of Allah, accept the difference in virtue pointed
out in the relevant verses and hadiths, but state that this difference is not related to the
nature of kalam Allah. Accordingly, all verses and surahs are equal in terms of being the
speech of Allah. However, there is a degree of difference between these verses and surahs
in the effect they have on people, where this difference is even pointed out in the verses
and hadiths in question.

This article will focus on the difference in virtue between verses and surahs mean in
terms of the Qur’an being the speech of Allah. It will be explained how the texts, which
disrupt the equality between verses and surahs in appearance, are reconciled with the
principle of eternity and indivisibility of kalam Allah. In this context, first, the concepts
of afdaliya and tafadul, which constitute the conceptual framework of the subject, will
be emphasized. Then, the general views of Islamic scholars on the difference in virtue
between verses and surahs will be discussed alongside the reasons for acceptance and
rejection that they put forward around the discussions of khalq al-Qur’an - naskh. Finally,
the points where they are equal or differ in terms of virtue will be determined by making a
distinction between dhikr and madhkir between verses and surahs. Thus, it will be revealed
that the difference in virtue is not due to the nature of the divine speech, but from its effect
on humans. Qualitative research methods such as catalog scanning, documentation, and
data analysis were used, which is based on written sources and historical data.
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Giris

Kur’an-1 Kerim, Yiice Allah tarafindan insanliga gonderilen son ildhi mesajdir.
Nazil olmaya bagladig1 giinden bugiine dek bu mesajin muhtevasi kadar mahiyeti
de pek cok arastirmaya konu olmustur. Kur’an’in Allah’a aidiyetinin varolussal
yoni lizerine ¢esitli teoriler ileri siirlilmiis hem akli hem de nakli delillerle bu
teoriler ispat edilmeye veya ciiriitilmeye calisilmistir. IslAm alimlerinin tamam
Kur’an’in Allah’a ait bir kelam oldugunu kabul etmekle birlikte bu aidiyetin ne
sekilde gerceklestigi konusunda derin fikir ayriliklarina diismiislerdir. Alimlerin
cogu kelami, Allah’1in zatiyla kaim ezeli bir sifat olarak kabul ederken bazilar
Allah tarafindan yaratilan, ses ve harflerden olusan bir konusma oldugunu ileri
stirmislerdir. Ehl-i siinnet ve Mu‘tezile arasindaki makasin daha da genislemesine
yol acan bu ihtilaf, islam ilim geleneginde énemli bir déniim noktasin1 teskil eden
halku’l-Kur’dn tartigsmalarini beraberinde getirmistir.

Halku’l-Kur’dn konusunda Mu‘tezile nin referans gosterdigi delillerden birisi,
ayet ve streler arasinda fazilet farki olduguna isaret eden naslardir. Bazi Kur’an
ayetlerinde ve gilivenilir hadis kaynaklarindaki rivayetlerde gegen en/daha giizel,
en/daha yiice, en/daha hayirli, en/daha faziletli gibi ifadeler, bazi1 ayet ve strelerin
digerlerinden iistlin oldugunu ortaya koymaktadir. Mu‘tezile’ye gore ayni cinsten
iki varlik arasinda bir fazilet farki varsa bu, onun hadis oldugunu yani sonradan
yaratildigin1 gosterir. Clinkii fazilet agisindan diisiik olan, iistiin olana nispetle
noksandir. Noksanlik ise hadis varliklara ait bir niteliktir. Ote yandan Kur’an’m
Allah’1n ezeli kelamina dayandigini sdyleyen Ehl-i stinnet alimleri, konuyla ilgili
ayet ve hadislerde isaret edilen fazilet farkini kabul etmekle birlikte bu farkin
kelamullahin mahiyetine taalluk etmedigini belirtirler. Buna gore Allah’in kelami
olmasi1 bakimindan biitiin ayet ve stireler ayni seviyede faziletlidir. Ancak insanlar
lizerinde biraktig1 etki bakimindan bu ayet ve slireler arasinda elbette bir derece farki
bulunmaktadir. Nitekim bahsi gegen ayet ve hadislerde de buna isaret edilmektedir.

Bu makalede ayet ve sireler arasinda fazilet farkina isaret eden naslarin, Kur’an’in
Allah kelam1 olmas1 haysiyetiyle ne anlam ifade ettigi tizerinde durulacaktir.
Zahirde ayet ve slreler arasindaki esitligi bozan bu naslarin, kelamullahin ezeliligi
ve boliinmezligi ilkesiyle nasil bagdastirilacagi sorusuna cevap aranacaktir. Bu
baglamda oncelikle konunun kavramsal ¢er¢evesini olusturan efdaliyet ve tefadul
kavramlari iizerinde durulacaktir. Daha sonra Islam alimlerinin dyet ve streler
aras1 fazilet farkina iliskin genel goriislerine deginilecek ve 6zelde halku’l-Kur’an
- nesih tartigmalari etrafinda ileri stirdiikleri kabul - ret gerekgeleri ele alinacaktir.
Nihayetinde ayet ve sireler arasinda zikir - mezkir ayrimi yapilarak fazilet
bakimindan esit olduklar veya ayrildiklari noktalar tespit edilmeye galisilacaktir.
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Kur’an’da efdaliyet/tefadul meselesini konu alan gilincel ¢alismalarda daha ¢cok
Islam alimlerinin kabul - ret gériisleri one ¢ikarilirken konuyla ilgili tartigmalarin
kaynagi olan Kur’an tasavvuru ile ilgili yonler yeterince irdelenmemektedir.' Bu
makalede konu, mezheplerin Kur’an tasavvurlarindaki farkliliklardan kaynaklanan
ihtilaflar iizerinden ele alinacaktir. Caligmamizin bu yoniiyle alana 6zgiin katkilar
sunacagi diigiiniilmektedir.

Calismamiz yazili kaynaklara ve tarihsel verilere dayandigi igin aragtirmada
daha ¢ok nitel arastirma yontemlerinden yararlanilmistir. Konuyla ilgili kaynaklarin
tespiti ve bu kaynaklarda ifade edilen goriiglerin derlenmesinde katalog taramast,
dokiimantasyon ve metin analizi yontemleri uygulanmigtir. Sonug¢ boliimiinde,
sOylem analizi yontemi kullanilarak konuyla ilgili tartigmalarin arka plani hakkinda
birtakim tespitler yapilmig ve bir uzlast zemini bulunmaya ¢aligilmistir.

1. Efdaliyet ve Tefadul Kavramlarinin Semantik Analizi

Arapgada fadl (J=8) mastarindan tiiretilen efdaliyet ve tefddul kavramlari,
eksiklik, yetersizlik, noksan ve kusurlu olmanin ziddidir. Efdaliyet ism-i tafdil,
tefddul ise mastar vezninde bir ismidir. Fad/ sozliikte “Ustlin olmak, yeterinden ¢ok
olmak, fazlalagmak, birtakim hiiner ve maharetler ile dne ¢ikmak” gibi anlamlara
gelir.2 Ragib el-Isfahani’ye (6. V./XI. yiizyilin ilk ceyregi) gore, fadl kelimesi,
yeterli miktarin tizerindeki bir degeri ifade eder. Bu sozciik, hem erdemli tutum
ve davraniglar hakkinda hem de bunun aksine olan durumlar i¢in yeterli miktarin
fazlasini ifade etmek icin kullanilir. Ancak bu kelime giinliik dilde daha ziyade
olumlu davraniglardaki iistiinliik i¢in kullanilirken, olumsuz davranislar i¢in yine
ayni kokten olan fudiil (Js=8) ifadesi kullanilir. Ayrica, fazileti gerekli kilacak
tistiinliik vasfina sahip olan kisiye fddil (J==18) denir, buna karsin aymi 6zelliklere
sahip olmayana ise mafdiil (Js=&) denir.?

Ragib el-isfahani varliklar arasinda fazilet farklarini iig kategoriye ayirir: a) Cins
bakimindan iistiinliik: Biitiin canlilar arasinda hayvan cinsi nebat (bitki) cinsinden

1 Giincel akademik ¢aligmalar icerisinde dogrudan konumuzla ilgili olanlar sunlardir: Aytmirza
Satibaldiev, “Kur’an Ayetleri Arasinda Ustiinliik (Efdaliyet)” (Yiiksek Lisans tezi, Ankara
Universitesi, 2007); ismail Aydin, “Kur’an’da Efdaliyyet Meselesi”, Marife 11, sy. 3 (Kis 2011):
45-54; Bayram Kanarya, “Siire ve Ayetler Arasinda Tefadul Meselesiyle ilgili Yaklagimlar”,
e-Sarkiyat Ilmi Arastirmalar Dergisi 8, sy. 1 (2016): 197-216. Ayrica Abdiisselam b. Salih
el-Carullah, Feza ilii’l-Kur 'ani’l-Kerim (Riyad: Daru’t-Tedmuriyye, 2008) isimli eserinde
Kur’an’da tefadul konusuna miistakil bir bolim ayirmustir.

2 Ibn Manzir, Lisanii’l- ‘Arab (Beyrut: Daru’s-Sadir, 1414), “fzl”, 11: 524.

Ragib el-Isfahani, el-Miifiedat, thk. Safvan Adnan ed-Davidi, (Dimesk: Daru’l-Kalem, 1412),
“fazl”, 639.
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iistiindiir. Nitekim biitlin bitkiler hayvan cinsinin hayatin1 idame ettirebilmesi
i¢in yaratilmistir. b) Tiir bakimindan iistlinliik: Hayvan cinsi igerisinde idrak
sahibi, diisiinebilen, iradeye sahip olan insan tiirli biitiin bu vasiflardan yoksun
hayvan tiiriinden iistiindiir. Allah Teala Isra stresi 70. Ayette insanin diger biitiin
varliklardan Gstiin kildigini ve kéinatta yaratilan her seyi onun hizmetine sundugunu
beyan etmektedir. ¢) Zat bakimindan iistiinliik: Insan tiirii i¢erisinde baz1 bireyler
cesitli konularda digerlerinden iistlindiir. Kur’an’da bildirildigi iizere erkeklerin
kadinlardan,* bazi insanlarin mal, zenginlik, imkanlar a¢isindan bagkalarindan Gstiin
olmalari® buna 6rnek verilebilir. Cins ve tiir bakimindan tiistiinliikler varligin 6ziine
taalluk ettiginden fitrata tabiyken ve ve hi¢bir kosulda degisiklik gdstermezken
zata ait tstlinliikler hem arizi hem de gorecelidir. Bu tiir Gstlinliikler ait oldugu
varlik kategorisini mutlak anlamda faziletli kilmadig1 gibi onda siireklilik de
gostermez. Bu iistiinliigii sonradan elde etme de sdz konusu olabilir. Dolayisiyla
iistiin olmayan ¢aligarak tistiin olabilecegi gibi iistiin olan ise tembellik gostererek
stiinliigiinii kaybedebilir.®

Efdaliyet ve tefadul kavramlarina gelince bunlar, aralarinda birtakim niianslar olsa
da hem istikak hem de sdzliik anlam1 bakimindan birbirine ¢ok yakin kelimelerdir.
Oncelikle her iki kelime de mastar sigasindadir. Efdaliyet, ef*al veznindeki ism-i
tafdilden mastara doniistiiriilen bir kelimedir. Ism-i tafdil, iki sey arasindaki ortak
bir 6zelligi gosteren ve bu 6zelligin iki seyden birinde digerinden daha fazla
olduguna delalet eden miistak bir isimdir. S6z konusu 6zellikten daha ¢ok pay
elde edene mufaddal, digerine ise mafdil veya mufaddal aleyh ad1 verilir.” Ism-i
tafdil, Arapcada sifat anlaminda kullanilan diger kelimelerden farkli olarak tafdil,
miisareket ve teb‘iz seklinde ii¢ anlama delalet etmektedir.

Ism-i tafdil vezninin kelimeye kazandirdig1 en yaygin anlam tafdildir yani bir
seyin bagka bir seyden daha {istiin oldugunu belirtmektir. Bu anlam daha ziyade ism-i
tafdilden sonra gelen mufaddal aleyhin basinda (» harf-i cerinin zikredilmesiyle
veya ism-i tafdili mufaddal ve mufaddal aleyhin i¢inde bulundugu cinse nekre
olarak izafe edilmesiyle ortaya ¢ikar. Mufaddal aleyhin hazfedildigi durumda ise
kelime vaz‘i delaletinin digina ¢ikarak mufaddalin, herhangi bir seyle mukayese
edilmeden mutlak anlamda iistiin olduguna isaret eder.

Ism-i tafdilin kelimeye kazandirdig1 anlamlardan bir digeri miisdrekettir yani en
az iki sey arasindaki ortakliga isaret etmektir. Bu durumda birbirine tercih edilen

4 en-Nisa 4/34.

5  en-Nahl 16/71.

6  Ragib el-Isfahani, “fazl”, 639.

7  Abbas Hasen, en-Nahvii’l-vdfi (Kahire: Daru’l-Maarif, 1951), 3: 395.
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veya aralarinda kiyas iligkisi kurulan iki seyin, tercih veya mukayeseye konu olan
hususlarda birtakim ortak 6zelliklere sahip olmasi gerekmektedir. Aksi takdirde
aralarinda higbir miinasebet bulunmayan iki seyin birbiriyle mukayesesi fasit kiyas1
dogurur ve bu da kisir dongiiye yol agar.

Ism-i tafdilin delalet ettigi diger bir anlam ise teb ‘izdir yani mufaddalin bir seyin
cinsi veya pargasi oldugunu belirtmektir. Bu anlam ism-i tafdilin marife bir isme
muzaf kilinmasiyla ortaya ¢ikar. Bu tiir cimlelerde bir seyin baska bir seyin cinsine
dahil oldugu veya kiilliiniin bir pargas1 oldugu vurgulanmaktadir. Eger ism-i tafdile
izafe edilen kelime bir cins isim ise mufaddal konumundaki ismin bu cinse dahil
olduguna vurgu yapilir. Eger ism-i tafdile izafe edilen kelime kiilliyet ifade eden
bir isim ise mufaddalin bu kiilliligin bir par¢as1 olduguna dikkat ¢ekilir. Mukayese
veya tistiinliik belirten bir anlam ise bu durumda s6z konusu degildir. Ornegin; ake|
o4 terkibinde e/-Kur 'dn kelimesi Allah kelamina delaleti bakimidan cins isimdir,
bir¢ok ayet ve stireden miitesekkil bir kitaba delaleti bakimindan kiilli bir isimdir.
Bu isim tamlamasinda bazi ayet veya strelerin digerlerinden daha tistiin oldugundan
cok, kelamullaha nisbeti veya nazim ve muhteva bakimindan ilahi kitaptaki nemine
dikkat ¢ekilmektedir. Dolayisiyla ism-i tafdil burada iki sey arasindaki iistiinliik
farkin1 beyan etmek i¢in degil iki sey arasindaki miinasebeti pekistirmek igin
kullanilmaktadir. Yine ayni sekilde tafdil veya miisareket manasina delalet eden
ism-i tafdil isim tamlamasi igerisinde kullanildiginda mufaddal konumundaki
seyin ism-i tafdile izafe edilen seyin cinsine dahil olmasi gerekir. Zira ism-i tafdil
izafet halinde iki cins arasindaki iistiinliige degil bir seyin hem cinsleri arasindaki
iistlinliigiine isaret eder.®

Tefadul kelimesi ise sozliikte “bir konuda {istlinliik yarisina girmek, rekabet
etmek” gibi anlamlara gelen, fefadale (J==\%) fiilinden tiiretilmis bir mastardir. Daha
once efdaliyet kavramiyla ilgili belirtilen biitiin fazilet kriterleri ve tiirleri, tefadul
kelimesi i¢in de gecerlidir. Her iki kelime de mastar olmakla birlikte aralarinda bir
fark vardir; efdaliyet koken itibariyle ism-i tafdil vezninde bir sifattan tiiretilirken
tefadul fiilden tiiretilmistir. Yani birisi fazilete konu olan sey igin siireklilik ifade
ederken digeri ise eylem bildirir. Kur’an stireleri ve ayetleri hakkinda kullanildiginda
efdaliyet, kelamullahin 6ziine iliskin bir nitelige isaret ederken tefadul, bu 6zle
ilgili muhataplarin zihninde olusan bir tasavvura delalet eder. Dolayisiyla, ayet ve
stireler arasindaki efdaliyet/tefadul tartismalari, bir yoniiyle kelamullahin mahiyetini
ilgilendirirken, diger yoniiyle muhataplarin Kur’an tasavvurlarini da igermektedir.

8  Ahmed b. Muhammed el-Hamelavi, Seze I-‘arf fi fenni’s-sarf, thk. Nasrullah Abdurrahman
(Riyad: Mektebetii’r-Riisd, 2001), 69. Ayrica ism-i tafdilin tiiretim yollar1 ve kelimeye kattig1
anlamlar hakkinda detayli bilgi i¢in bk. Yusuf Ziya Bal, Arap Dilinde Ism-i Tafdil (Yiiksek
Lisans tezi, Akdeniz Universitesi, 2016), 12-44; Kemal Hacimurtezaoglu, Arap Dilinde Ism-i
Tafdilin Ameli (Meseletii’l-Kuhiil) (Yiiksek Lisans tezi, Istanbul Universitesi, 2020), 4-51.
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2. islam Literatiiriinde Ayet ve Siireler Arasi Fazilet Farki Tartismalari

Ayetler ve sireler aras1 efdaliyet/tefidul meselesi Kur’an ilimleri arasinda
Fezdilii’l-Kur ’dn basglig1 altinda ele alinmaktadir. Bilindigi tizere ulimu’l-Kur’an
kaynaklarinda Fezailii’l-Kur’an bahsi, Kur’an’in biitiiniiniin faziletlerini bildiren
rivayetler ve belli ayet ve strelerin faziletlerini bildiren rivayetler seklinde iki alt
baslikta incelenmektedir.’ Tefsir usulii a¢isindan burada hedeflenen, miifessire
yorum faaliyetinden 6nce dogru ve saglam bir Kur’an tasavvuru kazandirmaktir.
Yani miifessirden oncelikle Kur’an’in hakikatini dogru bir sekilde kavramasi ve
bu zihni hazirliktan sonra murad-1 ilahiye dair tespitler ve tercihlerde bulunmasi
beklenmektedir. Yorumlama faaliyeti ancak bu sekilde saglam bir zemin {izerinde
gergeklestirilebilir.

Kur’an-1 Kerim’in, kendisinden 6nce indirilen ilah1 kitaplar ve sahifeler de dahil
olmak iizere biitlin sdzlerden iistiin oldugu konusunda hi¢bir ihtilaf bulunmamaktadir.
Bu iistiinliik, Kur’an’in diger ilahi kitaplardan bazi hiikiimleri tasdik etmesi ve
bazilarini nesh etmesi gibi acik delillerle ortaya konmustur (el-Maide 5/48). Ayrica,
Allah katindan son indirilen ilah1 kitap olmasi ve Peygamber Efendimizin en biiyiik
mucizesi olarak kiyamete kadar tahrife ugramadan varligini siirdiirmesi de onun
ayirt edici 0zelliklerindendir. Fakat Kur’an ve hadislerde, bazi ayet ve slirelerin
digerlerine gore daha iistiin veya daha faziletli olduguna dair ifadeler yer almaktadir.
Bu ifadeler, konuyla ilgili tartismalarin ortaya ¢ikmasina neden olmustur.

Islam alimleri arasinda efdaliyet/tefadul konusunda farkl gériisler olsa da cogu
alim Kur’an ve hadislerde yer alan baz1 ayet ve strelerin digerlerinden iistiin
olduguna dair ifadelerin zahir anlamlarini dikkate alarak efdaliyetin inkar edilemez
bir ger¢ek oldugunu savunmustur. Bu goriise gore, soz konusu ayet ve streler
Allah’in kelaminin muhteva ve iislup bakimindan daha faziletli ve {istiin oldugunu
acikca ortaya koymaktadir. Diger yandan, bazi alimler ise efdaliyet goriisiinii
reddetmis ve bu ifadelerin te’vil edilmesi gerektigini belirtmistir. Bu yaklagima
gore, ayet ve slireler arasinda fazilet farki iddiasi, Allah’in kelaminin parcalardan
meydana geldigini kabul etmek anlamina gelir ki, bu da Allah’in kelaminin mahluk
olmasini gerekli kilar. Bununla birlikte, bazi alimler konu hakkinda goriis beyan
etmek yerine tevakkuf etmistir.!°

Ayet ve stireler arasinda fazilet farki oldugu goriisiinii benimseyen alimlerden
ismi &ne ¢ikanlar sunlardir: Ibn Rahdye (6. 238/853), Ebi Abdullah el-Halimi (5.
403/1012), Ibnii’l-Hassar (422/1030), Gazzali (6. 505/1111), Ebt Bekir [bnii’l-Arabi

9 Siiydti, el-Itkan fi ‘uliimi’l-Kur’dn, thk. Muhammed Ebii’l-Fazl Ibrhahim, (Kéhire: el-Heyetii’l-
Misriyye, 1974), 4: 120-135.

10 Aydin, “Kur’an’da Efdaliyyet Meselesi”, 46.
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(6. 543/1148), Kadi Iyaz (6. 544/1149), Izzedin Ibn Abdiisselam (5. 660/1262),
Eba Abdullah el-Kurtubi (6. 671/1272) Ebt Zekeriyya en-Nevevi (6. 676/1277),
Takiyyiiddin Ibn Teymiyye (6. 728/1328) vd."!

Bu alimler, ayet ve stireler arasinda fazilet farki oldugu goriisiinii benimsemislerdir
ve konuyla ilgili olarak en giivenilir kaynaklarin Kur’an ayetleri ve hadisler
oldugunu belirtmislerdir. Genel anlamda, neshedici ayetlerin mensith olanlardan
daha iistilin oldugu goriisiinii savunan alimler, el-Bakara 2/106. ayetindeki ifadeye
atifta bulunurlar. Bu ayette, bir ayetin neshedilmesi veya unutturulmasi durumunda,
ondan daha hayirlisinin veya benzerinin getirilecegi belirtilmektedir. Ayni sekilde,
miiminlerin Allah’in kelamina kulak verip ondan en giizeline tabi olduklar1 ez-
Zumer 39/18. ayetinde ifade edilmistir. Yine, ez-Ziimer 39/55. ayetinde miisriklere,
Rablerinden gelen en giizele tabi olmalari emredilmistir. Y@suf stiresinin basinda,
Kur’an kissalarinin en giizelinin anlatilacagi ifade edilmekte'? ve devaminda Hz.
Yusuf (a.s.) kissasina, Kur’an’1in genel hikaye iislubundan farkli olarak kronolojik
bir anlatimla yer verilmektedir.

Hadis-i seriflerde de bazi stirelerin digerlerinden iistiin olduguna veya Kur’an’daki
ayirt edici mevkiine isaret edildigi bilinmektedir. Bir rivayette Peygamber Efendimiz,
Kur’an sirelerinin en yiicesinin Fatiha stresi oldugunu ve bu sirenin Hicr 15/87.
ayette seb‘u’l-mesani olarak tanitildigini Ebt Said b. el-Mu‘alla’ya (r.a.) bildirmistir.
13 Ayrica, Eb(i Hureyre’den nakledildigi tizere, hicbir ilahi kitapta Fatiha stiresinin
bir benzerinin indirilmedigi de belirtilmistir. '* Benzer sekilde, Kur’an ayetlerinin
en yiicesinin Ayetii’l-Kiirsi oldugu, Thlas stiresinin Kur’an’1n iigte birine tekabiil
ettigi'® ve Yasin stresinin Kur’an’in kalbi mesabesinde oldugu'® hadislerde ifade
edilmistir.

Kur’an’da ayet ve stireler arasindaki fazilet farkini kabul eden alimler, naslarda
gecen ifadelerin te’vile ihtiya¢ duyulmayacak diizeyde sarih oldugunun altim

11 Takiyiiddin Ibn Teymiyye, Mecmii ‘u’l-fetdvd, thk. Abdurrahman b. Muhammed b. Kasim
(Medine: Mecma‘u’l-Melik Fehd, 2004), 17: 46-47; Kanarya, “Sire ve Ayetler Arasinda Tefadul
Meselesiyle Ilgili Yaklasimlar”, 203.

12 Yasuf 12/3.

13 Muhammed b. ismail el-Buhari, el-Cdmi ‘u’s-sahih, (Bulak: el-Matba ‘atii’l-Kiibr el-Emiriyye,
1311), “Feza’ilii’l-Kur’an”, 9.

14 Malik b. Enes, e/-Muvatta’, thk. Muhammed Mustafa el-A ‘zam1, (Abu Dabi: Miiessesetii Zayed,
2004), “es-Salat”, 275; Abdullah b. Abdurrahméan ed-Darimi, Siinenii’'d-Ddrimi, thk. Hiiseyn
Selim ed-Darani (Riyad: Daru’l-Mugni, 2000) “Feza’ili’1-Kur’an”, 12; Tirmizi, Stinenii t-Tirmizi,
thk. Ahmed Muhammed Sakir, Muhammed Fuad Abdulbaki (Misir: Matbaatii Mustafa el-Babi
el-Halebi, 1975), “Feza’ili’l-Kur’an”, 1.

15 Buhari, “Feza’ili’l-Kur’an”, 13.

16 Tirmizi, “Feza’ili’l-Kur’an”, 4.
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¢izmektedirler. Nitekim Kur’an-1 Kerim’de oldugu gibi giivenilir kaynaklarda da bu
konuda birbirini destekleyen pek ¢ok rivayet bulunmaktadir. Bu noktada fezailii’l-
Kur’an edebiyati, tek basina bir aragtirma alani olusturabilecek kadar zengin bir
icerige sahiptir.'” Dolayisiyla konuyla ilgili naslarin ¢oklugu ve bu naslarda gecen
ifadelerin agiklig1 ayet ve sireler arasinda istiinliigiinii kanitlamaya yeterlidir.
Gazzali de bu konuda su degerlendirmeyi yapmaktadir:

Eger basiret nuru, sana ayetii’l-kiirsi ile miidayene Ayeti arasindaki veya [hlas siiresi ile Tebbet
stiresi arasindaki fark: gostermiyorsa ve baskalarini taklide dalan nefsin bundan ¢ekiniyorsa
o vakit sen kendisine Kur’an indirilen risalet sahibine (s.a.v.) taklit et! Ondan varit olan
birgok haber, baz1 ayetlerin iistiinliigiine ve biitlin olarak indirilen bazi stirelerde ecrin kat
kat olduguna delalet etmektedir. Allah Rastlii (s.a.v.) sdyle buyurmustur: ‘Fatihatii’l-Kitab
Kur’an’1 en faziletli stresidir. Ayetii’I-Kiirsi Kur’an ayetlerinin efendisidir. Yasin (stiresi)
Kur’an’1 kalbidir. Kul huvelldhu ahad Kur’an’in iicte birine denk gelir.” Ozellikle baz1
ayet ve strelerin fazileti ve tilavet sevabinin fazla olmasi baglamimda Kur’an béliimlerinin
fazileti hakkinda varit olan haberler sayilamayacak kadar ¢oktur.”'®

Gazzali’ye gore ayet ve stireler arasindaki fazilet farkini gosteren akli ve
nakli delillerin en ikna edici olanlar1 Kur’an ayetleri ve hadis-i seriflerdeki sarih
ifadelerdir."” Gazzali bu konuda o kadar nettir ki o her ilmi konuda insanlar1 taklitten
kurtulup tahkike ulasmaya tesvik ederken bu konuda taklitle yetinebileceklerini
sOylemektedir.

Ayet ve siireler arasinda fazilet farki bulunmadigimi savunan alimler ise sunlardir:
Siifyan b. Uyeyne (6. 198/813), Yahya b. Yahya el-Leysi (6. 234/848), Ibn Hibban
(8. 277/890), Ibn Cerir et-Taberi (6.310/922), Ebu’l-Hasan el-Es‘ari (6. 320/942),
Ebi Bekir el-Bakillani (6. 403/1012), Ibn Abdiilber en-Nemeri (6. 463/1070) ve
Semseddin el-Huveyyi (6. 637/1240).%°

Ayet ve stireler arasinda iistiinliik farki olmadigimi sdyleyen alimlerin referans
gosterdigi deliller digerlerinin aksine daha ziyade akli niteliktedir. Esas itibariyle
bu konu, Kur’an’in biitiin yonleriyle Yiice Allah’in kelamina karsilik gelmesi,
kelamullahin ezeliligi ve tecezzi kabul edip etmeyecegi konusundaki goriis

17 Feza’ilii’l-Kur’an literatiirii hakkinda detayl bilgi ve degerlendirmeler i¢in bk. Omer Faruk
Akprnar, “Fezailii’l-Kur’an Edebiyat1”, ISTEM 9, sy.17 (2011): 177-194; Saliha Tiircan, “Farkl
Literatiirlerde Fezailii’l-Kur’an Rivayetlerinin Kullanimi”, Firat Universitesi Ilahiyat Fakiiltesi
Dergisi 26, sy. 1 (2021): 201-223.

18 Gazzali, Cevihiru I-Kur dn, thk. Muhammed Resid Riza, (Beyrut: Daru Thyai’l-‘ulim, 1986),
62-63.

19 Efdaliyet goriisiinii benimseyenlerin ileri siirdiikleri deliller hakkinda detayli bilgi ve
degerlendirmeler igin bk. Ibn Teymiyye, Mecmii u’l-fetavad, 17: 6-68; Carullah, Fezd ilii’l-
Kur’ani’l-Kerim, 432-442.

20 Kanarya, “Sire ve Ayetler Arasinda Tefadul Meselesiyle Tlgili Yaklagimlar”, 201.
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ayriliklarina dayanmaktadir. Bu tartisma kelamda Ehl-i siinnet ile Mu‘tezile
ekolii arasindaki halku’l-Kur’an meselesine kadar uzanir. Buna goére bazi ayet ve
stirelerin digerlerinden daha iistlin oldugunu kabul etmek, kelamullahin bir kismina
noksanlik izafe etmek anlamina gelir. Zira tefaduliin oldugu yerde mufaddal aleyhin
bulunmasi zorunludur ve bu da, mufaddal aleyhin fadil kadar mitkemmel olmadigini
gosterir. Kur’an’in her ayeti ve stresi, higbir insan veya melek miidahalesine ihtiyag
duymadan tamamen Allah’n kelam sifatinin tecellisiyle varligini siirdiirmektedir.
Dolayistyla iistiin kabul edilen veya edilmeyen ayet ve slirelerin hepsi nihayetinde
Allah’mn kelamidir. Allah’1n sifatlar1 arasinda istlinliik ayrimi1 olmadigr gibi, bir
sifatin1 bir yonden ¢ok faziletli baska bir yonden az faziletli géormek de asla dogru
degildir.”!

Bu goriisii savunanlara gore zahiri anlam diizeyinde efdaliyete isaret eden naslarin
te’vil edilmesi gerekmektedir. Buna gore yukarida zikredilen ayet ve hadislerde
gegen en/daha giizel, en/daha yiice, en/daha hayirli, en/daha faziletli gibi ifadeleri
ayet ve siirelerin keldmullaha taalluku yontiyle degil muhatap tlizerindeki etkileri
agisindan ele almak gerekmektedir. Ornegin; Kur’an’m en iistiin stiresinin Fatiha
stiresi oldugunu bildiren hadis-i serifte, bu sirenin Allah’in kelamiyla miinasebetinin
daha iist seviyede olduguna degil, Miisliimanlarin hayatindaki merkezi konumuna
dikkat ¢cekilmektedir. Nitekim farz ve nafile namazlarin her rekatinda, hastaliklarda,
bir sikintryla karsilasildiginda, her tiirlii hayir islerinin basinda ve sonunda vs.
cesitli vesilelerle bu sire okunur. Ayetii’l-kiirsi’nin Kur’an’in en yiice ayeti olmas1
muhataplara 6grettigi hakikatlerle ilgilidir. Bu ayet bize Allah’1 en yiice ve sadece
kendine 6zgii sifatlartyla tanitmaktadir. Aslinda, ibadetin 6zii, Allah’1 tanimak,
yani marifetullah makamina ulagsmaktir. Nitekim kullugun nihai hedefi de Allah’1
tanimaktir. [hls stiresinin Kur’an’in iicte birine esdeger oldugu bilgisi ise ii¢ Thlas
okuyanin Kur’an’1 tamamini hatmedenle esit sevaba nail olacag1 anlamia gelmez.
Ciinkii glivenilir kaynaklarda Kur’an okuyanlara her bir harf i¢in on sevap verilecegi
bildirilmektedir.”> Bu noktada Ihlas stiresi, alt1 bin kiisiir ayetten olusan Kur’an’m
binde birine bile tekabiil etmemektedir. Bazi alimlere gére Kur’an’in ana konulari
genel olarak tevhit, ahkam ve kissalardan olusmaktadir. Thlas stiresinde tevhit
konusu, diger hicbir stirede bulunmayan 6zlii ve acik ifadelerle agiklanmaktadir.
Bu nedenle Thlas stresinin, Kur’an’in ana konularmin muhataba bildirilmesi

21 Eb Hanife, el-Fikhii’l-ekber (Istanbul: el-Matba‘atii’l-‘Osmaniyye, t.s.), 8; Muhammed b.
Ahmed el-Kurtubi, el/-Cami * li-ahkami’l-Kur an, thk. Ahmed el-Berdtni, Ibrahim itfeyyis
(Kahire: Darw’1-Kiitiibi’I-Misriyye, 1964), 1: 109; ibn Teymiyye, Mecmii ‘u’l-fetdvd, 17: 53, 69.

22 Tirmizi, “Fez4’ilii’l-Kur’an”, 16; Eba Bekir Ibn Eb Seybe, el-Musannef, thk. Sa‘d b. Nasir
es-Setri (Riyad: Daru Kiiniizi Isbiliya, 1436/2015), 16/395.
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noktasinda tigte bire denk geldigi ifade edilebilir.®* Konuyla ilgili olarak Semseddin
el-Huveyyi (6. 637 /1240) su degerlendirmeyi yapmustir:

“Elbette Allah’n kelami mahlukatin kelamindan tistiindiir. Peki, Allah’m kelaminm bir boliimiiniin
digerlerinden istiin oldugunu sdylemek caiz midir? Bazilari konuya kusurlu nazarla yaklastigindan
bunu caiz gérmistiir. Bilmelisin ki; ‘Bu kelam digerinden {istlindiir’ sz, her iki kelamin kendi
makaminda bir giizelliginin ve letafetinin oldugunu ancak birinin giizelliginin bu karsilagtirmanin
yapildig1 baglamda digerinden daha fazla oldugunu ifade etmektedir. Dolayisiyla birisi Allah’t
ve onun zat ve sifatlarinda tek ilah oldugu konusunu Eba Leheb ve ona yapilan beddua ile
karsilastirarak Thlas stiresi Tebbet stiresinden daha hayirlidir derse hata etmis olur. Bilakis
‘Hiisrana ugrayan kimseler hakkinda Tebbet stiresinden daha etkili bir beddua yapilmamigtir
veya tevhit inanct higbir stirede [hlas stiresinden daha giizel anlatilmamstir.” demek gerekir. Aksi
takdirde bir stirenin mutlak olarak digerlerinden tistiin oldugunu séylemek miimkiin degildir.”**

Bazi alimler ise ayet ve sireler arasinda fazilet farki meselesini miitesabihattan
gorerek bu konuda fikir beyan etmeyi dogru bulmamis, tevakkufu tercih etmislerdir.
Nitekim imam Malik (6. 179/795) bu konuda net bir aciklama yapmamaktadir. Fakat
bazi alimler Imam Malik’in namazda bir stirenin tekraren okunmasini mekruh oldugu
fetvasina dayanarak onun streler arasinda fazilet farkini reddettigini ileri stirmiislerdir.
Ancak bu fetvadan hareketle genelleme yapmak dogru degildir. Zira imam Malik,
kendi derledigi ve ilim halkalarinda okutup icazet verdigi e/-Muvatta’ isimli hadis
eserinde birgok fezail rivayetine yer vermektedir.5 Ayrica imam Malik’in namazda
baz strelerin tekrarlanmasiyla ilgili fetvasinin Mushaf tertibinin ihlaliyle ilgili
endiselere dayandigini yoksa konunun ayet ve sirelerin faziletiyle higbir ilgisinin
olmadigini ifade edenler de vardir. Nitekim Ahmed b. Hanbel (6. 241/855) de Imam
Malik gibi namazda bir stirenin tekrarlanmasinin caiz olmadig1 yoniinde fetva vermis
ve kendisine ayet ve slireler arasinda fazilet farkina isaret eden rivayetlerden bazilar
soruldugunda susup fikir beyan etmemistir.?® Dolayistyla ne imam Malik ne de Ahmed
b. Hanbel ayet ve stireler arasinda fazilet farkini kabul veya ret dogrultusunda net
bir goriis ortaya koymuslardir. Bir goriise gore ibn Abdiilberr de her iki imama tabi
olarak bu konuda yorum yapmamanin, tevakkuf etmenin daha isabetli oldugunu
bildirmektedir.”’

23 ibn Ciizey, et-Teshil li- ‘uliimi t-tenzil, thk. Abdullah el-Halidi (Beyrat: Seriketii Dari’l-Erkam,
1416), 523; Ebiissutid Efendi, Irsddii 'I- ‘akli s-selim il mezdya’l-Kitabi’l-Kerim, thk. Mehmet
Taha Boyalik v.dgr. (Istanbul: Nesriyyatii Vakfi’d-Diyaneti’t-Tiirki, 2020), 8: 625. Thlas siiresinin
Kur’an’1n tigte birine tekabiil etmesi hakkinda farkli degerlendirmeler icin bk. Fahreddin
er-Razi, Mefitihu'l-gayb (Beyrut: Daru’l-Fikr, 1401/1981), 32: 176-177; Kurtubi, el-Cdmi
li-Ahkdami’l-Kur’dn, 20: 247. Ayrica efdaliyet goriisiinii reddedenlerin ileri siirdiigii deliller
hakkinda genis bilgi ve degerlendirmeler igin bk. Ibn Teymiyye, Mecmii ‘u’l-fetdva, 17: 68-80;
Carullah, Feza ilii’I-Kur ani’l-Kerim, 421-432.

24 Siiyati, el-Itkan, 4: 137.

25 Malik, “es-Salat”, 275; “el-Kur’an”, 693, 708, 710.

26 Carullah, Feza 'ilii’I-Kur ani’[-Kerim, 392-393.

27 Siiyiti, el-Itkan, 4: 146.
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3. Halku’l-Kur’an - Nesih Sarkacinda Ayet ve Siireler Aras: Efdaliyet Meselesi
Ayet ve siireler arasinda iistiinliik farki olmadig1 fikri, Mu‘tezile’nin sifatlar
konusunda baglattig1 tartismalara tepki olarak ortaya ¢ikmis ve yayginlik kazanmugtir.2®
Mu‘tezile Allah’1n zat1 ve sifatlar1 arasinda net bir ayrim oldugunu savunur. Buna
gore zat, Allah’in varligina delalet eden, mutlak ve degismez oldugunu bildiren
bir kavramdir. Sifatlar ise, Allah’a izafe edilen birtakim niteliklerden ibaret olup
zatina nispetle degiskenlik gosteren ve sonradan var olan yonlerine isaret eden
kavramlardir. Allah’1n sifatlart Onun zatindan ayr1 olmamakla birlikte sifatlar zat1
belirleyen birer 6zellik de degildir bilakis Onun eylemlerini tanimlayan niteliklerden
ibarettir. Dolayisiyla Mu‘tezile, Allah’1n sifatlarini zattan ayri ele alir fakat sifatlari
zat1 belirleyen 6zellikler olarak degil, Allah’in eylemlerini tanimlayan nitelikler
olarak goriir. Allah’in zatinin haricinde geceklesen her tiirlii eylemin muhdes
olmasindan hareketle sifatlarin da muhdes kabul edilmesi gerektigini savunur.

Mu‘tezile’nin Kur’an’da efdaliyet meselesine yaklagimi daha dar ¢ergevede
Allah’in kelam sifatina bagli olarak Kur’an’in mahluk oldugu iddiasina
dayanmaktadir. Mu‘tezile’ye gore kelam, ses ve harflerden meydana gelmektedir.
Kelamin fiili bir sifat olarak Allah’a izafe edilmesi, Onun bu ses ve harfleri zatinin
disinda bagka bir yerde var etmesi anlamina gelir. Allah’in zat1 disinda higbir sey ezeli
olmadigindan ses ve harflerden olusan kelam da ezeli degil sonradan yaratilmistir.
Nitekim Allah’in kelaminin insan idrakine indirgenmis hali olan Kur’an’da gegmis
peygamberlerin hayatlarindan ibretlik kissalara yer verilmektedir. Kelamin ezeli
oldugu varsayildiginda, bu peygamberler heniiz diinyaya gonderilmeden onlardan
geemis milletler olarak bahsedilmesi Allah’a yalan isnat etmek anlamina gelir.
Bu nedenle, kelam sifatinin ezeli oldugunu iddia etmek ya Allah’in disinda baska
kadim varliklar1 kabul etmeyi ya da hakikati vaki olmayan seyleri Allah’a isnat
etmeyi gerektirir. Her iki durum da Mu‘tezile’nin bes esasindan olan tevhit ve
adalet ilkelerine aykiridir. Ayrica Mu‘tezile’ye gore ses ve harflerden meydana
gelerek giindelik dili olugturan kelamin disinda Allah’in zatina izafe edilen nefsi
bir kelamdan da s6z etmek dogru degildir. Zira kelam sifatin1 Allah’in zatiyla
0zdeslestirerek ezeli kabul etmek son tahlilde bu sifatin iptalini gerekli kilar.
Mu‘tezile’ye gore kelam, Allah’a ait fiili bir sifattir ve mahiyeti itibariyle ses
ve harflerden meydana gelir. Ses ve harflerin kelam sayilmasi i¢in anlamli bir
dizileme sahip olmasi gerekir ki bu da zamansal bir 6ncelik ve sonraligi zorunlu
kilar. Zamana ait olan bir seyin ezeli olamayacagidan, kelamin da mahluk kabul
edilmesi gerektigi sonucu ¢ikarilabilir.”®

28 Ibn Teymiyye, Mecmii ‘u’l-fetdva, 17: 53.

29 Mu‘tezile’nin sifatlar ve halku’l-Kur’an konularinda ileri siirdiigii gortiglere dair detayli bilgi
igin bk. Kadi Abdiilcebbar, “Halku’l-Kur’an”, el-Mugni fi ebvabi t-tevhid ve’l- adl, thk. Ibrahim
el-Ebyari (Kahire: ed-Daru’l-Misriyye, 1960); a.mlf. Serhu l-usiili’I-hamse, thk. Abdulkerim
Osman (Kahire: Mektebetii Vehbe, 1996), 149-298; 527-563.
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Mu ‘tezile’nin halku’l-Kur an konusunda referans aldigi nakli delillerden birisi
“Biz bir ayeti nesh eder veya unutturursak ondan daha hayirlisini veya bir benzerini
getiririz” mealindeki el-Bakara 2/106. ayetidir. Buna gore Allah’in kelami olan
Kur’an-1 Kerim sayet ezeli olsaydi neshe konu olan (mensih) ayetlerin de ezeli
olmasi gerekirdi. Halbuki nesh edici (nasih) ayetler her zaman neshe konu olanlardan
sonra gelir ve onlarin islevini sonlandirir. Oncelik ve sonraligim s6z konusu oldugu
yerde ezelilikten bahsetmek miimkiin degildir. Clinkii 6ncelik ve sonralik zamanla
ilgilidir, ezelilik ise zaman iistii bir kavramdir. Ayrica bir seyin nihayetinin olmasi
da onun ezeli olmasina engel teskil eder. Nihayeti olanin mutlaka bir baslangicinin
olmas1 gerekir. Ote yandan bir seyin yerine ondan daha hayirlisini veya onun bir
benzerini getirmek, muhdes varliklara ait bir 6zelliktir. Nitekim ayetin devaminda
bunun da yalnizca Allah’in kudretiyle gerceklesebilecegi ifade edilmektedir. O
halde bir bdliimii veya pargasi digerlerinden iistiin olan ve varligi kudrete konu
olan bir kitap ezelilik vasfina sahip olamaz.*

Ehl-i stinnet alimleri, Kur’an’in mahluk olmadigi ve Allah’in ezeli kelamina
dayandig1i konusunda icma etmislerdir. Bu baglamda Kur’an’da efdaliyet konusunu
halku’l-Kur’an’in ispati i¢in dayanak gosteren Mu‘tezile’ye Ehl-i siinnet kanadindan
ilk itiraz, Ibn Kiillab el-Basri’den (6. 240/854 [?]) gelmistir. ibn Kiillab ve Ehl-i
siinnet kelaminim tesekkiiliinde onun en siki takipgisi olan Imam Ebii’l-Hasan el-
Es‘ari, Kur’an’in mahluk oldugu sonucunu doguracagi gerekcesiyle ayet ve streler
arasinda fazilet farki bulundugu goriistinii reddetmis ve bu konuya isaret eden
naslari te’vil etme ihtiyaci hissetmislerdir. Ibn Kiillib’a gore Allah’in kelam sifatina
dayanan Kur’an, Onun zati ile kaim olup tek bir manadan ibarettir. Nitekim kelam
sifaty, ilim ve kudret gibi zati sifatlardandir. Zat1 sifatlar, boliiniip par¢alanmaz, kendi
icinde boliimlere ayrilmaz ve degisime maruz kalmaz. Ses ve harflerden meydana
gelen lafizlar ise ezeli kelama dahil degildir.’! Dolayisiyla Kur’an ve onun disinda
kelamullaha taalluk eden biitiin s6zler Allah’in zatiyla kaim oldugundan Allah,
miitekellim diye isimlendirilir ki bu da ezelden ebede kadar biitiin sdzlerin sahibi
demektir. Bu baglamda alimler, kelam sifatinin Allah’in zatina taalluku hakkinda iki
farkli goriis ileri stirmiislerdir. Bazi alimlere gore kelam, ses ve harflerden olusan
ifade bi¢cimi olmaksizin Allah’in zatiyla kaim tek bir manadan ibarettir. Bazilarina
gore ise kelam, sadece Allah’in zatinda ezeli ve ebedi olarak siralanmis birbirine
bitisik harf ve seslerden meydana gelmektedir ve harigte bir varligi yoktur. Kur’an,
Tevrat ve Incil gibi ilahi kitaplarda farkl1 baglamlarda da olsa insanlarin, cinlerin

30 Kadi Abdiilcebbar, Miitesabihii’l-Kur’an, thk. Adnan Zarzir (Kahire: Daru’t-Tiiras, 1969),
103-104; Ebt Ca‘fer et-Tusi, et-Tibydn fi tefsiri’l-Kur 'an, thk. Ahmed Habib (Beyrut: Daru
Ihyai’t-Tiirasi’l-* Arabi, t.s.), 1: 399.

31 Ebii’l-Hasen el-Es‘ari, Makalatii’l-Islamiyyin ve’htildfii’I-musallin, thk. Hellmut Ritter
(Wiesbaden: Franz Steiner Verlag, 1963), 69-70.
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ve meleklerin s6zlerine yer verilmesi bunun bir gostergesidir. Birinci grup alimlere
gore Allah’in kelami bir biitiindiir, parcalara ayrilamaz dolayisiyla kendi igerisinde
bazi1 boliimlerinin digerlerinden iistiin oldugunu sdylemek miimkiin degildir.
Digerlerine gore ise kelamin her parca ve bolimii Allah’in zatinda ezeli ve ebedi
oldugundan onda herhangi bir Gstiinliik farkindan s6z etmek miimkiin degildir.*

Fahreddin er-Razi (6. 606/1210), kelam-1 ilahide lafiz-mana ayrimi yaparak
ayetlerin nasih ve mensth diye ikiye ayrilmasinin, lafizlara ait arizi bir 6zellik
oldugunu diisiinmektedir. O, lafizlarin sonradan yaratildigi, mananin ise ezeli
oldugu konusunda miisellem bir fikre sahiptir. Ancak bu durum, lafiz ve ibarelerin
medlulii olan hakiki anlamin da muhdes oldugu anlamina gelmez.

Mu‘tezile ise lafiz ve ibarelerin anlamlarinin, 6nceki baglamlarindan koparak
yeni bir baglama tasindiginda, ilk baglamin sona erdigine ve yeni bir baglamin
basladigina inanir. Bu nedenle, ilk baglam artik var olmadig1 i¢in muhdes olarak
nitelendirilir. Yeni baglama taginan anlam ise baslangicta var olmadigi i¢in hadis
kabul edilir. Hakiki kelamda anlam, bu ilk ve son baglamlardan koparilamaz.
Sonradan ortaya ¢ikan veya belli bir vakit ile mukayyet olan seylere taalluk eden
kelamin muhdes olarak nitelenmesi gerekir. Mu‘tezile buradan hareketle kelamda
lafiz ve ibareler gibi mananin da muhdes oldugunu savunur.

Ehl-i siinnet alimleri, Mu‘tezile’ye kars1 keldmullahin ezeliligini ispat etmek
icin ilim ve kudret sifatlarinin ezeli olusuyla ilgili argiimanlar1 kullanmislardir.
Bu ¢er¢evede Allah’in kudret sifatinin ezelden alemin yaratiligina taalluk ettigini
belirtmisglerdir. Buna gore alem varlik kazandiginda bu taallukun devam etmesi,
Allah’1n var olani icat etmeye kadir olmasi1 anlamina gelir ki bu imkansizdir.
Bu taallukun alemin varlik kazanmasiyla ortadan kalktig1 varsayilirsa o zaman
Mu‘tezile’nin yukarida lafizlar ve ibarelerle ilgili yaptigi agiklamalara gére Allah’in
kudret sifatinin da hadis olmasi gerekir. Clinkii ilk taalluk ezeli olsaydi hicbir
zaman ortadan kalkmaz sonraki taalluklar hadis olurdu. Buna goére Allah’n ilim
sifat1 da hadis varliklara taallukundan dolay1 hadis kabul edilirdi. Bu da hadislerin
heniiz varlik kazanmadig1 bir zamanda Allah’1n onlardan habersiz oldugu anlamina
gelecegi igin imkansiz goriiliir. Oyleyse Allah’n ilim ve kudret sifatlarmin hadislere
taalluku, bu sifatlarin ezeli olmasina engel degildir. Yani Allah, hadisleri daha
onlar varlik alemine ¢ikmadan 6nce de bilen ve onlara gii¢ yetirendir. Nitekim
Mu‘tezile de ilim ve kudret sifatlarinin ezelde Allah’1n zatiyla kaim oldugunu ikrar
etmektedir. Burada Mu‘tezile’nin Allah’1n ilim ve kudret sifatlariyla ilgili verdigi
cevaplar Ehl-i stinnetin, kelam sifatina dair yaptig1 agiklamalarla ortiismektedir.*

32 ibn Teymiyye, Mecmii ‘u’l-fetdva, 17: 53.
33 Razi, Mefitihu'l-gayb, 3:252.
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Ehl-i siinnet alimlerine gore Allah’in kelam sifati nefsi ve lafzi olmak {izere
ikiye ayrilir. Nefsi kelam Allah’in zatiyla kaimdir ve ezelidir, lafzi kelam ise
ses ve harflerden meydana gelir ve muhdestir. Allah’in kelam sifat1 diger zati
sifatlar1 gibi ezelidir ve bu sifatin dis alemde tecellisi lafizlar yoluyla gergeklesir.
Ancak ses ve harflerden meydana gelen lafizlar ezeli olmadigi i¢in kelamin diga
yansimasi muhdestir. Bu durumda kelam sifati, iki farkli yonden ele alinmalidir.
Biri, Allah’n zatinda ezelden var olmasiyla, digeri ise dis alemde sonradan varlik
kazanmasiyla ilgilidir.

Nefsi kelam, Allah’in zatiyla kdim manalardan miitesekkil ezeli bir sifattir. Bu
manalar ilim ve irade sifatlarindan ayri olup ilahi kelamin hakikatini olusturur. Bu
yoniiyle kelam, biitiinciil bir yapiya sahiptir, ses ve harflerden olusmaz, pargalara
ayrilmaz ve degisiklige maruz kalmaz. Allah’in zatinda ezelden var olan bu manalar
Kur’an’da Arapga, Tevrat’ta [branice ve incil’de Siiryanice olarak ortaya cikar. [1ahi
kelami meydana getiren bu manalar emir, nehiy ve haber formunda lafzi kelama
dontiserek muhataplara ulagir. Lafz1 kelam ise nefsi kelamin aksine muhdestir ve
ses ve harflerden meydana gelir. Bu ses ve harfler, Zat-1 Bari’nin disinda levh-i
mahfuzda yaratilmig veya Cebrail’e (a.s.) ruhani bir yolla bildirilmis yahut vasitasiz
bir sekilde dogrudan Peygamber Efendimizin kalbine indirilmistir. Dolayisiyla
Mu‘tezile’nin iddia ettiginin aksine ezelde heniiz gergeklesmemis hadiselerin belli
bir zamanda vuku bulacagi bilgisi Allah’1n zatinda nefsi bir kelam olarak mevcuttur.
Bu hadiseler muhataplara ilahi vahiy yoluyla lafzi kelam formunda bildirilir.**

Ehl-i siinnet’e gore Allah’in zatiyla kaim olan nefsi kelam parcalanmaz bir
biitiinliik arzettigi i¢in bazi boliimlerinin digerlerine tstiinliiginden s6z etmek
mimkiin degildir. Ancak, ayn1 kelam emir, nehiy, haber gibi kiplerle lafzi forma
aktarilip muhataba bildirildiginde, konularin énemi, hiikiimlerin gegerliligi, dil-
iislup acgisindan derinlik ve anlagilabilirlik gibi hususlarda bazi boliimlerinin
digerlerinden tstiin tutulmasinda bir sakinca yoktur.*®

34 Ehl-i stinnetin kelam-1 nefsi kelam-1 lafzi ayrimina iliskin goériisleri hakkinda detayl1 bilgi ve
degerlendirmeler i¢in bk. Sa‘deddin et-Teftazani, Serhiu I-makdsid, thk. Abdurrahman ‘Umeyre
(Beyrut: ‘Alemu’l-Kiitiib, 1989), 4: 143-163; Ebii’l-Muin en-Nesefi, Tebsiratii 'l-edille, thk.
Salame Claude (Dimask: Institut Frangais de Damas, 1990), 259-306; Beyazizade Ahmed
Efendi, Isdrdtii I-merdm min ‘ibarati’l-Imém, thk. Abdullah Hicd ve Nemez el-Kemahi (Istanbul:
Daru’l-Sirac, 2022), 340-356; Mustafa Altundag, “Kelamullah Halku’l-Kur’an Tartigmalari
Cergevesinde Kelam-1 Nefsi - Kelam-1 Lafzi Ayirimi”, Marmara Universitesi Ilahiyat Fakiiltesi
Dergisi 18 (2000): 149-181.

35 Satibaldiev, “Kur’an Ayetleri Arasinda Ustiinliik (Efdaliyet)”, 20.
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4. Efdaliyet/Tefadul Tartismalarinda Zikir-Mezkir Ayrim ve ilahi Kelamin
Epistemik Degeri

imam-1 Azam Eba Hanife (6. 150/767) ayetler ve sireler arasi fazilet farkiyla
ilgili zikir-mezk@r ayrimi1 yapmaktadir. Buna gore zikir, herhangi bir hiikiim, sahis
veya olayin Yiice Allah’in ezeli kelamina taalluk etmesidir. Allah, nefsi kelaminda
bu varliklar1 anmakla onlara yiiksek bir deger atfetmistir. Buna zikir fazileti ad1
verilir. Yiice Allah’in, peygamberlerine ¢esitli yollarla bildirdigi vahiyler, bu fazilete
esit diizeyde sahiptir. Bunun yani sira, ezeli kelama taalluk eden bu varliklarin dig
diinyada sahip oldugu veya olamadig1 birtakim degerler de vardir. Allah’in ezeli
ilminde var olan ve kelamina taalluk eden bu hiikkiim, sahis veya olaylar, onun
rizasina muvafik ise degerlidir. Onun rizasina muvafik olmayanlar, degerden yoksun
varliklardir. Buna mezkr fazileti denir. Bu kavramsal ¢ercevede Ebl Hanife, ayet
ve slireler arasindaki fazilet farkiyla ilgili su degerlendirmeyi yapmaktadir:

“Kur’an ayetlerinin tamami Allah’n kelam1 olmasi1 bakimindan fazilet ve azamette esittir.
Ancak onlardan bazilar hem zikir hem de mezkir faziletine sahiptir. Mesela; Ayetii’l-
kiirsi’de Allah’in celali, azameti ve sifatlarindan bahsedildiginden bu ayet-i kerimede her
iki fazilet bir arada bulunur. Kafirlerden s6z eden ayetlerde ise sadece zikir fazileti vardir,
mezkir fazileti yoktur.”

Ebl Hanife’ye gore ilahi kelamin ¢esitli yonleri vardir ki bunlardan biri
miitekellime izafe edilen yoniidiir. Bu yoniiyle Kur’an’daki biitiin ayet ve srelerde
konusan Allah’tir ve bu noktada ayet ve stireler arasinda hi¢bir fazilet fark: yoktur.
Hatta Kur’an’da Allah’tan baska peygamber, melek, cin, seytan gibi varliklara
isnat edilen so6zler bile ilahi kelam araciligiyla muhataplara iletildiginden Allah’in
kelami olarak kabul edilir. Ote yandan naslarda belirtilen ayet ve sireler arasindaki
fazilet farklarimi ise nefsi kelama delalet eden liigavi tabirlerdeki farkliliklar olarak
gormek gerekmektedir. Dolayistyla lafzi kelamda goriilen fazilet farkliliklari, nefsi
kelamla ilgili degildir ve bu farkliliklarin dayanag liigavi tabirlerdeki anlam ve
kullanim ¢esitliligidir. Ebi Hanife yukarida “Ancak onlardan bazilart hem zikir
hem de mezkdr faziletine sahiptir.” soziiyle buna isaret etmektedir.

Zikrin fazileti, ayet ve strelerin Yiice Allah tarafindan ezelden bilinmesine
dayanir. Bu agidan her ayet ve stire hatta kelamullaha taalluk eden her s6ziin fazileti
nihayetsizdir; ne kendi igerisinde ne de baska bir sey ile mukayese edilebilir. Bu
noktada ayet ve slireler arasinda ve hatta ilahi kitaplar arasinda bile bir stiinliik
farkindan s6z etmek miimkiin degildir. Mezkirun fazileti ise kelam-1 ilahide
bahsedilen konulara gore farklilik gosterir. Ornegin; insanlar genellikle en ¢ok
kendilerini yoktan var eden Yiice Yaratici’nin zat1 ve sifatlarina dair konulara
ilgi duyarlar ve her seyden ¢ok bu konularda bilgi ve idraklerini artirmak isterler.

36 Ebu Hanife, el-Fikhii’l-ekber, 8.
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Allah Teala nin zati ve siibati sifatlar1 hakkinda en kapsamli bilgi sunan Ayetii’l-
kiirsi’nin, Kur’an-1 Kerim’in en yiice ayeti oldugu bildirilmistir. >’ Buna gore bu
ayette hem zikir hem de mezkir fazileti bir arada bulundugundan onu okuyana
daha ¢ok sevap vaat edilmektedir. Nitekim pek ¢ok hadiste Ayetii’l-kiirsi’nin sik
stk okunmasi ve igerdigi manalarin en iyi sekilde kavranmaya galigilmasi tavsiye
edilir.’® Ayni sekilde Ihlas sdresinin Kur’an’in iigte birine tekabiil etmesi, Hz.
Yasuf (a.s.) kissasinin kissalarin en giizeli olarak tanitilmasi, Yasin stresinin
Kur’an’1n kalbi olarak goriilmesi de bu siirelerde zikir ve mezkir faziletinin bir
araya gelmesinden kaynaklanmaktadir. Ote yandan kafirlerden bahseden ayetler,
ilahi kelama taalluku nedeniyle zikir faziletine sahip olsa da mezk{r bakimindan
noksandir. Ciinkii bu ayetler, faziletten yoksun mahluklar1 konu edinmektedir.*
Buna gore Allah’in, kendisi hakkindaki kelami baskalar1 hakkindaki kelamdan
istiin kabul edilir. Dolayisiyla Ihlas stiresi gibi Allah’in zat ve sifatlarini tanitan
stireler, Tebbet stiresi gibi inkarci sahis ve toplumlardan bahseden strelere gore
daha faziletlidir.*°

Takiyyiiddin Ibn Teymiyye (6. 728/1328) de Ebli Hanife nin gbriislerine dayanarak
kelamin sahibiyle (miitekellim) ile kelamin konusu (miitekellem fih) arasinda ayrim
yapar ve tefddul meselesini bu ayrim {izerinden agiklar. Buna gore biitiin ayet ve

37 Mislim, “Salatu’l-Musafirin ve Kasruha”, 257, Ebt Daviad es-Sicistani, Stinenti Ebi Daviid,
thk. Su‘ayb el-Arnatid (Beyrut: Daru’r-Risale, 2009), “es-Salat”, 350.

38 Buhari, “el-Vekale”, 8; Darimi, “Feza’ilii’l-Kur’an” 14; Tirmizi, “Feza’ili’l-Kur’an”, 12.

39 Beyazizade, Isdratii’lI-merdm, 357.

40  Siiydti, el-Itkan, 4: 137. Fatih Tok, Ebd Hanife nin Kur’an’da efdaliyet konusunu zikir-mezkir
ayrimi iizerinden agiklamasinin tenkide agik oldugunu bildirmektedir. Buna gore EbG Hanife nin
bu ayrimi temelde mezkiirun faziletine dayanmaktadir ve burada zikir olan ayet ve strelerde
fazilet farkindan s6z etmek miimkiin degildir. Yine baz stireler mezkr agisindan hem faziletli
hem de faziletten yoksun kimseleri konu edinmektedir. Oyleyse bu streler zikir faziletinin
yaninda bir yoniiyle mezkir faziletine sahip bir yoniiyle ondan yoksun olmasini gerekli kilar.
Bu, iki ziddin bir arada bulunmasi anlamma geldiginden muhaldir. Ote yandan Ebti Hanife
Allah’n isim ve sifatlariin azamet ve fazilette esit oldugunu belirtmektedir. Halbuki ayet ve
stirelerin her biri Allah’in bir isim veya sifatinin tecellisi oldugundan dolay1, bunlar arasinda
fazilet ayrimi1 yapmak ayni1 zamanda isimleri ve sifatlar1 da fazilet bakimindan ayirmak anlamina
gelecektir. Son olarak Kur’an’da her bir ayet ve stre belirli sartlar altinda belli bir iglevi yerine
getirmek tizere indirilmistir. Ayetleri bu agidan degerlendirdigimizde her birinin kendine 6zgii bir
degerinin oldugunu sdyleyebiliriz. Bk. Fatih Tok, fmam-1 Azam Ebu Hanife nin Kur 'an Anlayist
(istanbul: KURAMER Yay., 2017), 206-208. Tok’un Ebii Hanife’ye yonelik elestirilerde hakli
oldugunu sdylemek miimkiin degildir. Zira Tok’un elestirdigi zikir-mezkdr ayrimi, Kur’an’da
efdaliyet tartigmalarina makul bir ¢6ziim Onerisi sunmaktadir. Nitekim Eb Hanife, bu ayrimla
ayet ve slreler arasinda mutlak manada fazilet farkindan s6z edilemeyecegini, bu farkliligin
ilahi kelama dolayl yollarla ilisen birtakim niteliklerden kaynaklandigini ortaya koymaktadir.
Bu niteliklere iliskin agiklama ileride yapilacaktir.
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stireler, Allah’a aidiyeti bakimindan esit derecede degerlidir ve aralarinda higbir
fark yoktur. Ancak bu ayet ve strelerde ele alinan konular arasinda Allah’a dair
olanlar ile olmayanlar ve mahlukat igerisinde ihlaslt muttaki kullarla ilgili olanlar
ile giinahkar asi kullarla ilgili olanlar seklinde ayrim yapmak miimkiindiir. Elbette
Allah’1 ve ihlasl kullar1 konu edinen ayetler, mahlukattan ve onlar igerisinde
isyankar kullardan bahseden ayetlerden daha faziletlidir. Bu baglamda Ihlas stiresi
Tebbet stiresinden iistiin goriilmiistiir. Cilinkii birinde Allah, kendi zat1 ve sifatlar
hakkinda bilgi verirken digerinde mahlukati igerisinde degersiz bir kisiden bahseder.
Dolayistyla her iki stire de Allah’in kelamia dayanir ancak haber verdigi konularin
onemi bakiminda Ihlas siresi, Tebbet stiresinden daha faziletlidir. Ibn Teymiyye
bir misalle meseleyi somutlastirmaktadir. Buna gore insanlar, tamami kendilerine
ait sozlerle konusurlar. Bir konusmada sarf edilen s6zlerden bazilar1 digerlerinden
daha 6nemli olabilir. Nitekim konusma esnasinda bu tiir climleler daha vurgulu
ifade edilir. Ornegin; konusmacinin Rabbi hakkindaki agiklamalar1 diger varliklar
veya olaylar hakkindaki agiklamalarindan daha degerlidir. Bu nedenle Rabbi
hakkinda konusurken kullanacagi ifadeleri 6zenle segerken diger konularda o
kadar dikkatli davranmaz. Halbuki her iki agiklama da ayni konugmaciya aittir.
Dolayisiyla konugmanin ayni kisiye nispet edilmesi, konusulan konular arasinda
fazilet farki bulunmasina engel teskil etmez.*!

Sonug olarak, Kur’an’in tamami Yiice Allah’in kelamidir. Bu kelam1 meydana
getiren boliimlerin Allah’a aidiyeti konusunda higbir fark yoktur. Yani kelamullaha
delalet noktasinda hic¢bir ayet veya stre digerlerinden {istiin degildir. Fakat bu
esitlik, ayet ve strelerde ifade edilen hakikatler arasinda iistiinliik farki olmadig1
anlamina gelmez. Nitekim kitap ve siinnetten pek ¢ok delil, ayet ve siireler arasinda
fazilet ayrim1 oldugunu dogrulamaktadir.

Islam alimleri naslarda belirtilen efdaliyet kriterlerini, s6z konusu ayet ve
stirelere ait birtakim 6zelliklerle iliskilendirmislerdir. Bu kriterlerden biri, baz1 ayet
veya slrelerin insanlar i¢in elzem bilgiler icerdiginden dolay1 digerlerinden iistiin
tutulmasidir. Buna gore emir-nehiy, va‘d-va‘id bildiren ayetler, gegmis milletlerin
ibretlik Oykiilerini anlatan ayetlerden daha faziletli olarak nitelendirilir. Ciinkii
kissalar, ilahi emir ve yasaklar1, miijde ve uyarilar1 pekistiren anekdotlardir. Insanlar
hiikkiim bildiren ayetlere asla bigane kalamazlar, ancak bazi durumlarda kissalara
ihtiya¢ duymayabilirler. Bu nedenle temel ilke niteli§inde olan ve insanlarin glinliik
ihtiyaglarma dogrudan cevap veren ayetler, dolayli yollarla fayda saglayan ayetlere
gore daha faziletli kabul edilir. Ayn1 sekilde Allah Teala’nin isim ve sifatlarini
beyan eden, azamet ve celaline dikkat ¢eken ayetler icin bu nitelikte olmayanlara
nispetle kadri daha yiice, san1 daha yiiksek anlaminda efda/ tabiri kullanilir.

41 Ibn Teymiyye, Mecmi ‘u’l-fetdva, 17: 57-58.
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Bazen de bir stre veya ayetin daha hayirlt olmasinin kriteri, okuyan kisinin
sirf okuma fiilini gergeklestirdigi i¢in ahirette kazanacagi miikafatla birlikte bu
diinyada pesin bir fayda ve ibadet sevabi elde etmesidir. Ornegin; Ayetii’l-kiirsi,
[hlas ve Mu‘avvizeteyn gibi stirelerde Allah’in en yiice sifatlar1 zikredilmesi
hasebiyle, bu zikrin bereketine ve faziletine inanarak streleri okuyan kisi, hem o
anda korkularindan kurtulur hem de Allah’a siginma miikafati kazanir. Boylece
sirf bu sireleri okumakla Allah’a ibadet sevabina nail olur. Ahkam ayetlerine
gelince bunlari sirf okumakla amel sevabina erisilmez fakat okumak, bu ayetlerin
bildirdigi hiikiimleri 6grenip uygulamanin ilk adimidir. Dolayisiyla bu gibi ayet
ve slreler bazen sirf okumakla bazen de okuyup geregini yerine getirmekle insani
fazilete ulastirir.

Bazi ayet ve strelerin iistlinliik kriteri ise Yiice Allah’in onlar1 okuyana
digerlerinden daha fazla miikafat vermesidir. Bu strelere neden digerlerinden
fazla miikafat verildigi bildirilmemistir. Bu fazilet, tipki Allah Teala’nin belirli
zaman ve mekanlarda yapilan ibadetlere bahsettigi 6zel ikramlara benzer taabbiidi
bir tahsisata dayanir.*

Ayet ve streleri birbirinden iistiin kilan bu ve benzeri 6zelliklerin sayisini
daha da artirmak miimkiindiir.** Ancak bu 6zellikler s6z konusu ayet ve strelerin
kelamullah ¢atis1 altinda birlesmesine engel teskil etmez. Dolayisiyla biitiin ayet ve
stireler, kelamullaha taalluku bakimindan esit olmakla birlikte muhatap tizerindeki
etkisi bakimindan farklilik gdsterebilir.

Sonug
Kur’an-1 Kerim’in diger ilahi kitaplardan tistiin oldugu ve icerdigi baz1 ayet ve
stirelerin digerlerine gore imtiyazli konumda bulundugu pek ¢ok ayet ve hadisle
sabittir. IslAm’1n ilk dénemlerinde sahabe ve tabiin arasinda bu konuda hicbir ihtilaf
vuku bulmamistir. Ancak Hicrd I1. asirda Mu‘tezile, halku I-Kur dn gorisiinii ispat
etmek i¢in fezail ile ilgili Ayet ve hadisleri ileri siirerek konuyu tartigilmali hale

42 Elmalili Muhammed Hamdi Yazir, Hak Dini Kur’an Dili (istanbul: Yenda Yay., 1997), 9: 468-
469.

43 Ayet ve streler arasinda efdaliyet kriterleri hakkinda daha detayl bilgi ve degerlendirmeler
icin bk. EblG Abdullah el-Halimi, el-Minhdc fi Su ‘abi’l-imdn, thk. Hilmi Muhammed Fide
(Beyrut: Daru’l-Fikr, 1979), 2: 244-245; Tbn Teymiyye, Mecmii ‘u’l-fetdva, 17: 89-103, 183-190;
Bedreddin ez-Zerkesi, el-Burhadn fi ‘ultimi’l-Kur'an, thk. Zeki Muhammed Ebu Seri* (Riyad:
Daru’l-Hazéra, 2009), 1: 622-630; Siiy(ti, el-Itkan, 4: 138-147; Sehabeddin Mahmid el-Aldsi,
Rithu’l-me ‘ani fi tefsiri’l-Kur 'ani’l- ‘azim ve s-seb i’l-mesani, thk. Ali Abdiilbari Atiyye (Beyrut:
Darw’l-Kiitiibi’l-‘Tlmiyye, 1415), 15: 505-507; Carullah, Fezd 'ilii'I-Kur ani’l-Kerim, 405-420;
Satibaldiev, “Kur’an Ayetleri Arasinda Ustiinliik (Efdaliyet)”, 20-58.
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getirmistir. Buna gore bir seyin baska bir seyden iistiin olmas1 6ncelik ve sonraligi
gerektirir. Oncelik ve sonralik ise muhdes varliklara ait bir dzelliktir. Oyleyse bir
ayetin veya slirenin digerlerinden iistiin oldugunu bildiren rivayetler aslinda Kur’an’1
meydana getiren boliimlerin muhdes oldugunu ortaya koymaktadir.

Ehl-i siinnet kanadindan Mu‘tezile’ye ilk itiraz eden alim ibn Kiillab olmustur.
Ibn Kiillab’a gore ayet ve shireler arasinda fazilet farkina isaret eden naslar, Allah’n
ezeli kelamiyla ilgili degildir. Zira kelam sifati1 Allah’in zatiyla kaim tek bir manadan
ibarettir. Zati sifatlar, boliiniip parcalanmaz, kendi i¢inde bdliimlere ayrilmaz ve
degisime maruz kalmaz. Bu baglamda ses ve harflerden meydana gelen ve basi-
sonu belli olan ayet ve slreler ezeli kelama dahil degildir.

Ehl-i stinnet kelam alimleri, Allah’in kelamin1 nefsi ve lafzi olmak tizere iki
boyutta ele alarak konuya aciklik getirmislerdir. Nefsi kelam, biitiin olarak Allah’in
zattyla kaim olan ezeli bir sifattir. Lafzi kelam ise ses ve harflerden meydana
gelen ve basi-sonu belli boliimlere sahip olan muhdes bir sozdiir. Ehl-i slinnete
gore Allah’mn zatiyla kaim olan nefsi kelamda bazi boliimlerin digerlerinden iistiin
oldugunu sdylemek miimkiin degildir ¢linkii bu kelam parcalanmaz bir biitiinliige
sahiptir. Ancak, ayn1 kelam emir, nehiy, haber gibi kiplerle lafzi forma tasindiginda,
ele alinan konularin 6nemi, hiikiimlerin gegerliligi, dil-iislup agisindan derinlik ve
anlagilabilirlik gibi yonlerden bazi boliimler digerlerinden tistiin tutulabilir.

Ebi Hanife kelamin lafzi boyutunda ayet ve streler arasi fazilet farkina iligkin
zikir ve mezkdr ayrimi1 yapmaktadir. Buna gére Kur’an’da hakkinda bilgi verilen
sahis, hiikiim ve hadiselerin tamamu zikir faziletine sahiptir. Ciink{i Cenab-1 Hak
onlart ilahi kitapta zikretmekle onlara biiyiik bir deger yiiklemistir. Dolayisiyla
muhtevasi ne olursa olsun Kur’an’daki biitlin ayet ve streler bu zikir faziletini
tasir. Ancak bu, Kur’an’da bahsedilen her konu, olay, sahsin faziletli oldugu
anlamina gelmez. Zira Kur’an’da bunlardan bazilar1 kotiiye misal gosterilerek
onlardan uzak durulmasi telkin edilirken, bazilar1 da iyiye misal getirilerek yerine
getirilmesi veya ornek alinmasi tesvik edilmektedir. Yani iyiye misal getirilenler
hem zikir hem de mezkir bakimindan faziletli iken k&tiiye misal getirilenler sadece
zikir faziletine sahip olup mezkar faziletinden mahrumdur. Dogal olarak zikir ve
mezkir faziletinden her ikisine sahip olan ayet ve siireler, sadece zikir faziletine
sahip olanlardan daha iistiin kabul edilmistir.
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Abu Ishaq al-Shirazi’s Model of Behaviour Modification:
An Inductive Study on his Book “Al-Tib Al-Rahant”

Abii Ishaq al-Shirazi’nin Davranig Degistirme Modeli:
“Al-Tib Al-Riihani” Uzerine indiiktif Bir inceleme

Ibrahim Bouzidani ®, Mutiu Olagoke Salami~

Abstract

This study examines the behavioural modification model of Abl Ishaqg Ibrahim ibn “Ali al-Shirazi. The model is explained
in his book titled: “Al-Tib Al-RrGhani” (The Spiritual Medicine). The proposed framework is developed by adopting
treatment methodologies in organic medicine to behaviour modification. Thus, the model was developed to have four
phases: identification of the disease, symptom, cause, and treatment. The researchers targeted two objectives; first,
to investigate the theoretical basis of al-Shirazi’s model, and secondly, to find ways to enrich the scientific domain by
introducing al-Shirazi’s contributions to the field of psychology and behavioural modification. In summary, this review
study adopted the Inductive Content Analysis, which is based on the description and interpretation of textual data and
the interpretation process aimed at developing knowledge and understanding of the phenomenon under study. Some
notable behavioural theories were selected based on their change and modification paradigms, which were compared
with those of al-Shirazi. This is intended to extrapolate the intellectual legacy of Ab{ Ishaq al-Shirazi, may God Almighty
have mercy on him.

Keywords: Psychology of religion, Behaviour modification, Islamic Psychology, Al-Shirazi, Spiritual medicine

0z

Bu calisma, Abi Ishaq ibrahim ibn ‘Ali al-Shirazi'nin davranis degistirme modelini kapsamli bir sekilde incelemektedir.
S6z konusu model, “Al-Tib Al-RrGhant” (Ruhsal ilag) adl eserinde detaylandiriimaktadir. Onerilen gerceve, organik tiptaki
tedavi yontemlerinin davranis degistirme slreclerine entegre edilmesi yoluyla gelistirilmistir. Bu baglamda model, dort
asamadan olusacak sekilde yapilandiriimigtir: hastaligin tanimlanmasi, semptomlar, nedenler ve tedavi. Arastirmanin iki
temel amaci bulunmaktadir; birincisi, al-Shirazi’'nin modelinin teorik temellerini derinlemesine incelemek, ikincisi ise al-
Shirazi’'nin psikoloji ve davranis degistirme alanindaki katkilarini bilimsel literatiire entegre etme yollarini belirlemektir.
Bu inceleme calismasi, metinsel verilerin tanimlanmasi ve yorumlanmasina dayanan indiiktif icerik Analizi yontemini
benimsemistir. Ayrica, 6nemli davranis teorileri, degisim ve modifikasyon paradigmasi gergevesinde segilmis ve al-
Shirazi’'nin yaklagimlariyla karsilastiriimistir. Bu gcalisma, Abdi Ishaq al-Shirazi’nin entelektiiel mirasini giin yiiziine gikarmayi
hedeflemektedir. Allah rahmet eylesin.
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Introduction

Behavioural modification is considered a human phenomenon associated with
human existence on Earth. Man relies on many methods to achieve this. However,
scientific blog posts on this subject appeared only in the late fifties and early sixties
of the 20th century.! Based on the behavioural school, behaviour modification
lays emphasis on transforming specific behaviours with less consideration of
individual thoughts or feelings. Badri (2017) and Malika (1990) consider behaviour
modification as a therapeutic and counselling practise developed on the writings
and theory of Hans Eysenck and the practical applications of his learning theory,
which is widely used in behaviour therapy. This theory found its way into practical
application by the psychotherapist, Joseph Wolpe. Then, he developed his own
technique, systematic desensitisation, which is considered by some to be one of
the most important foundations for behavioural therapies, as he is considered to
be the actual pioneer for the modification of therapeutic behaviour therapy.?

Behaviourists like Eysenck and Wolpe, including others like Skinner in the early
1950s, used the term behaviour therapy and were interested in modifying abnormal
behaviour. Aside from this clinical background, therapeutic applications to anxiety
and psychological trauma, for instance, have gained the attention of experts in
the fields of work and organisational psychology. Here, the name Fred Luthans
stands out as the first to introduce behavioural modification into the workplace and
organisational context. Organisational Behaviour Modification (OBM), also called:
Behavioural Performance Management Model came into the limelight.? Luthans’
definition of organisational behaviour is majorly concerned with understanding,
expectations, and control of human behaviour in an organisation.

Based on the previous short history of the development of behavioural
modification, it is evident that mainstream psychology is rapidly evolving. With
the recent renaissance in adopting cultural and religious dimensions to psychology,
Muslim experts’ attention has been recognised. Moreover, the cultural disposition

1 “AbdAl‘azim, Hamdi “Abdullah. 2013. Baramij ta ‘dil al-sulitk wa Turuq tasmimiha, majmii ‘at
baramij ‘amaliyyah wa namadhij tagbikiyyah. (Aljizah: Maktabat ‘awlad al-shikh lil-turath,
2013), 29.

2 Malikah, Luwis kamil. A/- ilaj al-sulitki wa ta 'dil al-sulitk. (Al-kuwayt: Dar al-qalam lil-nashr
wa al-tawzi‘, 1990), 10; & Badri, Malik. Cultural and Islamic Adaptation of Psychology: A
book of collected articles. (Manchester: Human Behaviour Academy, 2017), 111.

3 Malikah, Luwis kamil. Al- ‘ilaj al-sulitki wa ta 'dil al-suliik. (Al-kuwayt: Dar al-qalam lil-nashr
wa al-tawzi‘, 1990), 11; Stajkovic, A. D., & Luthans, F. “A meta-analysis of the effects of
organizational behavior modification on task performance, 1975-95.” Academy of Management
Journal, 40/5, (1997), 1124; & Badri, Malik. Cultural and Islamic Adaptation of Psychology:
A book of collected articles. (Manchester: Human Behaviour Academy, 2017), 112.
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of any group of people tends to influence the nature of psychological disorders
they suffer, the form of symptoms they experience, and the way they treat such
disorders. Hence, this paper seeks to unravel some of the behavioural modification
paradigm according to al-Shirazi, who contributed to the field of mental health
and psychology. Also is to contextually analyse some modern paradigms related
to behavioural modification and compare them with that of al-Shirazi in areas
like depression and emotional disturbances, ethics, and behaviour modification
among others. In essence, the remarkable contributions of al-Shirazi’s emotional
intelligence and its significance to the cognitive behavioural school remain the
primary focus of this paper.

Religious dimensions of psychology and mental health have received greater
attention over the last decade in both research and practise. For instance, studies
have indicated that religiously oriented interventions have a positive impact on
treating religiously observant patients when treatment goals are designed within their
spiritual context.* With many spiritually relevant resources to tap into in Islamic
doctrine, there are several challenges facing Muslim psychologists with respect to
unravelling some of the works of previous Muslim scholars and connecting them
to modern-day relevance in psychology. In addition, recent intervention strategies
need to be reviewed considering the classical contributions of Muslim scholars
like al-Shirazi. This paper aims to examine and shed light on the theoretical and
therapeutic aspects of al-Shirazi behaviour modification and how it can be applied to
helping individuals with day-day emotional disturbances and behaviour modification.
The study will be based on al-Shirazi’s manuscript titled “Spiritual Medicine” in
which he discussed mechanisms and methods for dealing with abnormal behaviour.
This title cut across the bedrock of understanding psychology from an Islamic
perspective that human functioning constitutes cognitive, emotional, behavioural,
and spiritual dimensions.

Study Method

Researchers in the field of psychological and social studies can rely on scientific
research methods to impart scientific credibility to their cognitive endeavours. The
appropriate research technique is determined based on a set of relevant field data,
the researcher’s overall objective, and the type of research sample. Our study relies

4 Worthington, E. L., Hook, J. N., Davis, D. E., & McDaniel, M. A. “Religion and spirituality”.
Journal of Clinical Psychology, 67,(2011), 204; & Anderson, N., Heywood-Everett, S., Siddiqi,
N., Wright, J., Meredith, J., & McMillan, D. 2015. “Faith-adapted psychological therapies for
depression and anxiety: Systematic review and meta-analysis.” Journal of Affective Disorders,
176, (2015), 183.
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on books of Islamic heritage, which are the books and writings of Imam Abi Ishaq
al-Shirazi. It would have been more appropriate to rely on a technique consistent
with the present research to achieve the objective of the study, which is to extract
the cognitive methodology used by Al-Shirazi in the process of behavioural change.
Accordingly, in this study, we relied on the “Inductive Content Analysis Technique”,
which is one of the recognised research techniques. It has been used in many fields
of science and education, including the field of psychology of religion.

This technique is based on the description and interpretation of textual data using
a systematic process of coding and interpretation, aimed at developing knowledge
and understanding of the phenomenon under study.’ This method is appropriate for
our study because it aims to extrapolate the main written and printed heritage of Al-
Shirazi. In this way, we extract texts that help us elaborate on the characteristics of
the scientific and practical methodology that Al-Shirazi proposed in his modification
of human behaviour.

Some researchers believe that the technique of “Inductive Content Analysis”
involves five important steps that must be performed to achieve the objectives of the
study. These steps are as follows: The first step is to read and understand the texts
under study. In the second step, the researcher obtains a comprehensive picture of
the topic under study. the third step is to identify the meaning and exact texts that
express the theme of the study. After the previous steps have been completed, the
fourth step focuses on the qualitative points in the texts, which are considered the basic
approaches to the components and elements of the study. Therefore, some researchers
refer to this technique as “qualitative content analysis”. This technique ends with a
fifth step, which consists of synthesising and interpreting the qualitative information
obtained from the original texts or sub-texts and obtaining a new knowledge product.®

By performing the aforementioned steps, the technique of behaviour modification
proposed by Al-Shirazi is defined. It should also be noted here that the method used
in this study and the resulting cognitive findings are considered a prelude to their
application in the field in later studies in which more detailed research methods,
such as experimental and statistical approaches. The use of the qualitative analysis
technique in this study is thus a methodological necessity to fulfil the condition of
the structural hierarchy of knowledge.’

5 Paloutzian, R. F. Invitation to the psychology of religion (3rd ed.). (New York:The Guilford
Press, 2017), 133-134.
6  Vears, D.F., & Gillam, L. 2022. “Inductive content analysis: A guide for beginning qualitative

researchers. Focus on Health Professional Education”, 4 Multi-Professional Journal. 23/1,
(2022), 115.

7  Paloutzian, R. F. Invitation to the psychology of religion (3rd ed.). (New York:The Guilford
Press, 2017), 134.
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Al-Shirazr’s bibliography and its socio-political conditions

Abii Ishaq Ibrahim bin ‘Ali bin Yousef al-Fayriizabadi al-Shirazi, an 11"-century
Muslim scholar of Persian origin, was born in Fayrizabad province of Persia (Iran)
in 393H/1003. He died in Baghdad (476 AH - 1083 AD), and Al-Mugqtadi al “Abbas1
prayed for him. Being an embodiment of knowledge with the urge of learning.
Then he went to Basra and from there to Baghdad (in 415 AH), where he studied
under prominent Shafi’t scholars where he continued his education. Under this
jurist background, Al-Shirazi was known to be an expert in marriage and divorce,
ritual worship, taxation, and the management of non-Muslim communities.

According to some scholars, Al-Shirazi’s innovative ideas on Islamic jurisprudence
or giyas characterise an erudite form of reasoning that provides new epistemic
insights into legal reasoning on the one hand and provides an unblemished pattern
of reasoning that can be adopted in an inclusive series of problem-solving contexts.
Al-Wazir Nizam al-Mulk established Al-Nizamiyyah School for him on the banks
of the Tigris River, where he taught and directed. He also authored many books,
including al-Tanbih, al-Muhadhdhab f1 al-figh, Al-Tabsira {1 Ustl al-Shafi’i, Tabaqat
al-Fuqaha’, and al-Lum’ fi Usil al-Figh.®

Furthermore, a periscope into his manuscripts reveals the theoretical and
therapeutic aspects of emotional modification and its adaptability to help people
with day-day cognitive, and behavioural disturbances. An in-depth review of one of
his manuscripts, spiritual medicine, reveals a model for behavioural modification
that can be tagged like that developed by Luthans (2011). In this volume of classical
texts on psychological significance, al-Shirazi established a framework related
to classification and treatment pattern systems. His four-step model requires a
distinction between the disease, cause, symptom, and treatment.’

The Works of Al-Shirazi and the attribution of the “Al-Tib Al-Rrahan1”
to him
In his book <kl Al-Tabaqat,'® Al-Subki mentioned a number of books that
were authored by Al-Shirazi, namely: 48l J sal 3 aalll QUS Kitab al-Luma® fi Usiil

8  Rahman, S., Igbal, M., Soufi, Y. 2019. Introduction: The Life and Qiyas of Abii Ishdq al-Shirazt
(393H/1003 CE-476H/1083 CE). In: Inferences by Parallel Reasoning in Islamic Jurisprudence.
Logic, Argumentation & Reasoning, vol 19. Springer, Cham. (2019), 1-9.

9 Al-Shirazi, Abii Ishaq Ibrahim ibn “Ali. 1319H. Risalatu Al-Shivazi fi ‘ilmi al-akhlak -Al-Tib
Al-Rithani-. (Al-qahira: Matba‘at al-mawst‘at, 1319H), 28.

shall s Ul dme e d s Sl ALl itk 1964 SN e 0 e 0 sl de (Sadl ol 25 10

215 6(1964 &3.,\9‘):1\ ) sla) Hla ;B)M.?ﬂ\( @L\H\ dasa d gan g

515



darulfunun ilahiyat 35/2

al-Figh. Jaall 845 gall QLS Kitab al-Ma‘iina f1 al-Jadal. 3L aleY) 48 3 Cidgalll?
Al-Muhadhdhab fi Figh al-Imam al-Shafi‘T.dall & (=aldi3 Al-Mulakhkhai T al-
Jadal.™* 43l J seal & aalll # 5& Sharh al-Luma® fi Usiil al-Figh.!® ¢\l il Tabagat
al-Fuqaha’.!® 4ail) J sual 83 yadll Al-Tabiira fi Usiil al-Figh.!7 o=38Lal 4all 3 4yl
Al-Tanbih fi al-Figh al-Shafi‘T. '8 alall Jal =ai Nushu Ahli al-‘ilm."

This last book has three titles, different in form and similar in content. In addition
to Al-Subki,? this book was mentioned by Tashkupri Zade in 3wl #UsMiftahu
al-Sa‘adah?! under the title Nushu Ahli al-‘ilm “Advice to the People of Knowledge”.
They mentioned that it is a book on ethics written by Al-Shirazi to make scholars,
students, and teachers aware of the virtuous morals and vices they should avoid.
This is in line with the historical fact that Al-Shirazi (may God Almighty have mercy
on him) was the first teacher and supervisor of the regular school founded by the
Seljukt Al-Wazir Nizam al-Mulk in Baghdad, for which he had special respect.

The book was also mentioned in two other sources: 4u 2l Gle giladll axza
45245 “The Dictionary of Arabic Printed Books™?? and 22l &l jill Jalil) aazal)
¢ sxkall “The Comprehensive Dictionary of the Printed Arab Heritage™,?* with two

11 Al-Shirazi, Abt Ishaq Ibrahim. Kitab al-Luma fi Usil al-Figh. Translated by Eric Chaumont.
Berkeley, (CA: Robbins Collection, 1999).

12 Al-Shirazi, Abt Ishaq Ibrahim, Kitab al-Ma ‘ina fi al-Jadal, (Beirut: Dar al-Gharb al-Islamf,
1988).

13 Al-Shirazi, Abu Ishaq Ibrahim, A/-Muhadhdhab fi Figh al-Imam al-Shafi 7. 6 vols. (Damascus:
Dar al-Qalam, 1992).

14 Al-Shirazi, Abu Ishaq Ibrahim. A/-Mulakhkhas fi al-Jadal. Manuscript. From Atif Effendi
Library, (Istanbul, dated from, S90AH/1194CE).

15 Al-Shirazi, Abii Ishaq Ibrahim. 1988. Sharh al-Luma* fi Usiil al-Figh. Edited by ‘Abd al-Majid
Turki. (Beirut: Dar al-Gharb al-Islami, 1988).

16 Al-Shirazi, Abt Ishaq Ibrahim. Tabagat al-Fugqaha’. (Beirut: Dar al-Ra’id al- “Arabi, 1970).
17  Al-Shirazi, Abu Ishaq Ibrahim. A/-Tabsira fi Usil al-Figh. Edited by Muhammad Hasan. Hita.
(Damascus: Dar al-fikr, 1980).
18 Al-Shirazi, Abt Ishaq Ibrahim. Al-Tanbih fi al-Figh al-Shafi 7. Edited by Ayman Salih. (Beirut:
Dar al-Kutub al- ‘Ilmiyya, 1995).
19 This book was not found under this exect title.
colal) dane AUl dma se edr s Sl ALl il 1964 A ve op e o il gl de o Sandl gl 26 20
215 ¢(1964 ¢Appall sl sia] a3 alEll( oalilall dana 2 gen g
DRl (2.7 acis s el Cle gdaga B Babud) rluaa g Balead) plika dlaas o deaf el j S il 2]
289 ¢«(21985/-21405 dzalall sl
J172 «(p1928/-21346 . . odba L) 1y m ) 2.z dyrall g Ayl cle glaall pana (i) Chugy (S e 22
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different titles: s s ) bl “Al-Tib Al-Rriihant” and &Y ale & (55l il Al
“Al-Shirazi’s Treatise on the Science of Ethics”. Both books deal with sermons,
good morals, their opposites, and what follows from them. According to sources,
Al- Tib Al-Rrithant “Spiritual Medicine” was printed in 1299 AH/1881 AD by
el 5y > “Jaridat Al-Mufid” in Cairo. As for “Al-Shirazi’s Treatise on the Science
of Ethics”, was printed in 1319 AH/1901 AD by the Encyclopaedia Press in Cairo as
well, where it was edited by Abdiilalim Salih el-Muhami, and comprises 80 pages.

In this study, we used the version verified by Abdiilalim Salih el-Muhami. After
reviewing this printed version, we found that Al-Shirazi indicates in his introduction
that this book, The Treatise of Ethics, deals with the science of ethics, which is
a spiritual medicine, where he says: “The science that is sufficient to explain the
rules of purification ... is the science of refining morals, which is called spiritual
medicine...”.* Perhaps this is why this book is also called “The Spiritual medicine”
by some scholars.

Therefore, and through our extrapolation of what has been written about this
book, we claim that all the titles mentioned in this book refer to a single book,
namely Al-Shirazi’s Treatise on the Science of Ethics or spiritual medicine. Here,
we also offer a platform for specialists to further research and investigate the details
of this book. A Treatise on the Science of Ethics

The Two “Shirazis” and the two Treatises of the Science of Ethics

While searching for the original manuscript of Aba Ishaq Al-Shirazi’s treatise on
the science of ethics, I found a manuscript titled (The Treatise on the Ethics of Al-
Shirazi), written by Imam ‘Adud al-Ddin al-IjjT al-Shirazi “”¢s 3 sl (o)) (pall aac |
and comprising (108) pages, in the electronic library of manuscripts of the Turkish
Ministry of Religious Affairs under the number (297.8 ISC). This bibliographical
research made us realise for a moment that the book we had attributed to Abii Ishaq
al-Shirazi was, in fact, nothing other than Al-1jjT’s book. These new data prompted
us to deepen our research and verify the veracity of the book we were holding.
After tracing the information about the manuscript of Al-Ijj1, we realised that it
had been printed in several editions with different titles, including: (Explanation of
Al-Akhlaq Al-*Adudiyyah &aasd) 334V # %) and (Risala Al-Akhlaq &Y AL ),
which are all titles of a book written by Adud al-Ddin al-IjT al-Shirazi (756 AH)
and expounded by Tashkupri Zade (968 AH).

From the printed copy we have obtained, we determined that the number of
pages of the original book written by “*Adud al-Ddin al--1jj1” is thirteen (13)

24 Al-Shirazi, Abu Ishaq Ibrahim ibn “Ali. 1319H. Risalatu Al-Shirazi fi ‘ilmi al-akhlak -Al-Tib
Al-Rithani-. )Al-qahira: Matba‘at al-mawst‘at, 1319H), 19.
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pages in size, and each page contains at most (17) incomplete lines. In terms of
size, it is a small treatise, but Tashkupri Zade’s explanation has extended it to
175 pages.® In contrast, we find that the original text of Abu Ishaq Al-Shirazi’s
treatise on ethics contains fifty-nine (59) pages -from page 17 to 76- of medium
size and each page comprises sixteen (16) lines. It can thus be noted that there
is a great difference between the length of the “*Adudiyyah 432221 treatise on
morality and the treatise of Al-Shirazi, for the length of the latter is about five (5)
times that of the ““* Adudiyyah” treatise. First, this refers to form and size; however,
what about content?

When we come to the content of the two treatises, we find something interesting,
which we highlight at the end of this section. We find that the treatise “Adudiyyah”
Treatise, as its author calls it in the introduction, is a “summary” of the science of
ethics, where he says: “...and thereafter: This is a summary of the science of ethics.”?
However, we note that AI-Shiraz1’s treatise on ethics contains no indication from
the author that it is a summary or similar. Regarding the classification of the two
books, we find that the “* Adudiyyah” treatise is divided into four articles: the first
article is about “Theoretical Wisdom”, the second article is about “Preservation and
Attainment of Morality when it is not Innate”, the third article is about “Internal
Politics”, and the fourth and final article is about “Administration of Cities”. As
for the organisation of Al-Shirazi’s treatise was divided into three sections, each
divided into two chapters (see Table (2) for more details).

If we look at the sections of individual treatises, we find that there are significant
differences between them. It seems that Al-Shirazi’s treatise is more detailed
and elaborate than the “Adudiyyah”. This leaves no doubt that the two treatises.
However, a detailed examination of the content leads us to hypothesise that the
“Adudiyyah” treatise is really just a summary of Al-Shirazi’s treatise. Perhaps
this is the reason why “Imam Adud al-Ddin al-Ijj1’s “ wrote in the introduction of
his book that it is a “summary” of the science of ethics, which we have already
pointed out. We also note that the two treatises are based on the Aristotelian idea
of dividing the faculties of the soul into three, namely: (Rational 4Bl), (Spirited
dnaall) and (Appetitive 4l sill). We also note that the principles of virtuous
morality are the same, namely: (Wisdom 4<Sall, (Courage 4elsill), (Chastity 48l )
and (Justice la2ll), T Imam Adud al-Din al-Ijji, however, did not mention “Justice”
as a foundation of virtuous morality. After discussing the three foundations of
morality: Wisdom, Courage and Chastity , Al-1jjT instead considered “Justice” as

the foundation of all other virtues.

(2018 s@j;ﬂ\; dall sluzall o Lu)ﬂ\) B3y s Sala T £C§)($:\1\ zULMU Ol e >y 25
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In general, we find that the two treatises are similar in content, except that Al-
Shirazi’s treatise is more detailed, extensive, and coherent, which, as we have already
indicated, leads us to hypothesise that Al-1jjT’s treatise is, in fact, only a summary of
Al-Shiraz1’s treatise. The ancients were free to consider summaries and abbreviations
as one of the chapters of their writing, so we find that they did not usually refer to
the actual sources that had been abbreviated. This is another question that we raise
among researchers to investigate the relationship between the two books, especially
when we realise that the summary written by “Al-1jjT” was served by scholars and
students of knowledge and became more famous and circulated among people than
the original treatise of Al-Shirazi -as we claim-.

Al-Shirazr’s model, among other Notable Behavioural Modification Models

Before we discuss the model proposed by Al-Shirazi, it is necessary to illustrate
some notable models or theories of behaviour modification to identify the core concepts
and meanings as well as their inherent limitations, as indicated in the following table:?’

Table 1.
Notable Behavioural Modification Models
Model/Theory Emphasis Focus area Limitation

".fhe'p9551b111ty that an The model does not

individual adopting a . .
. .o .. consider the attitudes,

behaviour or action is a Clinical problems and beliefs. or other personal

Health Behaviour function of their beliefin a compliance with the C P
. . determinants that

Model personal threat or disease Medical treatments.

determine a person’s
acceptance of a health
behaviour.

along with an eventual
healthy behaviour or
action.
The TPB shows that
behavioural intentions

L . TPB does not consider
are inspired by attitudes

environmental and

about the likelihood that Healthy living and .
Theory of Planned . . . economic factors that
. the behaviour will lead ~ unhealthy behaviours such . R
behaviour may influence a person’s
to an expected outcome, as drug use

intention to engage in a

including the subjective . .
& ) particular behaviour

evaluation of the risks and
benefits of the outcome.
SCT assumes that learning
occurs in a social context . . SCT focuses mainly on
. . Behaviour regulation .
with a dynamic and the learning process and
. . . through control and . > .
reciprocal interaction . . ignores biological or
Lo reinforcement to achieve
between the individual, . . hormonal factors that can
. goal-directed behaviour. . .
the behaviour and the influence behaviour.

environment.

Social Cognitive
Theory (SCT)

Source: https://sphweb.bumc.bu.edu/otlt/mphodules/sb/behavioralchangetheories/BehavioralChangeTheories_print.html

27 Miltenberger, R. G. Behavior Modification: Principles and Procedures (4th ed.). Belmont, (CA:
Thompson Wadsworth, 2008), 273.
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In terms of the organisational environment, one can deduce that Luthan’s
organisational behaviour modification (OBM) approach advocates mechanisms
that promote desired performance behaviours and discourage undesired behaviour.
Rather than focusing on the internal determinants of behavioural dispositions,
the OBM approach provides a theoretical framework for management to make
changes and provide positive direction to achieve organisational goals.?® Thus, just
like the behaviour change models selected above, one may conclude that Luthans’
theory of organisational behaviour does not pay attention to the internal factors
that determine human behaviour.

Al-Shirazi’s Model for Behavioural Modification

About 90 years before the advent of Luthans’s model, approximately 1025
AD, al-Shirazi described a significant approach to behaviour modification. The
manuscript comprises 58 pages, including an introduction and conclusion sections.
The 88-page thesis is divided into three sections, each containing two chapters, as
shown in the following table:

Table 2.
Sections and Chapters of Al-Shirazi'’s Book of Al-Tib Al-Rrithani®

Sections Chapters

In its premises and principles.
(FT Mugaddimatihi wa mabadi ihi)
In its claims and goals.
(Ft matalibihi wa magqasidihi)
Useful advice from mentors and scholars in all

Foundations of the science of morality
(Al- Usil al-kulliyyah i ilm al-akhlag)

chapters
Parts of morality virtues (Fi nasd'ihi al-hukamd'i al- udaba'i al-nafi‘ati fi
(Al-Furi " al-juz iyyah limahasin al-akhlaq) Jjami'i al-abwab)

The course of the proverbs of the rare words.
(Fima yajri majra al-amthali al-ssd irati mina al-
kalimati al-nnadirati)

The virtues of the morals of kings and the etiquette of In the honourable morality of kings, especially
their retainers from among the servants and courtiers (FT makarim akhlag almuliiki khartiattan)

(Fima yakhttaiu bimahasini akhlagi almulitki wa adabi
atba ‘thim mina al-khadami wa al-hawashi) The etiquette of servants

(Fi adabi al-khadam)

28 Luthans, F., & Kreitner, R. Organizational behavior modification. (Glenview, IL: Scott, Foresman,
1975), 96.

29 Al-Shirazi, Abu Ishaq Ibrahim ibn “Ali. 1319H. Risalatu Al-Shirazi fi ‘ilmi al-akhlak -Al-Tib
Al-Rithani-. )Al-qahira: Matba“at al-mawst‘at, 1319H), 21.
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This study focuses on the first section of the dissertation. The reason is that its
content is consistent with the nature of the study, as the researchers did not want
to include many details that cannot be accommodated in this study. In this section,
al-Shirazi talks about the mechanism of dealing with negative behaviours and how
to replace them with positive, desirable behaviours. He likens spiritual medicine to
an alternate concept of organic medicine. In this way, he wants to emphasise the
idea that: just as organic medicine has laws and material foundations that govern
it, the soul also has laws and foundations that govern it, just like the physical,
organic side. The process of behavioural change is similar to the process of spiritual
transformation. By comparing the treatment techniques used in treating organic
diseases with those of spiritual medicine, Luthans arrived at a model of behavioural
modification that is very similar to that of Luthans. Rather, it goes beyond this and
incorporates some aspects of cognitive theory. In the following sections, the main
structures of al-Shirazi approach is discussed.

Al-Shirazi structures for behavioural modification

Al-Shirazi summarised the structures of his model in four steps, which he
derived from a unique approach to dealing with organic diseases and (congenital)
behavioural diseases. As mentioned earlier, the management of organic diseases
requires a distinction between four factors: the disease, cause, symptom, and
treatment.3’ Each of these four elements represents a significant structure in dealing
with pathological behaviour and determines the appropriate mechanism to modify
it. The contents of the elements are as follows:

1. Disease ua 4l (Al-marad): represents the identification, description,
and definition of the behavioural problem.

2. Reason ) (Al-ssabab): It represents the identification and understanding
of the reasons for the behaviour.

3. Symptom w22 (4I-‘arad): This is the stage of defining and recognising
symptoms with two dimensions: internal symptoms that are known to the
patient, who has a behaviour problem, and external symptoms that can be
observed with the naked eye.

4. Treatment g3 (4/- ilaj): Determine the appropriate treatment for the
observed behavioural problems.

30 Al-Shirazi, Abii Ishaq Ibrahtm ibn “Alt. Risalatu Al-Shirazifi ‘ilmi al-akhlak -Al-Tib Al-Rithani-.
28.
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Apparently, Al-Shirazi’s proposition reflects his understanding of what constitutes
a disease-treatment paradigm that covers not only the medical but also the therapeutic
dimensions of healthy living. The explanation of the four phases also constitutes
their concepts and elements.

Step 1: Identifying Moral Diseases ua4 (4l-marad)

We found that Al-Shirazi used the term disease ( A/-marad) to express undesirable
behaviours that required change. It is also discovered that it not only treats
undesirable, pathological behaviours, but his method aims at preserving positive
behaviours, or as he called it, Virtuous Morality (Makarimu al-"akhlag). A periscope
of al-Shirazi’s approach to behaviour modification reveals the inclusive insights
about human existence that incorporate both material and spiritual worldviews. He
opined that human behaviour can be classified as acts of immediate gratification in
the here and now and acts governed by future-oriented and afterlife rewards.*' It is
noteworthy that al-Shirazi combines the cognitive and behavioural dimensions as
he deals with the true depth of behavioural functioning. For example, if we consider
the problem of being late to work from Al-Shirazi’s perspective, the person with
this negative behaviour may be characterised by a tendency or inclination towards
laziness or lack of being organised, or by some other moral and psychological
dimension that is the true depth of this behaviour. Therefore, we find that al-Shirazi
divides morality - behaviour - into two levels: Origins (“Usiil) and Offshoots (furii ‘)
and detailed the origins of virtuous morality (‘usitlu Makarimi al-"akhlaq) and did
the same thing with the origins of the vices (Usii/ al-rradha’il). The breakdown
of these two levels is described in Table (2) below.

According to Al-Shirazi, there are four foundations for virtuous morality: Wisdom
(Al-hikmah), Courage (Al-shshaja ‘ah), Chastity (4[- iffah), and Justice (4/- ‘adalah).
The origins of vices, which are the extremes of virtuous morals, either in excess
(‘ifrat) or negligence (7afiit), are seven: Swindler (Al-jarbazah) and Gawk (A!l-
balahu), which represent the two extremes of Wisdom. The second extremes are
ruthlessness (4/-ttahawur) and Cowardice (Al-jubnu); they act as the two extremes
of Courage. Third, Glutton (4/-sharah) and Stagnation (Al-jumiid) represent the
two sides of Chastity. Finally, Al-jr defined Injustice’s dimensions (4/-jiir) as an
antithesis of Justice (4/- ‘adalah). It was discovered that Al-Shirazi’s approach
to identifying disease -maladaptive behavior- is to define the psychological and
moral causes of human functioning because these are the profound source of all
negative or adaptive behaviours.

31 Al-Shirazi, Abii Ishaq Ibrahtm ibn “Al1. Risalatu Al-Shirazifi ‘ilmi al-akhlak -Al-Tib Al-Rithani-.
28.
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Table 3.

The origins of honourable and vicious morality and their branches as divided by al-Shirazi %’

The origins of
virtuous morals
(‘uiialu Makarimi
al-"akhlaq)
AN a\%a J gual

Origins of the vices
(‘uiialu al-rradha’il)

B33 J gaal

Dimensions of virtuous
morality (furi‘u
Makarimi al-"akhlaq)
A ol

Dimensions of the vices
(furii ‘u al-rradha’il)
Jiagl g9 8

Wisdom 4eSall (4/-
hikmah)

Swindler &3l 3 3 all-
(Al-jarbazah)

Gawk W (4/-balahu)

Intellect & (A7-Hubu),
Sharpness of opinion
IV W& (Thagabatu
al-rra’yi), Quality of

mind Y 5255 (Jawdat

al-dhdhihni), Quickness
of understanding a¢dll 4e
(Sur ‘iatu al-fahmi)

Cunning, Satanism and the like
Leggrbs Lo s ot 5 celad) (4]-
ddaha v wa ma shabahahuma)

Stupidity, foolishness and the
likeloggal Lo s ¢ Gandl 3 5Lall
(Al-ghabawah, Al-humqu,

wa ma shabahahuma)

Courage el
(Al-shshaja‘ah)

Ruthlessness _ sl
(Al-ttahawur)

Cowardice ¢l
(Al-jubnu)

Tolerance sl (4l-hilmu),
Generosity S (A4[-
karamu), Compassion
a3 (Al-rrahmah)

Arrogance )-\S-\l\ (Al-ttakabbur),
Exaltation & &\ (Al-ttaraffu’),
Smugness <all (4[-fialafu),
and Cruelty 5 s« (4/-gaswah)

/

Freedom %=l (4/-
huriyyah), Modesty bl

Rudeness 483l (4/-waqaha),
Badness 3,)3) (4l-shshararah),

C(/l;l’;lst;;}; ;:d\ Glutton s 2V (4/-sharah) (Al-haya’), Benevolence extravagance =l
L, (4l-khayriyyah), (Al-ttabdhir).
Stagnation 2 sesl) and Generosity 1 (Al- Grabbing, stinginess
(Al-jumiid) ssakha ‘u) Jadll s il
Justice dlla=l) All branches of the All supplies of the previous
(Al-"adalah) Injustice Ls>ll (Al-jiar) | previous virtues g 58 g branches
Ll Jiladll L gl o515 s

Al-Shirazi explains the mechanism of the emergence of maladaptive behaviors-
mental illness and immorality, in a detailed systematic manner. He traces the stages
of its emergence, starting from emotional and cognitive depth to the seemingly
moral behaviour. In the beginning, he defines disease as the inclination of the soul
towards the body and its love for it (4 leimas oull Gl 3u2), (Maylu al-nnafsi li
al-badani wa mahabbatuhalahu); because he sees in this inclination towards the
body as the root of all behavioural diseases. According to him, for this inclination
and love, the will of the endorsements of the body (¢l <& sall 831 1) (“Tradatu
al-muwafaqati li al-badani) is necessary, which he calls the “Conditions” (J)s»Y))
(Al-"Ahwal), and to obtain the latter the “Conditions”, the presence of the “Will of
the Guardians of the Conditions” (J sa¥) <\éls 331 )y (“radatu hafizati al-"ahwal)
is necessary. al-Shirazi called the previous Wills “Presiding” (Wbl (4[-ri ‘Gsat),
which are the greatest strength Wills. From these “Wills” (A4/-ri asatu) then arise
many “wills” which are based on the first “wills” and which are “vices” (J2l)
(Al-rradhd’il) or “psychological diseases”. When these “wills” are intense, they

32 Al-Shirazi, Abii Ishaq Ibrahtm ibn “Al1. Risalatu Al-Shirazifi ‘ilmi al-akhlak -Al-Tib Al-Rithani-.
23-26.
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become “Desires” (&' s&1) (“Ashwdg) and “Faculties” (“\Sk) (Malakat); as a result,
then arises “Pleasure” (55 (4/-shshahwah), which is the intensity of the Will in
accordance to the body, which is the “Sensual Pleasures” (sl SN (4l-maladhat
al-hissiyya). This results in many “origins of the vice morals” (4231 GMAY) J sual)
(‘usitlu al-"akhlaq al-rradhilah), such as lust, anger, and envy.*

With this emotional, cognitive, and behavioural description of the stages of
behaviour functioning, Al-Shirazi goes far beyond the description of the undesirable
behaviours, to the stage of changing them. The above approach can be summarised
in the following figure (Fig. 1).

Severe inclination and love for the body, or Will to endorse the body (“Tradatu al-muwafaqati li
illness (Shiddatu al-mayli wa al-mahabbati m al-badani)
lil-badani - Al-maraiu -) - (=) Oad ol i 5 )
— 2 M- oudl sl s

Il

3 8

123

v
Ma;?’ wills bjs:‘d on the first wills -vices and The Will of the Guardians of the Conditions( radatu
= 5N IV ] s 328 sl <
15€ases- oy . A S hafidati al-"ahwal) J1 =Y sl 551,) (et )y (4l

(1 (Al-rradha’il) ri asat)

If Intensified
As aresult, then arises "Pleasure" ( y¢2y (Al-shshahwah).

This results in many "origins of the vice morals" =41 J sl

When these "wills" are intense, they become "Desires"

(@52l (Ashwagq) and "Faculties” oSy (Malakay | s (‘uitilu al-"akhlag al-rradhilah)

Figure 1. The emotional and cognitive phases of the emergence of maladaptive behaviours

according to the approach of (al-Shirazi).

Having discussed the first step, which refers to pathological behaviour according
to al-Shirazi’s terminology, we now proceed to the second step of behaviour
modification.

Step 2: Identify the causes of the maladaptive behavior-Reasons
<) (Al-asbab)
After analysing the disease (A/-marai) - the targeted behaviour — al-Shirazi
explains the deeper reasons that lead a person to behave pathologically. His position is
connected to three basic dimensions: affective, cognitive, value, and the behavioural

33 Al-Shirazi, Abu Ishaq Ibrahim ibn “All. Risalatu Al-Shirazifi ‘ilmi al-akhlak -Al-Tib Al-Rithani-.
(Al-qahira: Matba‘at al-mawst‘at, 1319H), 28.
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dimensions, which are the main components of attitudes.>* With less attention to
the belief dimension in the cognitive component of attitudes, al-Shirazi considers
this dimension to be a combination of both emotional and cognitive dimensions
that gives strength and motivation to the behavioural dimension.

He believed that the motive for the pathological behaviour comes first from the
perception and feeling of “negative will” Ll il YU 5 22 5 S Y1 (A[-“idrak wa
al-shshu ar bi al-iradat al-ssilbiyya), which was mentioned earlier when he talked
about the disease. And then, from this feeling, the cognitive mental judgement is
demanded about the legitimacy -health and rationale- of the maladaptive behaviour,
when in fact it is not. al-Shirazi mentioned two methods: a social mechanism which
is “imitation” & (Al-ttaglid), and a cognitive mechanism that manifests itself in the
adoption of an irrational belief 24 A&ic| (} ‘tigad fasid) that supports its maladaptive
behaviour. Furthermore, he views that if an irrational belief is established in a
person’s conscience, then the maladaptive behaviour becomes inherent, if the
behavioraidl (Al-khulug) is moved, the Agitation J=&¥) (4[-"infi ‘al) —which is the
determined intention to act, will follow it, and then the reprehensible behaviour
or action psedall Jadll (4/-fi 'lu almadhmiim) immediately follows.?> According to
Shiraz1’s approach, the causal path of maladaptive behaviour can be summarised
as follows (Fig.2):

The pcrccpti(zn and fccling, of "negative will" Two meth0d§ to avoid cognitive dissonance: 1-
el s YL pnddly 81,5y Imitation w.z (A/-ttaglid) and (2) adoption of a
Y Y h )
(Al-"idrak wa al-shshu iir bi al-"iradat al- corrupt belief .. s (i tiga)
ssilbiyya)
|
If the verdict
et e o is established, The psychological positive evaluation for the
Believing st (i tigad) it becomes pathological behaviour
«—— 2 A S e OlaYL il (S

/I
- ——

Manners 31 (Al-khulug) e mear Agitation (Al-infi*al) Sy
moves. It follows that

Figure 2. The causal pathway for the emergence of blameworthy behaviours according to Shirazi

Reprehensible Act (Al-
Sfi'lu almadhmiim)

e

orientation (the scheme was designed by the researcher).

34 Schau, C., Stevens, J., Dauphinee, T. L., & Del Vecchio, A. “The development and validation
of the Survey of attitudes towards statistics.” Educational and Psychological Measurement, 55
(1995), 872.

35 Al-Shirazi, Abt Ishaq Ibrahtm ibn “All. Risalatu Al-Shivazifi ‘ilmi al-akhlak -Al-Tib Al-Rithani-.
29.
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With his methodology for identifying causes, Al-Shirazi elaborated in detail
on the process of behaviour formation, going beyond the theses that assume that
attitudes have four dimensions: emotions, thought, values, and behaviour. Al-Shirazi
model identified three major cognitive and emotional constructs that strongly
connects to the eventual behavioural outcomes. These constructs include; belief
A&ie Y (4/-i tigad), morality &S (Al-khulug), and agitation J=&Y) (4[-"infi al).
It is noteworthy that Al-Shiraz1’s paradigm reflects many fundamental aspects of
Albert Bandura’s social learning and Skinner’s procedural conditioning theory.

Step 3: Functional analysis of the target behaviour and the symptom
o2l 2 (Al-a’'rad)

Al-Shirazi’s position is related to symptomology, which indicates disease. It is
a function of emotions and thoughts that precedes maladaptive behaviours. The
internal and external manifestations that indicate morbid acts or behaviour. He
believes that agitations &Y= (4/-infi ‘alat) (internal psychological symptoms):
the hidden symptoms in the soul that are known to the individual. Secondly is
actions J=8Y! (al-‘af"al) (external symptoms): They are the obvious symptoms
that emanate from the soul and are suitable for these agitations. Therefore, they
indicate that actions are a function of agitation.*

It is noticeable that Al-Shirazi’s approach is par excellence in epistemology.
The thoughts JS&Y) (4/-afkar), feelings <2k 2l (al- ‘awatif), and agitations <YlasY)
(Al-"infi alat) that precede behaviour are traced to the external behaviour, which is
the visible expression of the motives the individual possesses. For example, some
experts focus on the apparent cause of falling asleep while working, which results
from staying up late for a movie. so, staying up late for a movie is the cause of being
tired and thus falling asleep while working. However, from Al-Shirazi’s point of
view, to better understand the issue of “falling asleep while working “ we need to
look for the inner motives that made the person stay awake and not sleep, thereby
resulting in watching movies. It attempts to identify the inner agitations that point
to the problem. Does the individual feel bored by special circumstances? Was it
psychological problems that caused you to stay up late and watch the movie? Is
it an external symptom reflecting a search for a source of psychological comfort?
Other internal possibilities explain the reality of the behaviour, which according to
(Al-Shirazi) is known only to the affected person. After the previous three steps,
the crucial fourth step comes, which builds on all the previous steps.

36 Al-Shirazi, Abii Ishaq Ibrahtm ibn “Al1. Risalatu Al-Shirazifi ‘ilmi al-akhlak -Al-Tib Al-Rithani-.
30.
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Step 4: Treatment g4 (Al-‘ilaj)

As mentioned earlier, the first three steps are considered preludes to the fourth
step, the practical intervention. The intervention reinforces and encourage acceptable
behaviours or to weaken and discourage undesirable behaviours. According to
Luthans, there are many strategies that can be used, but the most important of
these are positive reinforcement and reinforcement by positive punishment, which
are well known with behavioural techniques as mentioned earlier.’” However,
al-Shirazi’s therapeutic approach can be divided into two parts: (Curative zall
(Al-"ilaj) and Preventive &5\ (4l-wigawah)).

In the therapeutic part, he sees the necessity of treatment with opposites z >l
I22Y0G (A1- ildj bi al-ddad), according to him, the reprehensible behaviour a sl J=dll
(Al-fi 'lu almadhmiim) could be suppressed by its opposite behaviour. According
to him, this could be achieved by proving to oneself that the conclusions that
resulted from the correct opinion, confirming the fact that the wills of the body
are but harmful diseases to the person’s self in the present and in the future. In
the present because of worry a¢l) (4l-hammu) and grief 31 (4l-ghammu); and in
the future through the negative consequences that may affect a person with sick
souls, as imminent in Quranic texts. Therefore, based on al-Shirazi’s treatment
approach, if the person continues reminding himself about the negative results in
their present and future, the negative motives 4wl S Y (al-iradat al-ssilbiyya)
and agitations <Y\ (4/-infi "alat), will be gradually weakened, and the opposite
positive motives, agitation, and actions will be established.*

This therapeutic methodology can be connected to the technique of Opposite-
to-emotion action. Developed by Marsha Linehan (1993), Dialectical Behaviour
Therapy (DBT) holds that it is possible to change negative thoughts and emotions
by confronting the emotions we want to change, not through emotions, but through
actions. As if we were to ask a person suffering from severe anger attacks to
engage in actions that require patience. The individual proceeds gradually in this
activity so as to reach an optimal threshold of his/her ability to control the impulse
of anger. This is followed by the other negative emotions (Neacsiu, Bohus and
Linehan 2015, 491).%

37 Stajkovic, A. D., & Luthans, F. “A meta-analysis of the effects of organizational behavior modification
on task performance, 1975-95.” Academy of Management Journal, 40/5, (1997), 1139.

38 Al-Shirazi, Abi Ishaq Ibrahim ibn “All. Risalatu Al-Shivazifi ‘ilmi al-akhlak -Al-Tib Al-Rithani-.
30-35.

39 NeacsiuA. D., Bohus M., & Linehan M. M. Dialectical Behavior Therapy Skills: An Intervention
for Emotion Dysregulation. In: Gross J. J., editor. Handbook of Emotion Regulation. (2nd ed.
p- 491-507). (New York: Guilford Press, 2015), 491.
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Faraj (2008) considered the method proposed by al-Shirazi to modify human
behaviour; It is based on the application of both mental deductive logic and internal
dialogue, which gradually replaces the opposite behaviour. Regarding the preventive
part 48 5) (4l-wigawah)), or as Al-Shirazi calls it “preservation of health” sl aés
(Hifzu al-sihhati), it aims at always pledging to observe virtuous morals, and this
aims at preserving them with correct opinions and motives. This can be achieved by
controlling inner cognitive states such as imagining, thinking, and remembering.*

Notably, al-Shirazi’s approach aims at two dimensions: prevention and therapeutic
dimensions. The preventive dimension is based on the constant observance and
continuous follow-up of the learning and practical aspects that a person must do or
avoid and the therapeutic dimension, which is achieved through the use of mental
thinking and inner dialogue with the gradual replacement of the maladaptive
behaviour.

As is common in all classical approaches, an evaluative dimension is lacking for
any therapeutic or educational activity. This is also true for al-Shirazi’s approach.
Although he did not address this point in his presentation, we note that this phase is
considered sensitive in the process of behaviour modification. The importance lies
in ensuring that the intervention has actually improved the person’s performance
and reduced the occurrence of the target behaviour. If this is not the case, further
analysis or intervention should be conducted. At the same time, we must consider
the reality that al-Shirazi ‘s writings are almost ten centuries ago.

Discussion

Al-Shirazi developed his model of behaviour modification through a medical-
scientific approach. This reliance on experimental methodologies could be the
reason for scientific methods in dealing with maladaptive behaviours. The model
initially focused on the definition of maladaptive behaviour, which was defined
by Al-Shirazi as (satisfactory behaviour) or (viciousness). The determination of
causes and symptoms was also a point that were mentioned. Where Al-Shirazi
focused on internal emotional and cognitive causes. Then the model dealt with
the actual handling of the targeted or pathological behaviour, so we find this to be
the treatment phase, and the mechanism adopted by Al-Shirazi was the cognitive-
behavioural model.

40 Faraj, Tartf Shawqi. 2008. Al-Shirazi: Al-Tib Al-Rahani. Fi, Muhammad “uthman najatt wa
‘Abd Al-haltm Mahmud. ilm al-nnafs fi al-turdth al-"islami. juz’'.2, 629-636. (Al-qahirah: Dar
al-ssalam lil-Tiba“ah wa al-nashr wa al-tawzi* wa al-tarjamah, wa Al-ma‘had al-‘alamt lil-fikr
al-‘islami, 2008), 629-636.
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Furthermore, al-Shirazi used a therapeutic methodology that combined cognitive,
emotional, and behavioural aspects. This has led some researchers to classify his
work among cognitive behavioural therapies, especially his idea of treatment
(opposite action), as well as his introduction of the idea of gradual elimination of
unacceptable moral behaviours, which is compatible with systematic desensitisation.
This idea leads us to address an important issue, which is one of the main objectives
of this paper.

Al-Shirazi sees behaviour modification not only as a way to change behaviour
through reinforcement or punishment but also as a process through which
maladaptive behaviour is modified or treated through opposing techniques. Anxiety
and depressive behaviours can therefore be reduced on the one hand by eliminating
their psychological causes and, on the other hand, through a cognitive approach.
Therapists and other helping professionals can understand al-Shirazi’s treatment
approach as getting the patient to repeatedly imagine possible negative consequences
in the present and future, thereby gradually weakening their negative motives
and the urge to engage in certain behaviours. This approach can be integrated
into the mainstream technique of systematic desensitisation. Just as patients are
encouraged to imagine a feared stimulus after performing relaxation exercises
to reduce anxiety and worry, patients can be encouraged to imagine the negative
consequences of their behaviour to reduce the motives and aspirations behind
the targeted maladaptive behaviours to help people with drug addiction, sexual
disorders, obesity, and others.

Compared to some major theories in the behavioural psychology school, it
could be deduced that a lack of focus on internal factors like attitudes, beliefs (as
in the Health Behaviour Model), biological and hormonal factors (as in the Social
Cognitive Theory), and even external environmental factors (as in the Theory
of Planned Behaviour), limits the comprehensive applicability of these models
and theories of human functioning. However, as mentioned earlier, al-Shirazi’s
focus on the origins of virtuous morality, for example, provides the opportunity
for managers to fully understand internal factors that drive their workers towards
optimum productivity, hence being able to re-inforce them. Likewise, on the other
hand, the origins of the vices help understand and identify internal factors that
push a person towards maladaptive behaviours.

The treasures of knowledge -especially in the behavioural and social sciences-
buried in the stomachs of the books that have come down to us require serious
work to revive and present them, on the one hand as human heritage and on the
other as Islamic heritage. Thus, researching and cognitively reviving these bodies
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of knowledge has many cognitive and cultural benefits. On the cognitive level,
we need to redraw the original path for the development of behavioural and social
science knowledge, beginning with the works of Muslim scholars who wrote about
the science of behaviour, mysticism, acclamation, and human civilisation, through
the mixed knowledge that scientists and philosophers have created since the era
of cognitive fertilisation with Greek philosophy. The history of behavioural and
social sciences taught in our educational institutions today has its roots in Greek
philosophy and dates back to the Renaissance and modern times, which have created
a kind of cultural alienation among the students of our educational institutions.

The cultural dimension of this process (exploration and revival of heritage)
provides a kind of emotional coherence to the knowledge conveyed by the student.
He feels that this knowledge has a solid cultural origin in the social, behavioural,
and psychological dimensions of the societies to which he belongs. Therefore,
students of these sciences will feel that he is part of a civilisation deeply rooted in
history, which creates in them psychological confidence and cognitive courage to
enter the centre of knowledge creativity and scientific production and get rid of
the inferiority complex that our educational institutions bequeath to them. Thus,
our students are ready for cognitive emancipation and, consequently, for the exit
from the situation of imported knowledge consumption to the stage of effectiveness
and authentic knowledge production. This qualifies us to become an active figure
on the global civilised path and in the service of humanity with a new and diverse
perspective. And we pass from the stage of emotions to the stage of cognitive,
civilised action, reaching the civilising and missionary dimension from a scientific
and cognitive perspective. Promoting the local production of knowledge subject
to the cultural, social, and psychological characteristics of our local communities.

Implication to practice

Al-Shirazi’s treatment concept based on mental deductive logic, inner dialogue
and the gradual replacement of the maladaptive behavioural approach. Through the
process of assessment and diagnosis, the therapist is expected to fully understand
the inner dimension of each cognitive and emotional complaint of the patient,
which is inevitably linked to certain behavioural dispositions. Furthermore, the
individual’s spiritual organ is at the centre of his or her daily functioning, which
inevitably affects the assessment and treatment dimensions of the psychological
services offered by therapists. Furthermore, some Al-Shirazi’s findings shed light
on inner psychological symptoms and hidden symptoms in the soul that are known
to the individual. Here, among other things, good rapport, multicultural competence,
and a psycho-spiritual understanding of human functioning put the expert in a
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better position to fulfil this technological function as a helping professional. Apart
from clinical practise, the implementation of a training system that incorporates
both the managerial and spiritual dimensions of work ethics and management can
be seen as a driver for the behaviour of employees in the organisation, who are
characterised by more productive behaviour that supports their colleagues and
leads to higher productivity.

Implications for Future Research

Based on the behaviour modification approach and the blend of spiritual healing
contained in al-Shirazi’s writings, it becomes clear that researchers interested
in behaviour modification must consider Shirazi’s work as a culturally adapted
technique for Muslims with psychological and behavioural problems. It is also
a window through which experts can unravel the inner dimension of human
functioning and examine how the mind and spirit interact with the cognitive,
emotional, and behavioural aspects of human behaviour. Researchers may see the
opportunity to test al-Shirazi’s technique of opposing in future experimental studies,
not only paving the way from theory to practise, but also laying the groundwork
for establishing a holistic approach to cognitive and behavioural interventions in
psychotherapy. In addition to completing theoretical and applied studies on the
concept of attitudes and their constituent elements, constructs such as beliefs, morals,
motives, and emotions require further research. His idea of using both mental
deductive logic and inner dialogue to gradually reduce contradictory behaviour
fundamentally needs more attention to help adults in the workplace. Despite modern
and demanding work environments and requirements, employees suffer from work
stress. Therefore, it is necessary to examine various internal employee concerns,
including the variables of work-life balance and lifelong satisfaction. The aim
of this study is to examine the adaptability of the workplace health maintenance
paradigm with the goal of virtuous morale and to help shift the internal cognitive
states of workers and managers.
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Ortodoks Yahudilige Modern Bir Yaklasim: Azriel Hildesheimer
(1820-1899) ve Rabbiner-Seminar Fuer Das Orthodoxe Judentum
(Ortodoks Yahudilik Rabbani Okulu)

Modern Approach to Orthodox Judaism: Azriel Hildesheimer (1820-1899) and Rab-
biner-Seminar Fuer Das Orthodoxe Judentum

Mustafa Sahin

0z

Aydinlanma dénemi ve ardindan tecriibe edilen 6zglirlesme siireci, Avrupa Yahudileri igin yeni bir degisim ve donlisim
evresinin baglangici olmustur. Modern diinyaya entegre olabilme amacina matuf degisim dulsincesi dini alanda da
kendisini gostermistir. 19. yuzyl igerisinde iki karsit kutbu temsil eden Reform Yahudiligi ile geleneksel din anlayisi arasinda
rabbani gelenegin temel 6gretilerine bagli kalmak kaydiyla modernite ile uyum arayisinda olan yaklasimlar da ortaya
ctkmistir. Bu dogrultuda yeni bir vizyon ortaya koyan isimlerin basinda Alman rabbi Azriel Hildesheimer (1820-1899) gelir.
Berlin’de onun liderliginde kurulan Rabbiner-Seminar Fuer Das Orthodoxe Judentum (Ortodoks Yahudilik Rabbani Okulu),
Wissenschaft des Judentums’u (Yahudilik Bilimi) temel alan ilk Ortodoks egitim kurumu olma 6zelligi tasimaktadir. Kendi
déneminde geleneksel kanadin yogun elestirisine maruz kalmis olsa da bugiin Amerika’da Yesiva Universitesi merkezli
Ortodoks gelenegin arka planinda Hildesheimer’in etkisi 6nemli oranda hissedilmektedir.

Geleneksel din anlayisina dustince genisligi kazandirma girisimiyle Hildesheimer, Modern Ortodoks (Neo-Ortodoks)
Yahudilige rengini veren birkag kilit isimden biridir. Bu makale, Hildesheimer’in Ortodoksiyi modernize etme diistincesinin
mahiyeti, boyutlari ve etkilerini inceleyecektir.

Anahtar Kelimeler: Modern Ortodoks Yahudilik, Azriel Hildesheimer, Entegrasyon, Yahudilik Bilimi, Rabbiner-Seminar
Fuer Das Orthodoxe Judentum, Yahudi Birligi

Abstract

The Enlightenment period and the subsequent emancipation process marked the beginning of a new phase of change and
transformation for European Jews. The idea of change that is intended to be integrated with the modern world has also
manifested itself in the religious field. In the 19th century, some approaches that sought harmony with modernity also
emerged between Reform Judaism and the traditional religious understanding, which represented two opposite poles
while adhering to the basic teachings of the rabbinic tradition. German rabbi Azriel Hildesheimer (1820-1899) is among
those who put forward a new vision in this direction. Rabbiner-Seminar Fuer Das Orthodoxe Judentum, founded under his
leadership in Berlin, is the first Orthodox educational institution based on Wissenschaft des Judentums. Although he was
subjected to intense criticism from the traditional wing during his time, Hildesheimer’s influence can be felt considerably
in the context of the Orthodox tradition centred on Yeshiva University in the United States.

With his attempt to provide open-mindedness to traditional religious thought, Hildesheimer was one of the few key
figures who shaped Modern Orthodox (Neo-Orthodox) Judaism. This article examines the nature, dimensions, and effects
of Hildesheimer’s idea of modernising Orthodoxy.

Keywords: Modern Orthodox Judaism, Azriel Hildesheimer, Integration, Science of Judaism, Rabbiner-Seminar Fuer Das
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Extended Summary

Inthe modern period, Orthodox Judaism emerged with the claim of being the natural heir
of Rabbinical Judaism, and based on this claim, it regarded Reformist and Conservative
religious movement as outside authentic Judaism. In the process of modernisation and
secularisation of European Jews after the Enlightenment and emancipation periods, the
general tendency of Jews who continued to claim to be loyal to tradition was to separate
from modern society and stay away from secular science and culture as much as possible.
In the 19th century, Jewish communities and rabbis who were described as Orthodox
were the most obvious parties to this opposition.

The discourse of renewal and modernisation within traditional Judaism was first put
forward by rabbis such as Samson Raphael Hirsch (1808-1888) and Azriel Hildesheimer
(1820-1899) in the 19th century. Hirsch played a key role in the emerging of modern
Orthodox thought. On the other hand, Hildesheimer’s influence has been relatively pushed
into the background. Although it is indisputable that Hirsch provided an awakening in
the process of modernisation of traditional Judaism, the expansions that Hildesheimer
provided to traditional thought, in both its intellectual and institutional dimensions, have
been substantially decisive for Modern Orthodoxy in practise.

Torah im Derech Eretz (Torah with the way of the land), which was introduced by
rabbi Hirsch and considered the most fundamental concept of Neo-Orthodox Judaism,
was fundamentally adopted by Hildesheimer, like other modernist leaders. However,
Hildesheimer differs from Hirsch in terms of the depth of the relationship between religious
and secular knowledge. In Hirsch’s approach, secular knowledge is included in Jewish
education and practical life, provided that it is not prioritised over Torah knowledge; on
the contrary, it is subordinated to Torah knowledge. Taking this idea one step further in
the process leading to Modern Orthodoxy, Hildesheimer wanted to develop it within the
framework of a systematic education method and expand its field of meaning in a manner
that would enable it to come into closer contact with the modern world. Through this
process, he aimed for a more permanent transformation in Orthodox thought.

The tool that Hildesheimer used for this purpose was the Wissenschaft des Judentums
(Science of Judaism). Rabbiner-Seminar Fuer Das Orthodoxe Judentum (The
Rabbinical Seminary for Orthodox Judaism), which he founded in 1873, is the only
Orthodox institution that centres this perspective and aims to transform the traditional
understanding of knowledge. Historical-critical research, which was seen as a threat to
traditional beliefs by Hirsch and his followers, was seen by Hildesheimer as the most
important tool for illuminating the rabbinic tradition and post-literature more clearly and
transparently. He also believed that such research could be instrumental in defending
Orthodox Judaism against the challenges of Reformist thought. The perspective adopted
by Hildesheimer, together with Orthodox leaders, within the framework of traditional
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Judaism’s understanding of Torah and revelation, rejected the idea that Judaism is subject
to history and has a continuous development, contrary to what most pioneer leaders of
the Wissenschaft des Judentums movement claimed. For this reason, both the Reform
movement and the Historical School, which instrumentalize the Wissenschaft des
Judentums in this direction, were opposed. Regarding issues based on truth, faith, or
religious pluralism, Hildesheimer appears to have a protective attitude towards inherited
tradition. His opposition was directed at both the Hochschule fiir die Wissenschaft des
Judentums (Higher Institute for Jewish Studies) founded by Abraham Geiger (1810-
1874), from the pioneer Reformists, and at Frankel, founder of the Breslau Seminary.
In this context, Hildesheimer, through the rabbinical school he founded and his attempt
to interpret the Wissenschaft des Judentums from an Orthodox perspective, adhering to
the basic doctrines of Judaism, brought the tendency and ability to think critically and
scientifically to Neo-Orthodox Judaism.

The second aspect Hildesheimer brought to Modern Orthodoxy is his commitment
to the ideal of integration and Kol Yisrael (All Israel). Although he was a Jewish law
authority who also wrote responsa in his time, Hildesheimer focused more on issues
such as the place of Jews in the modern world and Jewish unity, and pursued to build
an Orthodox Jewish identity that could combine traditional and modern values and
was open to integration and development both among Jewish groups and in relations
with gentiles. In his thought, as a concrete change of perspective to Orthodox Judaism,
close cooperation and dialogue with Jewish individuals and communities, with all their
differences, was envisaged in secular areas or in areas believed to contribute to Jewish
unity, such as Zionist thought. A distinguishing feature of Hildesheimer’s interpretation
is that despite not approving of their religious interpretations, he wishes to establish
relationships with Jewish individuals, communities, and institutions outside Orthodoxy
in non-religious areas for the sake of Jewish unity. Although he was exposed to criticism
from the Orthodox wing, he established close relations with Jews who supported the
Reform movement and Historical School in non-religious fields and conducted joint work
with Zionist organisations in addition to philanthropy, education, and social activities.

Similar to the Reform movement and Conservative movement that emerged in Europe
but gained institutional structures in the United States, Modern Orthodox Judaism is also
strongly represented in the United States. American Jewish Orthodoxy, which expresses
itself mainly through Yeshiva University in terms of education, presently stands out
with its view of integration, Jewish unity, and scientific perspectives. In this context,
considering the prominent characteristics of the American Orthodox tradition from the
past to the present, its intellectual background has been largely shaped by Hildesheimer’s
perspective in the two areas mentioned in his ideal of transforming Orthodox Judaism.
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In the context of all that has been mentioned, this study examines Hildesheimer’s
contribution to Orthodox Judaism and, when the occasion arises, will carry out a
comparative analysis in the context of his mutual relationship with both Orthodox
rabbis and Hirsch. In this regard, Modern Orthodoxy today bears considerable traces of
Hildesheimer’s thought. In other words, when compared to the Hirsch-style interpretation,
which envisions an isolated and separatist Orthodox renewal, Hildesheimer emerges as
the foremost leader guiding Modern Orthodoxy.
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Giris

19. ylizyilin ikinci yarisinda gergeklesen ti¢ reform konferanst (Brunswick 1844,
Frankfurt 1845, Breslau 1846) baglaminda gerek dini-hukuki gerekse sosyal-
kiiltiirel anlamda Yahudilerin modern topluma adaptasyon imkanina dair farkli pek
¢ok goriisiin ortaya atildigi goriiliir. Bu donem, ileride ortaya ¢ikacak Reformist,
Ortodoks ve Muhafazakar dini hareketlere de zemin hazirlayan bir donemdir.'
Reform, degisim, entegrasyon gibi kavramlar baglaminda yasadigi donemde
Yahudiler arasinda var olan yogun tartisma ortami ve hiziplesme seklinde vuku
bulan gelismeler kaginilmaz bi¢imde rabbi Hildesheimer’1 da etkilemistir. Kendi
donemindeki pek ¢ok din adami gibi hem klasik hem de modern egitim ile tanisma
firsat1 bulan Hildesheimer, siirece aktif bicimde katilmis bir liderdir.

Modern Yahudi olusumlari gbz 6niine alindiginda, Ortodoks hareketi Rabbani
Yahudiligin modern dénemdeki karsilig1 olarak gérmek yanlis olmaz. Bu dogrultuda
Ortodoks gelenek kendisini modernite 6ncesi ana govde din yorumunun, yani
rabbani gelenegin yegane otantik tasiyicist olarak goriir.? Degisim ve yeniliklere
biiyiik 6l¢iide mesafe koyan rabbani gelenegi temsil iddias1, modernitenin tirtinii
olan her tiirlii farklilik ya da yenilige bir direng refleksini beraberinde getirmistir.
Bu cercevede prensipte rabbani gelenege baglilig: stirdiirmekle beraber rabbi
Hildesheimer, Ortodoks diisiincenin yeni bir agilim siirecine girmesini saglayacak
gorisler ileri siirmiistiir. S6z konusu donemde devam eden tartismalara Ortodoks
kimligi ile dahil olan Hildesheimer, sekiiler bilim ve modern toplum yapisiyla yakin
iligki kurmanin, bunun da 6tesinde bilimsel bakist dini alana miimkiin oldugunca

1 Modern Yahudi hareketlerine iliskin bilgi igin bk. Salime Leyla Giirkan, Yahudilik (istanbul:
Isam Yayinlar1, 2012), 65-71; Miri Freud-Kandel, “Modernist Movements”, Modern Judaism:
An Oxford Guide, ed. Nicholas de Lange & Miri Freud-Kandel (Oxford: Oxford University
Press, 2005), 81-93; Mahmut Salihoglu, “Isaac Mayer Wise: Amerikan Reform Yahudiliginin
Kurucusu”, Istanbul Universitesi Ilahiyat Fakiiltesi Dergisi 33 (2015): 167-178; Ismail Basaran,
Muhafazakar Yahudilik: Tarih, Ogretiler, Ibadetler ve Giincel Sorunlar (Istanbul: Ar1 Sanat
Yayinevi, 2017); Dan Cohn Sherbok, Modern Judaism (London: Macmillan Press, 1996); Michael
A. Meyer, A Response to Modernity: A History of Reform Movement in Judaism (Detroit: Wayne
State University Press, 1995); Moshe D. Sherman & Marc Lee Raphael, Orthodox Judaism
in America: A Biographical Dictionary and Sourcebook (Westport: Greenwood Press, 1996);
Pameal S. Nadell & Marc Lee Raphael, Conservative Judaism in America: A Biographical
Dictionary and Sourcebook (New York: Greenwood Press, 1988).

2 Ortodoks diisiincede, gerek yazili ve sozlii hukuk ile tarihsel siiregte tiretilen Sulhan Aruh ve
diger kutsal metin yorumlarinin gerekse halaha prensipleri ¢ergevesinde pratige aktarildigi
bi¢imiyle Yahudi dini yasaminin vahiy kapsaminda goriilme egilimi hakimdir. Bkz. Nathaniel
Katzburg, “Orthodoxy”, Encyclopaedia Judaica, C 15 (Detroit: Mac Millan Reference USA
and Keter Publishing House, 2007), 493; Benjamin Brown, “Orthodox Judaism”, The Blackwell
Companion to Judaism, ed. Jacob Neusner & Alan J. Avery-Peck (Oxford: Blackwell Publishing,
2003), 311.

539



darulfunun ilahiyat 35/2

entegre etmenin Yahudiler agisindan gerekli oldugu seklindeki anlayisiyla geleneksel
din adami profilinden ayrilmistir. Esasen Hildesheimer, Ortodoks gelenek icerisinde
kalarak Yahudiligi yasanilan caga adapte etme gayesinde olmus, diger taraftan
yasami boyunca Reform hareketine agik bir muhalif durus sergilemistir.?

Kendi perspektifinden gelenek ve modernite arasinda bir orta yol anlayisi
gelistiren Hildesheimer, Ortodokside gerekli olan uyanigin ancak klasik dini egitimin
ve bilgiye bakigin yeniden gézden gecirilmesi yoluyla gergeklestirilebilecegine
inanmistir. Bu dogrultuda kendi liderliginde kurulan Rabbiner-Seminar Fuer
Das Orthodoxe Judentum* aracihigryla Hildesheimer’in yapmak istedigi sey, uzun
vadede kalic1 ve kabul edilebilir bir modern Yahudi kimligi yaratmak olmustur. O,
ayn1 zamanda responsa kaleme alan bir Yahudi hukuku otoritesi olmakla birlikte
daha ¢ok Yahudilerin modern diinyadaki yeri ve Yahudi birligi gibi meselelere
odaklanmistir. Bu cergevede geleneksel ve modern degerleri birlestirebilen, gerek
Yahudi gruplar arasinda gerekse Yahudi olmayanlarla iligkilerde entegrasyon ve
gelisime acik bir Ortodoks Yahudi kimligi insa etmek Hildesheimer’in bagsta gelen
hedefidir.

1. Azriel Hildesheimer, Ortodoksi ve Neo-Ortodoksi

Almanya’nin Halberstadt bolgesinde diinyaya gelen Azriel Hildesheimer, ilk
egitimi sonrasinda rabbi Jacob Ettlinger (1798-1871) ve rabbi Isaac Bernays (1792-
1849) gibi donemin iki 6nemli Ortodoks din adami ile Talmud egitimine devam
etmistir. Hildesheimer, Berlin Universitesinde semitik diller, felsefe, tarih ve bilim
alaninda dersler almustir. 1844 yilinda ise Halle Universitesinde the Correct Method
of Interpreting the Bible (Kutsal Kitab1 Yorumlamanin Dogru Metodu) baslikli tezini
tamamlamistir. Hildesheimer, bu teziyle Almanya’da doktor unvanina kavusan ilk
Ortodoks rabbi olmustur. 1869°da cemaat liderligi yapmak iizere Berlin’e gelmis,
1873’de ise Ortodoks din adamlarinin egitimi i¢in HRS’yi kurmustur.’

3 Ornegin 1847 yilinda Reform karsithi1 goriiniir hale gelmeye baslayan Hildesheimer, o dénem
Ludwig Phillipson (1811-1889) 6nciiliigiinde Reform adina yapilan ¢alismalara cevap niteliginde
The Necessity of Protest against the Actions of the Reformers adli bir kitap¢ik hazirlamistir.
Ona gore Ortodoks olmayan din adamlar1 Yahudiligin gergek birer sézciisii olmaktan uzaktir.
Bk. Mordechai Eliav & David Derovan, “Hildesheimer, Azriel”, Encyclopaedia Judaica, C 9
(Detroit: Mac Millan Reference USA and Keter Publishing House, 2007), 103.

4 The Hildesheimer Rabbinical Seminary olarak da bilinen kurum makale boyunca kisaca HRS
olarak ifade edilecektir.

5 Eliav, “Hildesheimer, Azriel”, 103; Aslinda yiiksekdgretim diizeyindeki bdyle bir kurumu ilk
yesivasini da kurdugu Macaristan’da agmak istese de Ortodoks din adamlarinin yogun itirazlari
bunu miimkiin kilmamigti. Bk. Marc B. Shapiro, “Rabbi Esriel Hildesheimer’s Program of Torah
u-Madda”, The Torah U-Madda Journal 9 (2000): 76.
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Modern dénemde Ortodoks bakis agisi, egitim yani sira dilde, kilik kiyafette,
sosyal ve kiiltlirel alanlarda Yahudi olmayanlarla iliskilerini biiytik 6l¢lide ayrisma ve
karsitlik tizerine kurmustur. Ortodoks teriminin 6nceleri Moses Mendelssohn (1729-
1786) gibi Aydinlanma taraftarlar1 (Maskilim) nezdinde Aydinlanma ideallerine,
bir sonraki adimda ise diisiince ve pratikte her tiirlii reform diisiincesine karsi
olmay1 ifade ettigi goriiliir. Kavram hem geleneksel hem de gelenek karsiti her iki
egilim tarafindan da bu yonde yaygin kullanima kavusmustur.® Ancak Ortodoks
gelenek igerisinde entegrasyon ve yenilige farkli tonlarda da olsa bir sekilde
onay veren egilimler de ortaya ¢ikmistir. Bunlar dogal olarak klasik Ortodoks
bakistan ayrilir. Bu ¢ergevede Isaac Bernays, Jacob Ettlinger ve Samson Raphael
Hirsch (1808-1888) gibi isimlerle birlikte rabbi Hildesheimer’in sahip oldugu
egilim, Alman Ortodoksisinin modernist bir versiyonuna karsilik gelmektedir.
Dolayisiyla bu isimler Neo-Ortodoksi ya da Modern Ortodoksluk ¢atis1 altinda
degerlendirilmektedir.

Ayirt edici vasiflarindan biri olarak rabbani gelenegin bilgi, kaynagi ve degeri
konusundaki temel yaklasimi modern donemde Ortodoksi tarafindan siirdiiriilmiistir.
Modern Ortodoks rabbi Avraham Weiss’in (1944-) dikkat ¢ektigi gibi Ortodoks
Yahudilikte Kodes ve-Hol olarak ifade edilen kutsal ve profan ayrimi, Tevrat kaynakli
olmayan bilgi ya da disiplinlerin dini bilgi karsisindaki ikincil konumuna isaret
eder. Ornegin kimya ve tip gibi bilim dallar1 sahip olduklari miistakil degerlerinden
ote, ancak kutsali, halahayi, yani dini anlamaya katki sunabildigi 6l¢iide deger
kazanabilmektedir. Da ‘at Tora (Tevrat bilgisi) disindaki bilgi, kutsal alanin disinda
kabul edilir ve bu yiizden bu tiir bilgiyle mesgul olmak genellikle 6zel bir saygi
gerektiren muteber bir eylem olarak diistiniilmez.”

Modern dénemde Ortodoks Yahudilige getirilen yenilik, en temelde sekiiler
bilginin de kutsal alan icerisinde miitalaa edilmesi ve Tevrat merkezli dini bilgi
yaninda sekiiler bilgiye de Yahudi diigiince ve pratiginde yer verilmesidir. Yeni
Ortodoks yaklasim temelde salahanin sekillendirdigi gelenegin Sina’ya dayali
kokenine inanci siirdiirmekle birlikte, rabbani literatiir yani sira modern kiiltiiriin ve
sekdiler bilimin Yahudi diisiincesi ve pratigine adapte edilmesi, Yahudiligin mesajin
daha iyi anlamak ve gelistirmek adina ondan mutlaka istifade edilmesi gerektigini

6  Jeffrey C. Blutinger, “‘So-Called Orthodoxy’: The History of an Unwanted Label”, Modern
Judaism 27, no. 3 (2007): 313, 320.

7 Avraham Weiss, “Open Orthodoxy! A Modern Orthodox Rabbi’s Creed”, Judaism 46, no. 4
(1997): 411; Su iki calismaya bakilabilir; Seda Ozmen, 18. Yiizyil Yahudi Aydinlanma Hareketi
ve Moses Mendelssohn (Istanbul: Ayisig1 Kitaplari, 2014); Abdullah Altuncu, “Haskala Sirasinda
Din-Bilim Catigmasi: Onay Belgeleri, Bilim Kitaplar1 ve Rabbani Din Adamlar1”, Ankara
Universitesi [lahiyat Fakiiltesi Dergisi 59, no. 2 (2018): 113-138.
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savunmaktadir.® Ozellikle Hildesheimer eliyle perginlestirilen ve Avrupa’da 19.
yiizyil ortalarindan sonra etkisini artiran s6z konusu yaklasimin Amerikan Ortodoks
gelenegine dek uzandig goriiliir. Amerika’da Yesiva Universitesi ile Israil’de
Bar Ilan Universitesi, bu anlamda sekiiler calismalarin énemsendigi ve gerek
fen bilimleri gerekse beseri bilimler alaninda akademik programlarin sunuldugu
kurumlar olarak® Neo-Ortodoks diisiincenin etkisini giiniimiizde tasimaktadirlar.
Ornegin Yesiva Universitesinden rabbi Leo Jung (1892-1987), Modern Ortodoks
diislinceyi bir akil dini olarak sunmus ve onun bilimsel bulgular ile uyum igerisinde
oldugunu savunmustur.'

Bu baglamda erken donemde s6z konusu bakis agisina yon veren isimlerin
basinda Hildesheimer gelir. Onun geleneksel Yahudi profilini modern diinya
ile uyumlu bi¢cimde doniistirme hedefinde egitim, iizerinde durulmasi gereken
en kilit unsurdur. Geleneksel dini egitimin revize edilmesi gerektigine inanan
Hildesheimer’in bu yaklagimi heniiz erken dénemde kendisini agiga ¢ikarmis,
ancak rabbi Akiva Joseph Schlesinger (1837-1922) gibi ultra-Ortodoks liderlerin
tepkisi kaginilmaz olmustur.!' Esasen Hildesheimer’a gosterilen tepkiler yalnizca
ultra-Ortodokslardan gelmemistir. Macaristan’daki cogu Ortodoks din adami1 yan
sira Hirsch gibi Ortodoksiyi modernize etme gayesinde olan isimler de ona kars1
cikmistir. Yukarida temas edildigi gibi geleneksel din anlayisina tamamen sirt
doénmemesine ragmen Ortodoksi i¢erisinde modernizme, sekiiler bilgi ve kiiltiire
alan acan bir sdyleme sahip olmasi, dini bilgiyi tek gercek bilgi kaynagi olarak

8  The Middle Way: The Emergence of Modern Religious Trends in Nineteenth-Century Judaism
Responses to Modernity in the Philosophy of Z.H. Chajes, S.R. Hirsch, and S.D. Luzzatto, ed.
Asael Abelman, C 1 (Brighton: Academic Studies Press, 2014), 8.

9  Jacob Neusner, Judaism: The Basics (London: Routledge, 2006), 155.

10 Maxine Jacobson, Modern Orthodoxy in American Judaism: The Era of Rabbi Leo Jung
(Boston: Academic Studies Press, 2016), 12; HRS’den mezun olan modern Ortodoks Yahudi
Z’vi Kurzweil’e gore ise, Neo-Ortodoks anlayis dogmatik diisiince ile karsitlik igerisindedir.
Onun Modern Gelenekselcilik olarak da ifade ettigi bu yaklagim Yahudiligi dogmaya dayal
bir teoloji ile sinirlandirmaz. Kurzweil, insanligin bilim ve teknoloji alanindaki ugraslarina
geleneksel Yahudiligin herhangi bir temel niteligini kurban etmeden katilmanin Modern Ortodoks
gelenekte ana hedeflerden birisi oldugunun altini ¢izer. Bk. Zvi Kurzweill, The Modern Impulse
of Traditional Judaism (New Jersey: Ktav Publishing House, 1985), XII.

11 Hildesheimer 1851°de Macaristan’in Eisenstadt bolgesine cemaat lideri olarak geldiginde
miifredatta geleneksel dini egitimin yan1 sira sekiiler egitimin de yer aldig1 Bati diinyasindaki
ilk yesivay1 kurmustu. Ancak yesiva’da Yidis yerine Almancay1 kullanan, Latin dili, matematik,
tarih ve cografya gibi din dis1 alanlarda bizzat kendisi egitim veren Hildesheimer, rabbi Akiva
Joseph Schlesinger gibi ultra-Ortodoks liderler tarafindan “heretik™ olarak su¢lanmaktan
kurtulamamustir. Bk. Shnayer Z. Leiman, “Rabbinic Openness to General Culture in the Early
Modern Period in Western and Central Europe”, Judaism s Encounter with Other Cultures:
Rejection or Integration?, ed. Jacob J. Schacter (New York: A Jason Aronson Book, 1997), 203.
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goren Ortodoks liderler nezdinde onun geleneksel Yahudiligin disinda goriilmesi
i¢in yeterli bir gerekge olusturmustur. Hirsch gibi liderlere gore ise Hildesheimer
bilime gereginden fazla giiven duymustur. Ote yandan yiizyilm ikinci yarisindan
sonra kurumsal bir yapiya evrilmeye baslayan Reform hareketinin radikal tutumunun
geleneksel din adamlar1 ve cemaatler arasinda yarattig1 tedirginlik hali, gerek
radikal gerekse 1limli olsun kurulu gelenege yabanci olan yeni her tiirlii sdyleme
kars1 tavir alma gibi bir reaksiyon gelistirmistir. Bu sebeple bir taraftan Reformist
din adamlari ile rabbi Zacharias Frankel (1801-1875) ve yeni Yahudilik yorumu
Positive-Historical Judaism (Pozitif-Tarihsel Yahudilik)'? taraftarlari, diger taraftan
Modern Ortodoks diisiinceye yon veren Hildesheimer gibi isimler pek ¢ok rabbani
otorite tarafindan otantik Yahudiligin disinda addedilmislerdir. Diger taraftan
Hildesheimer’in bu elestirilerle gerek Reform diisiincesi gerekse Tarihsel Ekol’e
yonelik acik ve kararli muhalefetine ragmen yliz yiize kaldigini hatirlatmak gerekir.
Buna ragmen kendisine yonelik elestirileri, o donem pek ¢ok rabbani din adaminin,
Moses Sofer’in (1762-1839) sloganlastirdig1 “yeni olan her sey Tevrat tarafindan
yasaklanmistir” seklindeki inanca olan bagliliklarin1 gdsteren bir isaret olarak
gdrmek miimkiindiir.

2. Ortodoksinin Yeni Yiizii

Hocasi Ettlinger ve Dogu Avrupali bazi rabbani liderler ile olan olumlu iligkilerini
bir tarafa koyarsak'?, Hildesheimer’in Ortodoks liderler ile iligkisi genellikle
gerilimli bir seyir izlemistir. Ote yandan her ikisi de Neo-Ortodoksi ¢atis1 altinda
degerlendirilmesine ragmen Ortodoks gelenege kazandirilmak istenen yeniliklerin
boyutlar1 hakkinda Hirsch ile farkli yaklasimlara sahip olmalar iki ismi kars1
karsiya getirmistir. Bu baglamda Ortodoks gelenegin Ortodoks olmayan -i¢ ve
dig- diinyaya acilim ve adaptasyon imkant ile sekdiler bilimin dini bilgi karsisindaki
konumu meselesi, Hildesheimer’in iizerinde durdurdugu en temel iki husus olarak
karsimiza ¢ikmakta, ayn1 zamanda Ortodoks din adamlar1 ve Hirsch ile yasadigi
karsitlik noktalarina isaret etmektedir.

12 Makale boyunca bu kavram kisaca Tarihsel Ekol olarak ifade edilecektir. Tarihsel yaklasim,
19. yiizy1l ortalarinda rabbi Frankel liderliginde filizlenen ve Yahudi hukuku ve geleneginin
temelde statik degil fakat biiyliyen, gelisen ve degisen dogasina vurgu yapan modern Yahudi din
yorumlarindan birini ifade eder. S6z konusu yorum, kurumsallastigi Amerika’da ise Muhatfazakar
Yahudilik adryla bilinmektedir. Genis bilgi i¢in bk. David Rudavsky, “The Historical School of
Zacharias Frankel”, The Jewish Journal of Sociology 5,n0. 2 (1963): 224-245; Ismar Schorsch,
“Zacharias Frankel and the Europen Origins of Conservative Judaism”, Judaism 30, no. 3 (1981):
344-354.

13 David Ellenson, “Rabbi Esriel Hildesheimer and The Quest for Religious Authority: The Earliest
Years”, Modern Judaism 1, no. 3 (1981): 283-285.
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2.1. Ayrismaya Karsi1 Entegrasyon

Orta Cagdan modern doneme kadar geleneksel Yahudiligin gerek Yahudi olmayan
diinyaya gerekse rabbani dgretinin disinda kalan din yorumlari ve bu dogrultuda
olusan cemaat ve kurumsal yapilara kars1 tutumunda genellikle dislayicilik hakim
olmustur. Bu ¢ergevede Yahudiler ile i¢inde yasadiklari toplum arasinda aranan
kiiltiirel uyum, modern kiyafetlerin kullanimi, Ortodoksi disinda kalan Yahudilerle
ortaklik, modern arastirma metotlarinin takip edildigi akademik egitim programlart
ve yabanci okullara miiracaatin yani sira Yidis yerine Ibranicenin tercih edilmesi gibi
hususlar, Hildesheimer’1 donemin Ortodoks liderlerinden ayiran temel farklardir. Bu
yoniiyle en sert tepkiyi Ortodoks ¢evrelerden almistir.'* Ornegin kendisine yonelik
Yahudi cemaatinden diglanma (herem) bildirisi ilan eden rabbi Schlesinger disinda,
biiylik oranda Hildesheimer’a karsi ¢ikan donemin Macar Ortodoksisi igerisinde
rabbi Hillel Lichtenstein (1814-1891) ona yonelik “diizenbaz” ve “yalanc1” gibi
ifadeler kullanmis, hakarete varan elestirileriyle 6n plana ¢ikmistir.'®

Ortodoks gelenegin Ortodoks dis1 ya da halahaya kars1 zaaf igerisinde olduklart
diisiiniilen Yahudiler ile iligkiler noktasinda sergiledigi genel dislayici tavir, Yahudiler
arasinda birlik suurunu neredeyse imkansiz kilan bir boyuttadir. Bu baglamda klasik
sdylemde yer alan Kol Yisrael (Tiim Israil) yani “tiim Yahudiler birbirlerinden
sorumludur” ya da “tiim Yahudiler kardestir” gibi kusatici ilkelere referansin
modernite siireciyle birlikte zayifladig1 goriiliir. Dahas1 bunun Ortodoks hareketin
bariz niteliklerinden biri haline geldigi sdylenebilir. Geleneksel Yahudiligin ¢oziilme
siirecine girdigi modern donemde bunun yerini cemaat diizeyinde ayrilik¢r ve
disa kapali bir dini ve sosyal yasam modeli almistir.!® Reform ve asimile olma
egilimlerinin geleneksel degerlere yonelik tehditkar ve yikict etkisi karsisinda
Ortodoks kanat, degisen toplum yapisindan kendisini miimkiin oldugunca izole
etme yolunu tercih etmistir.

Dini pliiralizm noktasinda biiyiik dl¢iide geleneksel ¢izgiyi takip etmekle birlikte
Hildesheimer’in Neo-Ortodoks yorumunda, Tanr1 ve Israilogullar1 arasindaki
ebedi ahit cercevesinde tiim Yahudilere yonelik kucaklayici ve is birligine agik bir

14 Neusner, Judaism: The Basics, 154-155; Bati1 kiiltiirline ve modern egitime onay veren
yaklasimlart Hildesheimer’in 1866°da Macar Ortodoks din adamlarmin bolgede etkinligini
artiran Reform hareketine karst gerceklestirdikleri toplantiya katilimini engelleyen faktorlerin
basinda gelmekteydi. Ornegin Yahudi hukuku agisindan herhangi bir yasaklamanin olmadigini
distinerek yerel dilde vaaz verilmesine sicak bakmasi Ortodoks rabbiler tarafindan siddetle
reddedilmisti. Bk. David Ellenson, “The Role of Reform in Selected German-Jewish Orthodox
Responsa: A Sociological Analysis”, Hebrew Union College Annual 53 (1982): 362, 364.

15 David Ellenson, Rabbi Esriel Hildesheimer and the Creation of a Modern Jewish Orthodoxy
(London: The University of Alabama Press, 1990), 43.

16 Moshe Samet, “The Beginnings of Orthodoxy”, Modern Judaism 8, no. 3 (1988): 249.
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yaklasim hakimdir. Ortak degerlerin ¢ok daha fazla 6n plana ¢ikarildig: ve dzellikle
dini olmayan alanda gerekli goriilen birlik ideali Hildesheimer’in tutumunda 6ne
¢ikan unsurlardandir.!” Hildesheimer gerek Hirsch’in gerekse diger Ortodoks
liderlerin yaptig1 gibi geleneksel yapiy1 dini degerler bakimindan dis diinyaya,
yabanci ve zararli goriilen diisiincelere kars1 koruma egiliminde olmakla beraber,
sosyal ve kiiltiirel alanlarda Ortodoksiyi miimkiin oldugunca dis diinyaya entegre
etmenin gerekliligine inanmistir. Bu ideal diger modernistlerle kiyaslandiginda
Hildesheimer’in Ortodoksisinde daha merkezi bir rol oynar. Ayrica Hildesheimer’in
tiim Yahudilerle oldugu gibi Yahudi olmayan diinya ile de olumlu iliskiler gelistirme
konusunda daha istekli oldugu belirtilmelidir. Fakat buna bir kriter getirir. Liberal
din adamlarinin tiim insanlig1 kusatan sevgi ve adalet vurgusuna mesafeli olan
Hildesheimer, evrensel ahlak ilkelerini 6zellikle “Nuh Kanunlari”na'® uyanlara
yonelik zorunlu géren ve kendisi diginda elli dokuz din adaminin da imzasi bulunan
bir deklarasyon yayinlamistir."”

Reformist din yorumunu elestiren, fakat ayni zamanda onlarin Ortodoks
cemaatlerden ayrilma taleplerini dogru bulmayan® Hildesheimer’in bu yaklagimini
onun Kol Yisrael ilkesine bagliligiyla agiklamak miimkiindiir. S6z konusu taleplerin
yogunlastig1 Halberstadt bolgesinde 6teden beri var olan Ortodoks idari otoritenin
devamini savunan Hildesheimer, ayrismay1 aslinda bir ideal olarak gérmemistir.
Bir baska ifadeyle heniiz cemaat i¢i ¢oziilmenin ger¢eklesmedigi donemde yapiy1
muhafaza etmek onun dnceligi olmustur. Zira rabbi [saac Unna’nin da (1872-1948)
dikkat ¢ektigi gibi, Hildesheimer tiim farkliliklariyla diinyadaki tiim Yahudilerin bir

17 Ornegin Hildesheimer’in Falasalar (Etiyopya Yahudileri) lehine baz1 aktivitelere ve Rusya’daki
pogromlardan kurtulan miilteciler i¢in yardim organizasyonlarina 6nciiliik ettigi bilinmektedir.
Bk. Isaac Unna, “Ezriel (Israel) Hildesheimer”, Jewish Leaders (1750-1940), ed. Leo Jung
(New York: Bloch Publishing Company, 1953), 227-228.

18 Talmud’da gectigi lizere Nuh’un soyundan gelenlere yedi kanunu yerine getirmeleri emredilmistir.
Bunlar; yargi mahkemeleri kurmak, Tanr1’nin ismine lanet etmemek, putperestlikten uzak durmak,
yasak cinsel iliskiden uzak durmak, kan dékmekten uzak durmak, hirsizliktan uzak durmak ve
canli bir hayvanin bir uzvunu yemekten uzak durmak seklindeki yedi ilkeden olugmaktadir. Bk.
Sanhedrin 56a; Detaylh bilgi icin bk. Eldar Hasanov, Nuh Kanunlar: ve Nuhilik (Istanbul: Isam
Yayinlari, 2015).

19 Ismar Schorsch, Jewish Reactions to German Anti-Semitism, 1870-1914 (New York: Columbia
University Press, 1972), 73; Ellenson, Rabbi Esriel Hildesheimer and the Creation of a Modern
Jewish Orthodoxy, 85.

20 David Ellenson, Jewish Meaning in a World of Choice: Studies in Tradition and Modernity
(Philadelphia: The Jewish Publication Society, 2014), 5; David Ellenson, “Church-Sect Theory,
Religious Authority, And Modern Jewish Orthodoxy: A Case Study”, Approaches to Modern
Judaism, ed. Marc Lee Raphael (California: Scholars Press, 2020), 69-71.
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bedenin organlar1 gibi birbirine bagli ve birbirinden sorumlu oldugunu vurgulamistir.*!
Diger taraftan Reformist ve Ortodoks din anlayislarinin bagdagmasini miimkiin
gormeyen Hildesheimer igin gittik¢e belirginlesen mevcut dini boliinmuslitk
ortaminda diger alanlarda iligkilere ve is birligine ket vurmayacak bigimde ancak
inang temelli bir ayrisma s6z konusu olabilirdi. Bu durumda dahi onun ayrilike1
kisi ve cemaatlerin tutumunu Tanri ile yapilan ilahi ahdi bozma ya da Tevrat’tan
yiiz gevirme girisimi olarak gormemesi 6nemli bir detaydir.??

Alt1 ¢izilmesi gereken nokta, bilhassa Yahudilerin kendi i¢ biinyesinde tecrit
yahut entegrasyon ikileminde ¢ogu Ortodoks lider gibi Hirsch’in da Hildesheimer’in
karsisinda konumlanmis olmasidir. Ortodoks yenilenmenin hareket noktasi kabul
edilen Hirsch, Tevrat ve mitsvot’a (dini emir ve yasaklar) karsi olduklarina inandig1
ve bunedenle ‘Yahudilikten ayrilma’ anlaminda minut kategorisinde degerlendirdigi
Reformist Yahudiler ile her alanda bagin koparilmasi gerektigini savunurken® biiyiik
olctide gelenegi takip eder. Moses Sofer’in takipgileriyle birlikte o, “giinahkdrlarla
ortaklik” konusundaki Talmudik uyarilar1 dikkate alarak halaha prensiplerinin
gozetilmedigi herhangi bir toplumsal faaliyetten uzak durmay1 savunmustur.?*
Buna karsilik Hildesheimer Ortodoks olmayan Yahudi birey ve gruplar ile ¢esitli
aktivitelerde ortak ¢alismalara katilmay1 dine aykir1 bir durum olarak gérmedigi
gibi, bu, Ortodoksinin kabuk degistirmesi i¢in bir zorunluluktur. Bu dogrultuda
Hirsch geleneksel Yahudiligi tehdit ettigi gerekgesiyle Bney Brit* gibi kuruluslarla
iliski kurmamalar1 konusunda Ortodoks Yahudileri uyarirken®®, Hildesheimer tam

21 Unna, “Ezriel (Israel) Hildesheimer”, 227.

22 Ellenson, “Rabbi Esriel Hildesheimer and The Quest for Religious Authority: The Earliest Years”,
289; 1876’daki mektubunda Hirsch’in Hildesheimer’a Ortodoks Yahudilerin mevcut cemaat
yapilarindan ayrilmay1 miimkiin kilan Prusya devlet yasasini (1873) istismar etmeyecekleri, bunun
yalnizca birkag cemaat ve bazi temel dini meselelerle sinirli kalacagi konusunda giivence vermis
olmast, onun esasen din dist alanda Yahudi birligi ve is birligini esas aldigin1 gostermektedir.
Bk. Ellenson, Jewish Meaning in a World of Choice: Studies in Tradition and Modernity, 10.

23 Detayli bilgi icin bk. Leo Levi, “The Relationship of the Orthodox to Heterodox Organizations:
From A Halakhic Analysis by Rabbi S.R. Hirsch”, Tradition: A Journal of Orthodox Jewish
Thought 9, no. 3 (1967): 95-102.

24 Walter S. Wurzburger, “Cooperation with Non-Orthodox Jews”, Tradition: A Journal of Orthodox
Jewish Thought 22, no. 2 (1986): 34.

25 1843’de bir grup Alman Yahudi tarafindan kurulan, ana misyonu Yahudi toplumu ve Israil
Devletinin giivenligini saglamak ve Yahudi karsitligryla miicadele etmek olan uluslararas: Yahudi
organizasyonudur. Bk. Harvey Berk, “B’nai B’rith”, Encyclopaedia Judaica, C 4 (Detroit: Mac
Millan Reference USA and Keter Publishing House, 2007), 13.

26 Isaac Heinemann, “Marcus Horovitz”, Jewish Leaders (1750-1940), ed. Leo Jung (New York:
Bloch Publishing Company, 1953), 263.
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aksine Bney Brit ve Alliance Israélite Universelle*’ gibi kuruluslarla yakin temas
halinde olmustur. Bir diger 6rnekte Hirsch, heretik kabul ettigi Yahudi tarih¢i
Heinrich Graetz (1817-1891) ile Kudiis’te gogmen Yahudiler i¢in bir yetimhane
kurma konusunda ortak ¢alistigi i¢in Hildesheimer’1 elestirmistir.?®

Hildesheimer, asimilasyon ve tecrit gibi iki ug¢ egilim yerine entegrasyona ve
Yahudi birligine ayn1 anda 6nem vermis, modern diinyaya uyum ile Yahudiligin
milli boyutuna baglilig1 birbirine karsit alanlar olarak gérmemistir. Hirsch’in aksine
ona gore Yahudi toplumu yalnizca dini bir birliktelige karsilik gelmez. Tevrat’tan
yiiz ¢ceviren kimsenin Yahudi toplumuna da bag kaldirmis sayilacagi diisiincesini
yanlig bulan Hildesheimer kusatic1 bir yaklagim sergiler. Dolayisiyla Hildesheimer’in
sahsinda bu yeni Ortodoks kimligin 6ne ¢ikan vasiflarindan biri, Kol Yisrael,
Siyonist diislince ve buna bagli olarak bilhassa Filistin ve bolge Yahudilerine destek
gibi konularda pozitif, yapici ve aktif bir tavir takinilmasi olacaktir. Bu yoniiyle
Siyonist diisiincenin 6ncii savunucularindan olan Hildesheimer, Hovevey Tsiyon
(Siyon Asiklart) hareketini ve kolonizasyon faaliyetlerini desteklemis, Filistin
topraklarinda yasayan Yahudilerin egitimleri ve mesleki gelisimleri i¢in biiylik
miktarda maddi destek olusturmus ve sdz konusu ideal ¢ergevesinde 1872’de
Palaestina Verein adl1 birligi kurmustur. Bélgedeki ultra-Ortodoks yap1 tarafindan
herem cezasina ugramasi da bu girisimleri nedeniyledir.?’

Reform egilimli cemaatlerden uzaklagsmak yerine onlarla bag kurmay1 savunan
Hildesheimer’1in hedefi, hem cemaatler arasi birligi giiclendirmek hem de geleneksel
Yahudiligin modern Alman kiiltiiriyle uzlasir oldugunu gostermektir. Hirsch ve
digerleri gibi kendisinin de dini bir heretik kabul ettigi Greatz ile baz1 sosyal
ve insani konularda is birligi i¢inde olmasi da bu anlamdadir. Bu dogrultuda

27 1860’da Paris’te kurulan modern uluslararas: Yahudi organizasyonu. Hedefi, Yahudilerin
Ozgiirliigii ve manevi gelisimi i¢in ¢alismak ve Yahudi karsiti faaliyetlere karsi Yahudilere destek
saglamak olarak belirlenmistir. Bk. Simon R. Schwarzfuchs, “Alliance Israelite Universelle”,
Encyclopaedia Judaica, C 1 (Detroit: Mac Millan Reference USA and Keter Publishing House,
2007), 671.

28 @il Student, “Rav Hildesheimer’s Response to Ultra-Orthodoxy”, Hakirah, The Flatbush
Journal of Jewish Law and Thought 24 (2018): 38; Neticede amacinin yetim ¢ocuklari Hiristiyan
misyonerlerin etkisinden uzak tutmak oldugunu dile getirmis olsa da Hildesheimer elestirilerden
kurtulamamustir. Bkz. Norman Lamm, Torah Umadda: The Encounter of Religious Learning
and Worldly Knowledge in the Jewish Tradition (London: Jason Aronson INC, 1990), 42.

29 Ellenson, Rabbi Esriel Hildesheimer and the Creation of a Modern Jewish Orthodoxy, 92-
93; Raphael Patai, The Jews of Hungary: History, Culture, Psychology (Detroit: Wayne State
University Press, 1996), 316; Berlin’de 1870’de kendisinin kurdugu Juedische Presse isimli
yayn organt ise, Alman Yahudilerinin Filistin’e go¢ ve yerlesimleri ile ihtiya¢ duyulan egitim
reformlarina destek veren tek ve en 6nemli organ olarak faaliyette bulunmustur. Bk. Eliav,
“Hildesheimer, Azriel”, 104.
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“muhaliflerimizden de gelse, hakikat hakikattir” diyen Hildesheimer®, Reform
diistincesinin etkisinde olan Berlin merkezli The Hochschule fiir die Wissenschafi des
Judentums®' (1870) ile yakin iligkiler kurmustur.*?> Hildesheimer, liberal diisiinceye
sahip Yahudilerle siirdiirdiigii yakin diyalogun ayni zamanda onlar1 daha radikal
boyutta bir asimilasyona maruz kalmaktan koruyacagini diisiinmiistiir. Dahas1 bunun
Yahudi karsithigiyla miicadele ve Israil’de Yahudi yerlesimine destek noktasinda
da katk1 saglayacagina inanmigtir.**

Tiim bu siiregte Modern Ortodoks hareketin basta gelen kurucu liderlerinden
kabul edilen Hirsch’in diger rabbani din adamlart ile bilylik oranda ayni tarafta yer
almis olmasi dikkat ¢ekicidir. Tora im-Dereh Erets’* (Tevrat ve Sekiiler Diinya)
prensibiyle modern toplum ve kiiltiire adaptasyon diistincesini yeni Ortodoks bakis
icin mutlak bir ideal olarak giindeme getiren Hirsch’in ayni zamanda Ortodoks
dis1 unsurlara kars1 her alanda ayrigmaci bir tutum takinmasi diistiniilmesi gereken
bir husustur. Bu noktada meseleye dair daha kusatici bir yaklasim ortaya koyan
isim Hildesheimer olmustur.

2.2. Sekiiler Bilginin Islevsel Kihnmasi

Sekiiler bilim ve tarihsel-elestirel arastirmalarin dini bakimdan degeri ya da
mesruiyeti meselesi, Hirsch’in yani1 sira Ortodoks din adamlar ile Hildesheimer
arasindaki anlasmazlik noktalarindan bir digerini olugturmustur. Ortodoks din
adamlar ile yasadig1 karsitlik ortaminda 1869’da Berlin’e gelerek heniiz yeni
kurulmus olan Ortodoks Adath Yisrael cemaatinde liderlik yapan Hildesheimer,
¢ok gegmeden burada bir okul kurmustu. Reformcularin egemen oldugu Berlin’de
temelde Reform diislincesine karsi olan okulda gelenegin korunmasi temel gaye
idi.** Bununla birlikte s6z konusu siiregte modernist yoniinii 6n plana ¢ikaran

30 David Ellenson, “A Response by Modern Orthodoxy to Jewish Religious Pluralism: The Case
of Esriel Hildesheimer”, Tradition: A Journal of the Orthodox Jewish Thought 17,no. 4 (1979):
86.

31 Makale boyunca bu kurum kisaca HW.J olarak ifade edilecektir.

32 Barnet Hartston, Sensationalizing The Jewish Question: Anti-Semitic Trials and the Press in
the Early German Empire (Boston: Brill, 2005), 296.

33 Adam S. Ferziger, “Hildesheimer, Esriel”, erisim 02 Aralik 2023, https://yivoencyclopedia.org/
article.aspx/Hildesheimer Esriel.

34 Hirsch yazilarinda kavrami kisaca “Yahudi ve sosyal bilginin toplami1” olarak ifade etmistir.
Yahudilikte Tevrat-yasam, din-toplum, inang-pratik, mana-madde arasinda arzu edilen iliskiye dair
tiim telakkiler Hirsch tarafindan 7ora im-Dereh Erets kavrami gergevesinde degerlendirilmistir.
Bk. Mordechai Breuer, The “Torah-Im-Derekh-Eretz” of Samson Raphael Hirsch (Jerusalem:
Feldheim Publishers, 1970), 9, 22.

35 Unna, “Ezriel (Isracl) Hildesheimer”, 222-223, 226.
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Hildesheimer, sekiiler bilgiyi dislayan, dini bilgiyi ise yalnizca Yahudi erkeklere
hasreden geleneksel egitimin aksine kiz ¢ocuklarinin egitimine 6zellikle 6nem
vermistir. Ona gore kizlar i¢in yalnizca yiizeysel bir dini bilginin yeterli goriilmesi
ve Yahudilik ¢calismalarindan uzak birakilmalar1 kabul edilemez bir durumdur.
Okulda kiz 6grencilerin egitim programi Ibranice, Tanah, Talmud ve tarih gibi
alanlardan olusturulmus, ayrica dini pratige dair egitime de yer verilmistir.’¢ Bu
manada okul daha sonra kurulacak olan HRS i¢in de bir prototip olmustur.

Ortodoks diisiincede Tevrat bilgisi karsisinda sekiiler bilgiye miistakil bir deger
ya da rehberlik rolii verilmemesi, Hildesheimer’in geleneksel Yahudilikte agilmasi
gerektigini diisiindiigii en dnemli problemlerden biridir. Moses Sofer’in tiim sekiiler
bilginin Tevrat’tan elde edilmesi gerektigi seklindeki goriisii Ortodoks bakisin
tipik 6rnegini olusturur.’” Bu nedenle basindan beri Hildesheimer, dini ve sekiiler
O0grenimi en dogru sekilde Yahudi 6grencilere sunma adina modern pedagojik
teknikleri, sekiiler ve akademik arastirma yontemlerini ve bu ¢ercevede sistematik
bir miifredat1 uygulayacak bir okul kurma niyetinde olmustur. Macar Ortodoks
meslektaslarini kastederek “Benim yolum onlarin yolu degildir. Yahudi gelecegi
adina tek timit bir okul kurulmasidir” diyerek®® HRS’nin ipuglarii vermistir.
Dolayisiyla bu meselede ¢ogu Ortodoks meslektasiyla agik bicimde ayriliga
diistiigii soylenebilir. Diger taraftan Hirsch’in dnciiliigiinde bu alanda belli bir biling
olusturulmussa da bilim ve din iliskisi s6z konusu oldugunda iki isim arasinda
yine belirli bir ayrim yapmak gerekir. Sekiiler bilgiyi olumlamalar fakat farkl
yontemlere sahip olmalar1 nedeniyle s6z konusu meselede tartisma zemini, daha
keskin bir reddiyeci tavir igerisinde olan klasik Ortodoks din adamlarindan ziyade
genellikle Hirsh ile Hildesheimer arasinda olusmustur.

Temel bir yaklagim olarak Tevrat’in 6ncelikli konumunu, sekiiler bilginin ise ona
tabi oldugunu vurgulayan Hirsch iki bilgi tiirii arasinda bir hiyerarsi gozetmistir. Ona
gore yalnizca Tevrat hakikatine uygun olan bilim gergek bilimdir. Bunun diginda
kalan bilgi Tevrat bilgisine aykir1 oldugu i¢in reddedilmelidir. Dolayisiyla Tora im-
Dereh Erets, Tevrat bilgisinin merkeziligine, sekiiler ilimlerin ise yalnizca Tevrat ve
halaha hakkinda daha agik bir anlayis ve kavrayis gelistirme noktasinda yardime1

36 Meir Hildesheimer, “Religious Education in Response to Changing Times: Congregation Adass-
Isroel Religious School in Berlin”, Zeitschrift fiir Religions-und Geistesgeschichte 60, no. 2
(2008): 121-128; Hildesheimer’n kizlarin dini egitimine dair goriisleri i¢in bk. Marc B. Shapiro,
“R. Esriel Hildesheimer on Torah Study for Women”, Tradition 54, no. 3 (2022): 136-144.

37 Aaron M. Schreiber, “The Hatam Sofer’s Nuanced Attitude Towards Secular Learning, ‘Maskilim’,
and Reformers”, The Torah U-Madda Journal 11 (2002-03): 147.

38 Ellenson, Rabbi Esriel Hildesheimer and the Creation of a Modern Jewish Orthodoxy, 44.
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caligmalar olarak katkisina isaret etmektedir.*® Hirsch’e karsilik Hildesheimer bu
iki alan arasinda 6nem bakimindan bir derecelendirme yapma yoluna gitmez.
Tanrisal yonii bulundugu icin sekiiler bilgi de hakikat adina 6nemli ve yonlendirici
bir rehberdir. O halde sekiiler bilim hem Yahudi kutsal metniyle daha yakin bir
iligki i¢ine sokularak islevsel kilinmali, hem de Yahudilerin moderniteye uyum
stireci adina araci bir rol iistlenmelidir. Ona gore her seyde Tanri’nin yiiceligi ve
Tevrat’in hakikati goriilmelidir. Bunun agiga ¢ikmasinda sekiiler bilimlerin roli goz
ard1 edilmemelidir.** Ornegin ona gore gerek matematik bilgisi gerekse Latince ve
Grekge dilleri Talmud ve midrastaki bazi boliimlerin ve kavramlarin anlagilmasina
yardimci olacaktir. Zira Hildesheimer soyle der: “Bir ogrenim alanmindaki bilgi

arayist diger bilgi alanlarina mutlaka bir képrii olusturur” 4

Sekiiler bilginin 6nemi ve modern egitimde ona yer verilmesi gerektigi konusunda
Hirsch ve Hildesheimer’1n biiytik fikir ayriliklari oldugu séylenemez. Zira Hirsch’e
gore de modern topluma adaptasyon yolunda sekiiler egitim gereklidir. Hatta
cocuklarina sekiiler egitim vermeyi reddeden geleneksel ¢evrelerle ayriliga
diismiistiir. Ancak Hirsch genel kiiltiir olarak sekiiler egitimi savunurken modern
aragtirma metotlarinin Yahudi tarihine ve dini literatiire uygulanmasini ise
reddetmistir.** Dolayisiyla bu iki ismi ayristiran nokta daha ¢ok Wissenschaft

39 Leiman, “Rabbinic Openness to General Culture in the Early Modern Period in Western and
Central Europe”, 192, 194; Breuer, The “Torah-Im-Derekh-Eretz” of Samson Raphael Hirsch,
34; Zvi E. Kurzweil, “Samson Raphael Hirsch: Educationist and Thinker”, Tradition: A Journal
of Orthodox Jewish Thought 2, no. 2 (1960): 296.

40 Mordechai Eliav, “Various Approaches to Torah Im Derekh Eretz: Ideal and Reality”, Tradition:
A Journal of Orthodox Jewish Thought 26, no. 2 (1992): 102-103.

41 Ellenson, Rabbi Esriel Hildesheimer and the Creation of a Modern Jewish Orthodoxy, 121, 143.

42 Mahmut Salihoglu, “Avrupa’ya Bir “Giris” Hikayesi Samson Raphael Hirsch (1808-1888) ve
Modern Ortodoks Yahudilik”, Tiirkiye 'nin Avrupa Birligine Girisinin Din Boyutu Sempozyumu
(Ankara: 2003): 176-177.
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des Judentum® yani Yahudilik Bilimi hareketine olan yaklagim farkliligidir.*
Bir diger ifadeyle sekiiler bilimin dini alanda herhangi bir hareket alanina sahip
olup olmadig meselesinde ayrilirlar. iki alan arasini kesin ¢izgilerle ayirmaktan
kagiman Hildesheimer belli 6l¢iide sekiiler bilimin dini alana, dolayisiyla Yahudi
dini diistincesine katki vermesine imkan tanimistir. Bu yoniiyle Ortodoks diinyada
WdJ gelenegine yer veren ilk ve en dnemli isim Hildesheimer olmustur. HRS
biinyesinde din ve bilimi birbiriyle daha yakin bir iliski i¢ine sokma hedefinde olan
Hildesheimer, bunun en goriiniir vasiflarindan biri olarak Kutsal Kitap yorumu
gibi temel alanlarin artik linguistik ve filolojik materyaller kullanilarak yeni bir
perspektifle caligilmasini savunmustur.*® Buna kargin Tevrat’1 tipki doga yasalari
gibi tanrisal ve sorgulanamaz kabul eden Hirsch’e gore filolojik ve tarihsel aragtirma
yontemlerinin Tevrat aragtirmalarinda uygulanmasi dogru degildir.* Zira iki alan
mutlak tarzda birbirinden ayiran Hirsh ve onun gibi diisiinenlerin géziinde Tevrat
bilgisi tarafindan adeta teyide muhtag olan sekiiler bilginin bagimsiz bir yetkinligi
olmadigi i¢in kutsal metin {izerinde yonlendirici bir giicii de s6z konusu degildir.
Hildesheimer’in modernize edilmis Ortodoks anlayisinda ise sekiiler bilim, dini
metinlere ya da tarihsel dini gelenek ve literatiire yonelik elestirel bakisi, yorum ve
yenilenmeyi, modern toplum ve bilim gelenegine intibaki, dahasi dinin altin1 oydugu
diistintilen zararli goriislere karsi temel inanglarin dogru ve tutarli savunusunu
beraberinde getirebilecek potansiyele sahip bir ara¢ olarak goriilmiistiir.

43 19. ylizyil baslarinda ortaya ¢ikan ve modern aragtirma metotlarin1 Yahudi yazinsal gelenegine
uygulamak suretiyle Yahudi geleneginin Batt medeniyeti ve literatiiriine katkisini giin yiiziine
¢ikarmay1 hedefleyen hareket. Makale boyunca bu kavram kisaca Wd.J olarak ifade edilecektir.

44 WdJ ¢alismalarina giddetle karsi ¢ikan Hirsch’e gore yazili ve sozlii Tevrat’a inanan, tiim
halahanin Sina’ya dayali kékenini kabul eden ve bilginlerin roliiniin yalnizca onlar1 aktarmak
oldugunu kabul eden birinin Yahudiligi beseri aygitlarla incelemeye tabi tutmasi sdz konusu
olamaz. Bk. The Middle Way: The Emergence of Modern Religious Trends in Nineteenth-
Century Judaism Responses to Modernity in the Philosophy of Z.H. Chajes, S.R Hirsch, And
S.D. Luzzatto, 442; Yahudilik ve bilimsel ¢aligmadan s6z edildiginde, kutsal metinler ve onlarin
yorumlari tizerinde yalnizca Tanr1’nin emirlerini daha iyi yerine getirmek amactyla ¢alisilmasini
anlayan, diger bir ifadeyle Yahudi hukukunun uygulanmasi noktasinda pratik bir fayda gozeten
Hirsch, elestirel yaklasimi ise Yahudiligin “¢armiha gerilmesi” olarak nitelendirir. Bk. Michael
A. Meyer, Response to Modernity: A History of Reform Movement in Judaism (Detroit: Wayne
State University Press, 1995), 79.

45 Leiman, “Rabbinic Openness to General Culture in the Early Modern Period in Western and
Central Europe”, 207; Ona gore dini metinler {izerine yapilacak bilimsel arastirmalar geleneksel
kabulleri onaylamaya hizmet edecektir. Bk. Rachel Furst, The Religious Implications of an
Historical Approach to Jewish Studies (Jerusalem: Academy for Torah Initiatives and Directions
in Jewish Education, 2001), 22.

46 Muhammed Ali Bagir, “Ortodoks Yahudiligin Tevrat Elestirisine Yaklasimi Uzerine Bir Inceleme”,
Tarihten Giiniimiize Yahudilik, ed. Abdullah Altuncu (Ankara: lahiyat, 2022), 202.
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Yazilt ve sozIlii Tevrat’in ilahi mensei konusunda ayni noktada durdugu Hirsch
ile Tora im-Dereh Erets ya da Tora u-Madda (Tevrat ve Bilim) gibi modern
Yahudi kimligini insa etmede arag olarak kullanilan idealler noktasinda da birlesen
Hildesheimer, onlarin anlam alanin1 bilimsel ve elestirel metotlar1 kapsayacak
bigimde genisletmek ve sekiiler bilimi dini bilgiyle miimkiin oldugunca sentezlemek
istemistir. Bdylece Ortodoks diisiincenin karakterinde daha kalici bir doniisiim
gergeklestirmeyi hedeflemistir. Bununla birlikte Hildesheimer’in sekiiler bilim
ve tarihsel-elestirel arastirmalar1 onaylamasi, reformlari da biitiiniiyle onayladigi
ya da mesru gordiigii anlamina gelmez. Aksine reform oOnerilerine karst halaha
ve litiirjiye dair geleneksel yaklasimlar1 savunmada kararli bir durusu vardir. O,
ornegin Yahudi hukukunu tanimayan Reformcular1 “diigmanlar ” olarak nitelemis,
Ludwig Philippson (1811-1889) liderliginde hazirlanan Reform dua kitabina kars1
cikarak Ortodoksiyi savunan yazilar kaleme almistir.*’” Hildesheimer’in gerek
reform karakterli HW.J gerekse rabbi Frankel ve onun goriisleri cercevesinde
gelisen Tarihsel Ekol’e yonelik elestirilerinde de agik bicimde Ortodoks karakteri
on plandadir. Ozellikle Frankel’in kurmus oldugu Breslau Seminary (1854), her ne
kadar kendi kurumu gibi Wd.J merkezli bir egitimi ilke edinmis olsa da s6z konusu
gelenegin islevi ve halaha ile iligkisi noktasinda sahip olunan goriis farkliliklar
nedeniyle Hildesheimer’in elestirilerine hedef olmustur.*®

Diger taraftan onceleri dini pratikler noktasinda Neo-Ortodoks hareket ile
Tarihsel Ekol arasinda biiyiik farklar oldugu sdylenemez. Hatta Alman Neo-
Ortodoks din adamlari, rabbi Frankel’i Reform hareketiyle miicadelede dogal bir
miittefik olarak gormiislerdir. Ancak gerek Breslau Seminary gerekse Frankel’in
1859 yilinda yayimlanan ve Migna’nin olusum tarihini ele alan Darkhe ha-Mishna
(Misna’ya Giris) isimli eseri iki taraf arasindaki karsitlikta rol oynayan ana faktorler

47 Ellenson, Jewish Meaning in a World of Choice: Studies in Tradition and Modernity, 4-5.

48 So6z konusu elestiriler i¢in bk. Louis Ginzberg, Students, Scholars and Saints (Philadelphia:
The Jewish Publication Society of America, 1928), 207; Shnayer Z. Leiman, “Did Rabbi
Azriel Hildesheimer Label Rabbi Zechariah Frankel “An Apostate”?”, Tradition: A Journal of
Orthodox Jewish Thought 41, no. 2 (2008): 145-154; David Ellenson, “The Orthodox Rabbinate
and Apostasy in Nineteenth Century Germany and Hungary”, Jewish Apostasy in the Modern
World, ed. Todd Endelman (New York: Holmes & Meier, 1987), 173.
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olmustur.® Zira Frankel dnciiliigiinde gelisen tarihsel ve evrimsel halaha konseptine
kars1t Modern Ortodoks egilim, salahanin Sina kdkenine inanci stirdirmiistiir.
Bununla birlikte Hildesheimer’in Reformist rabbiler ile kiyaslandiginda Tarihsel
Ekol savunuculariyla ¢ok daha fazla polemik icerisinde yer almis olmasi, gergekte
Ortodoks gelenek ile tarihsel yorum arasinda Tevrat’in merkeziligi, halahanin
baglayiciligi ya da gelenegin degeri gibi ortak paydalarin var olmasi nedeniyledir.
Vahiy ve Yahudi hukukuna iliskin yorum farkliliklar1 ve olusan tartisma ortamu,
dogal olarak bir uzlasma zemininin varligini da gdstermektedir. Bir bagka ifadeyle
iki din yorumu arasindaki iliski Reform hareketine nazaran esasen daha giicliidiir.
Hildesheimer’in elestirilerini bu ekol taraftarlarina yoneltmesinde, iki akimin hala
bir sekilde ortak bir din diline sahip olabilecegi yoniindeki inanci etkili olmus
olmalidir. Esasen s6z konusu potansiyel iliski zemini, Tarihsel Ekol’lin uzantisi
olan Muhafazakar Yahudiligin olusum asamasindan itibaren biinyesinde Ortodoks
unsurlara daima yer verilmesinin gerekcesini de bir 6l¢iide agiklamaktadir. Zira
benzer tutum Amerika’da hareketin kurucu lideri Solomon Schechter’in (1849-
1915) yaklagimlarinda da goriilebilir. O da agik bir Reform karsitt olmasana ragmen
yeni bir vizyon ve dinamizm kazandirma saikiyle elestirilerini temelde i¢erisinden
geldigi geleneksel Yahudilige yoneltmistir.

3. Yahudilik Bilimi (WdJ) ve Hildesheimer Okulu

19. ylizyil baslarinda ortaya ¢ikan Wd.J hareketinin ana motivasyonu, Yahudilerin
tarih boyu tiretmis oldugu dini ya da din dis1 caligmalari bilimsel bir gozle incelemek
ve onlarin diinya literatiiriine ve medeniyetine katkisini ortaya koymaktir. Bu
cer¢evede Yahudilik merkezli akademik galismalarin Alman iiniversitelerinde ayri
bir disiplin olarak yer almasi hedeflenmistir.*® Ancak bu hedefin basartya ulastigini
sOylemek giictiir. Yahudiler s6z konusu ¢aligmalari iiniversiteler disinda kendi i¢

49 Michael K. Silber, “The Emergence of Ultra-Orthodoxy: The Invention of a Tradition”, The
Uses of Tradition: Jewish Continuity in the Modern Era, ed. Jack Wertheimer (New York:
Harvard University Press, 1992), 35; Frankel, Darkhe ha-Mishna isimli eserine de yansidigi
sekliyle sozlii hukuku din adamlar tarafindan dénemin sartlart ve ihtiyaglari dikkate alinarak
ortaya konan yenilik¢i yorumlar, dolayistyla insani miidahalenin tarihsel sonuglari olarak kabul
etmigtir. Bk. Andreas Bramer, “The Dilemmas of Moderate Reform. Some Reflection on the
Development of Conservative Judaism in Germany 1840-18807, Jewish Study Quarterly 10,
no. 1 (2003): 77.

50 Bu konuda biiyiik ¢aba sarf eden tarih¢i Leopold Zunz’un (1794-1886) Berlin tiniversitesinde
Yahudi tarihi ve edebiyat1 alaninda bir kiirsti kurulmasi teklifi Prusya devlet yetkilileri tarafindan
kabul gérmemistir. Bu adimin Yahudiligin Hristiyan geleneginden bagimsiz bir gelenek olarak
taninmasini beraberinde getirecegi endisesi bu yaklasimda ana faktdrdiir. Bk. Christian Wiese,
Challenging Colonial Discourse: Jewish Studies and Protestan Theology in Wilhelmine Germany,
Studies in European 10, ed. Giuseppe Veltri (Boston: Brill, 2005), 82.
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biinyesinde stirdiirmek zorunda kalmis, bu ¢ergevede 19. yiizyil baglarindan itibaren
modern dini okullar kurulmustur.

Yukarida yeri geldikge temas edildigi gibi HW.J ve Breslau Seminary yani sira
Berlin’de 1873de Hildesheimer tarafindan kurulan HRS bu kurumlarin en popiiler
olanlaridir. Aralarinda birtakim farkliliklar olsa da bu ii¢ okulun ortak 6zelligi, bilime
olan baglilik iddialaridir. Giiniimiiz Muhafazakar liderlerden Ismar Schorsch (1935-)
HRS’de dahi bilimsel bakigin en az digerleri kadar uygulandigini aktarir.>' Ancak
bu li¢ modern okulun tamamen ayni ¢izgide durmadiklari, her birisinin sirastyla
Reformist, Muhafazakar ve Ortodoks bir egilime sahip olduklarini hatirlatmakta
fayda vardir.

Hildesheimer, acgilis konusmasinda kurumun ‘Ortodoks’ bir karaktere sahip
olacagini acikea ifade etmistir:

“...Bu [Yahudi] dini, odak noktasinin felsefe ya da teolojik doktrinlerde olmamast itibariyle
ozgiindiir. Onlar en iyi ihtimalle ikincil 6neme sahiptir. Her seyden énce onun odak noktasi,
ayni derecede kadim iki kaynaga dayali belirli ve detaylandirilmis bir hukuktur: yazili ve
sozlii Tevrat... Bu, bizim, éziinde diger mezheplerdeki ortodoksiden ayrilan Yahudilikteki
Ortodoksi anlayigimizdur: Biz bu Ortodoks Yahudilige bagliyiz ve bu okulu ona adadik...

Diger taraftan gelenege ve halahaya yapilan bu vurgu, klasik Ortodoks bakigin
bugiine oldugu gibi aktarimi manasinda degildir. HRS, kuskusuz geleneksel
Yahudiligin modern kiiltiir ve degerlerle biitiinlesmesine ve yeni tip Ortodoks birey
ve toplumun olusumuna kaynaklik edecek bir kurum olarak diisiiniilmiistiir. Ornegin
0, kendi doneminde kayit dncesinde iiniversite seviyesinde yeterli bir sekiiler egitim
gerektiren tek Ortodoks kurum idi. Ortodoks Yahudi birey ve cemaatleri belli bagh
ilkelerden vazge¢meden modern kiiltiire adapte etmeyi arzu eden Hildesheimer,
kurdugu okulun yalnizca din adam yetistiren bir kurum olmasini degil, tiiccar,
teolog, hukukgu ve doktorlardan olusan bir Ortodoks aydinlar merkezi olmasini
imit etmistir.>

Idealize edilen s6z konusu modern Ortodoks kimlik yani sira kurumun
Hildesheimer tarafindan ortaya konan bir baska hedefi ise, “Reformcularin yikic
arzulariyla miicadele etmek ve ¢agin isteklerine cevap vermek” olarak belirlenmistir.
Ogrencilerin bir yandan Tevrat ve Tanr1 korkusuyla yetismeleri, diger yandan bilim

51 Ismar Schorsch, “Ideology and History in the Age of Emancipation”, Heinrich Graetz, The
Structure of Jewish History and Other Essays, ed. Ismar Schorsch, (New York: The Jewish
Theological Seminary of America, 1975), 11.

52 Shapiro, “Rabbi Esriel Hildesheimer’s Program of Torah u-Madda”, 79-80.
53 Shapiro, “Rabbi Esriel Hildesheimer’s Program of Torah u-Madda”, 76-77.
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ile yakindan mesgul olmalari istenmistir.* Her ne kadar benzer hedef Breaslu
Seminary tarafindan da sahiplenilmis olsa da HW.J gibi onun da neticede dini
gelenegin yapisal degisimi vurgusu, Hildesheimer igin daha otantik ve gii¢lii bir
Ortodoks karakter tasryan bir egitim metodunun ortaya konmasini zorunlu kilmaistir.
Bu yoniiyle HRS diger iki kuruma bir alternatif olarak sunulmustur.

HWJ ile kiyaslandiginda Hildesheimer Okulunun olduk¢a geleneksel bir durusa
sahip oldugu kesindir. Hildesheimer ve ekibinin klasik Ortodoks yaklagimdan
ayristig1 nokta ise, gelenek adina verilecek miicadelede klasik degil modern metotlari
kullanmanin bir zorunluluk olarak goriilmesidir. Buna gore kurum 6zellikle bilimsel
materyalizm, derin elestiri, Darwin’in 6gretileri ya da Reformcularin Yahudi
tarihini yeniden yorumlama girisimlerini modern aygitlarla, en temelde de Wd.J
aracihigiyla ¢iiriitme hedefinde olmustur.> Zira bilime olan baglhilik kurumun en
temel ilkelerinden biridir. Ancak kurumda Wd.J kapsaminda bilimin dini alanda
belli dl¢iide hareket kabiliyeti kazanmasinin Ortodoks ¢evrelerde uyandirdigi
hosnutsuzluk siirpriz degildir. Ornegin rabbi Isaac Halevy (1847-1914) Wd.J’ye
mutlak bagliligin halahanin ilahi kokenine inanca aykirt oldugunu ifade ederek
HRS’ye kars1 ¢itkmustir.>

Tiim elestirilere ragmen attig1 adimlarin Ortodoks gelenek ile uyum igerisinde
oldugu kanaatini tastyan Hildesheimer, Talmud ¢alismalar1 yan1 sira sekiiler
aragtirma ve bilimin 6nemini sdyle dile getirir:

“...Kendimizi en acil meselelere [sekiiler arastirmalar] hasretmeliyiz. Bunlart en énemli
husus olarak gériiyoruz ve Yahudilige dair diger alanlarda oldugu gibi tiim bu alanlara da
ayni sevgiyle yaklasiyoruz. Ciinkii onlarin hepsi kutsal olani takdis etmek i¢in yapilmaktadir.
Gecgtigimiz yiizyildan beri hem yeni bir Yahudi biliminin ortaya ¢ikist hem de Kutsal Kitap
yorumu gibi ¢ok eskiden beri iizerinde ¢alisilmis diger alanlart yeni bir bakis acisiyla
ve heniiz tam olarak anlasiimamuis yeni kaynaklarin kullanimiyla tetkik etme ihtiyact soz
konusudur. Bu disiplinleri miifredatimiza dahil edecek, onlart sevgiyle ve tam bir bilimsel

ciddiyetle ele alacak ve boylece hakikate, yalnizca hakikate hizmet edecegiz...””’

54 Ellenson, “Church-Sect Theory, Religious Authority, And Modern Jewish Orthodoxy: A Case
Study”, 79.

55 Bu dogrultuda 6rnegin okulun Hildesheimer sonrasi ikinci 6nemli ismi David Zvi Hoffmann,
derin elestiriyle miicadele etmis ve bu amacla The most important Arguments against the
Welhausen Hypothesis (Welhausen hipotezine karsi en 6nemli argiimanlar) isimli bir makale
kaleme almisti. Bk. Isi Jacob Eisner, “Reminiscences of the Berlin Rabbinical Seminary”, The
Leo Baeck Institute Year Book 12, no. 1 (1967): 34, 37; Hoffmann’in Welhausen’i elestirisine
dair ayrica bk. Stefan Schreiner, “Protestant Bible Study and the Jewish Response in the 19th
and 20th Centuries”, Jewish Studies Quarterly 10, no. 2 (2003): 159-161.

56 David Ellenson & Richard Jacobs, “Scholarship and Faith: David Hoffmann and his Relationship
to ‘Wissenschaft des Judentums’”, Modern Judaism 8§, no. 1 (1988): 29.

57 Shapiro, “Rabbi Esriel Hildesheimer’s Program of Torah u-Madda”, 83.
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Hildesheimer’a gore gelenege tehdit olusturan diisiincelerle yiizlesmek
kaginilmazdir. Aksi takdirde Yahudiler modern diinyada savunmasiz kalacaklardir.
Bu agidan kurum, modern bilimsel yaklagima ve bu dogrultuda yapilan ¢alismalara
itibar etmeyen, bilimsiz bir Yahudiyi Yahudiliksiz bir bilime tercih ettigini ifade
eden Hirsch® ve takipgilerinden apayri bir metod izlemistir. Kurumda Julius
Welhausen’in (1844-1918) yolunu agtig1 kutsal kitap elestirisi temelli ¢aligmalar
goz ardi edilmemis, onlar1 yok saymak yerine heretik kabul edilen bu tip goriislerle
aktif bicimde miicadele amag¢lanmistir. Modern donemde artik yalnizca inanca
dayali bir teolojiyi savunmanin miimkiin olmadigini diisiinen Hildesheimer’a gore
teolojinin modern arastirmalarla uygunluk arz etmesi gerekmektedir. Bu dogrultuda
kutsal kitap elestirisinin zaaflarini géstermek ve tiim kurum 6grencilerine geleneksel
yaklasimi ikna edici bigimde nasil savunacaklarini 6gretmek, kurumda ana hedefler
olarak zikredilmistir.’® HRS’de bizzat Hildesheimer tarafindan “Kaynak Elestirisi:
Daha Yeni Kutsal Kitap Elestirmenlerinin Incelenmesi” ad1 altinda verilen egitim
de bu amag dogrultusunda miifredatta yerini almigtir.

HRS ile diger iki kurum arasindaki temel fark dogma alaninda kendini
gostermistir. Diger bir ifadeyle tarihsel arastirmalarin geleneksel inanca aykiri
olabilecek sonuglarindan kaginmay1 savunan kurumun daha ¢ok basit elestiriyle
ilgilendigi sdylenebilir. Hildesheimer ve David Zvi Hoffmann gibi isimlerde goriilen
genel egilim, Tanr1 adina yapilacak bilimsel arastirmalarin Tevrat ¢alismalarim
destekleyecegi ve gii¢lendirecegi yoniinde olmustur. Vahiy yoluyla bildirilen
hakikatlerin insan tarafindan kesfedilen hakikatler ile catismayacagi, aksine kisiye
daha berrak bir kavray1s saglayacag dile getirilmistir.®' Bu ger¢evede HRS din
adamlart, esasen arastirmalariin temelini Leopold Zunz 6nderliginde kurulan Wd.J
gelenegine degil, Saadya Gaon (882-942) ve Vilna Gaon (1720-1797) gibi biiyiik
Yahudi liderlere, bir anlamda gelenege atfetmisler ve kendilerini daha kadim ve
otantik WdJ takipgileri olarak kabul etmislerdir.®*

58 Ran HaCohen, Reclaiming the Hebrew Bible: German-Jewish Reception of Biblical Criticism,
trc. M. Engel (Berlin: De Gruyter, 2010), 157.

59 Shapiro, “Rabbi Esriel Hildesheimer’s Program of Torah u-Madda”, 77-78.

60 Ellenson, Rabbi Esriel Hildesheimer and the Creation of a Modern Jewish Orthodoxy, 158.

61 Marc B. Shapiro, “Rabbi David Zevi Hoffmann on Torah and Wissenschaft”, The Torah U-Madda
Journal 6 (1995-1996): 132; Okul mezunlarindan Alexander Altmann (1906-1987) da benzer
noktaya temas eder. Tarihsel arastirmalarin inang alanina miidahalesine izin verilmedigine dikkat
¢eken Altmann, Hoffmann ve Abraham Berliner gibi isimlerin uyguladig tarihsel arastirmalarin
onlari inanglar1 ile uyumsuzluga gétiirmedigini ifade eder. Ayrica Hoffmann’imn Welhausen’in
gorislerini ¢iirlitmedeki basarisina dikkat ¢eker. Bk. Alexander Altmann, “Theology in Twentieth-
Century German Jewry”, The Leo Baeck Institute Year Book 1, no. 1 (1956): 210.

62 Assaf Yedidya, “Orthodox Reactions to ‘Wissenschaft des Judentums’”, Modern Judaism 30,
no. 1 (2010): 80.
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WdJ merkezli bir egitim modeli benimsenmekle birlikte reformlari mesrulastirma
egilimlerine cevap vermeye ¢alisan kurumun Ortodoks karakterini muhafaza etmesinde
Hildesheimer’1n ¢ift Tevrat® inancina olan baghligi temel rol oynamustir. Bu baglamda
modernizme yakin durusu, onun geleneksel vahiy ve halaha anlayisina baghligina
zarar vermemistir. Yahudi hukuku ile modern toplumun degerlerinin gatistig1 yerde
tercihin halaha lehine olmasi gerektigini savunmustur.®* Benzer sekilde kurumda
genel prensip olarak, rabbani kaynaklar disindaki kaynak incelemelerinde herhangi
bir karsitlik s6z konusu oldugunda geleneksel kaynaklar éncelenmistir. Ornegin
Hildesheimer i¢in yoruma agik meselelerde birincil referans Yahudi dini literatiirtidiir.
Bu yiizden yabanci kaynaklar ile Misna ve Talmud’a dayali bilgiler ya da halaha
hiikiimleri arasinda muhtemel bir karsitlik durumunda, Yahudi kaynaklari lehine
yorumda bulunmay ilk tercih olarak 6ngdrmiistiir.®®

Nazi donemindeki kapanigina kadar (1938) toplam 275 6grenci yetistiren® ve egitim
dili olarak Almancanin kullanildig1 okul, hem Haskala’nin®’ etkisinde olanlara hem de
rabbani gelenege bagliligi siirdiirmek isteyenlere hitap etmesi sebebiyle kusatici bir
misyon iistlenmistir. Ogrencilerden giiclii bir egitim arka plam beklenmesi sebebiyle
daha ¢ok Bati’dan, 6zellikle Almanya’dan gelen Yahudilere hizmet vermistir.®®

63 Bu anlayiga gore Musa Sina Dagi’nda yalnizca yazili bir metin degil, yazili Tevrat’in yorum
metotlarini da kapsayan ve tiim sifahi gelenegi ifade eden s6zlii Tevrat’1 da vahiy olarak almistir.
Genis bilgi i¢in bk. Glirkan, Yahudilik, 91-106; Philip R. Davies, “Judaism and the Hebrew
Scriptures”, The Blackwell Companion to Judaism, ed. Jacob Neusner & Alan J. Avery-Peck
(Oxford: Blackwell Publishing, 2003), 37-57.

64 Ellenson, Rabbi Esriel Hildesheimer and the Creation of a Modern Jewish Orthodoxy, 39;
Hildesheimer, Yahudi hukukunun kadilar1 bazi hukuki muamelelerde sahitlikten uzak tutmasiyla
iliskili olarak, bu ehliyet yasaginin insan kavrayisinin 6tesinde ve Tanr1 iradesine matuf oldugunu
vurgulamistir. Yahudi hukukunun farkli yorumlara onay verecegini kabul etmekle birlikte,
Tevrat’in dogrudan Tanr1’nin dilinden ¢iktig1 prensibinden taviz verilemeyecegini dile getirmistir.
Bk. Ellenson, “Church-Sect Theory, Religious Authority, And Modern Jewish Ortohodoxy: A
Case Study”, 76.

65 Ornegin Josephus’un bazi yazitlardan hareketle tapinak dénemiyle iliskili olarak ileri siirdiigii,
ancak rabbani kaynaklarda hi¢ zikredilmeyen iddialarini1 Ortodoks perspektiften yorumlama
yoluna gitmis olmas1 bunun tipik bir 6rnegidir. Bk. Assaf Yedidya, “Orthodox Strategies in the
Research of the Wissenschaft des Judentums”, European Journal of Jewish Studies 5, no. 1
(2011): 74-75.

66 Gil Graft, “Toward An Appreciation of the American Legacy of Rabbi Esriel Hildesheimer:
The U.S. Rabbinate of Three Hildesheimer Students”, Modern Judaism 31, no. 2 (2011): 169.

67 18.ylizyil ve sonrasinda Avrupa Yahudileri arasinda ortaya ¢ikan Yahudi Aydinlanma hareketini
ifade eden kavram. Genis bilgi i¢in bk. Ozmen, 18. Yiizyil Yahudi Aydinlanma Hareketi ve Moses
Mendelssohn; Ali Osman Kurt, “Yahudi Aydinlanma Hareketi: Haskala”, Milel ve Nihal 7, no.
1 (2010): 33-59.

68 Samuel C. Heilman, “The Many Faces of Orthodoxy, Part I, Modern Judaism 2, no. 1 (1982):
43-44.
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HRS egitim kadrosu ise biiyiik 6l¢lide kurucu isim tarafindan belirlenmistir.
Talmud, din felsefesi ve tarih gibi alanlarda bizzat kendisi de ders veren
Hildesheimer’n yani1 sira Hoffmann Talmud ve Tevrat yorumu, Jacob Barth (1851-
1914) Ibranice gramer ve Kutsal Kitap yorumu iizerine egitim verirken, Kutsal
Kitap sonrast literatiir (post-biblical literature) ¢alismalarit Abraham Berliner (1833-
1915) tarafindan yiritiillmiistiir. Ayrica Kutsal Kitap yorumu, cografya ve Filistin
tarihi alaninda uzman Samuel Grunberg disinda Joseph Wohlgemuth (1867-1942)
ve Jakob Jechiel Weinberg (1884-1966) gibi Yahudi literatiirii, Talmud ve halaha
alaninda yetkin pek ¢ok isim de farkli donemlerde HRS egitim kadrosunda yer
almistir. Miifredat: temelde dini alan olustursa da, Hildesheimer kurum araciligiyla
sekiiler bilimleri hem diinyevi alanin hem de dini diisiincenin 6nemli bir pargasi
olarak géren modern bir Yahudi bilinci ortaya ¢ikarmak istemistir. Bu, esasen din
ve din dis1 bilgiyi bulusturma ve bu vesileyle aydin bir Yahudi kimligi meydana
getirme girisimidir. Kuruma zorunlu olarak sekiiler bir iiniversite egitimiyle gelen
ve oradan mezun olanlarin pek ¢ogu ileride bu alanda 6gretici kimseler olarak
kurumun misyonunu gergeklestirmeye ¢alismislardir. Ornegin RS mezunu olan
matematikci ve fizik¢i Joseph Carlebach 1905 yilinda doga bilimleri alaninda
egitim vermek tizere Kudiis’e gitmistir. Jacob Levy ise kendi doneminde Kudiis’te
modern tip ve halaha konusunda yayinlariyla 6ne ¢ikmistir. Kurum, din adamligi
yani sira ile tip ile mesgul olan, pediatrist ve linguist bazi kisiler de yetistirmistir.*’
Diger taraftan kurum biinyesinde Wd.J kapsaminda genis bir literatiir {iretilmistir.
Eski elyazmasi dokiimanlar, Almanya ve disinda Yahudi soy kiitiigiine iliskin
arastirmalar, bibliyografya calismalar1 ve Talmud ile dogu dilleri ¢alismalari
bunlardan bazilaridir. Bunun yaninda pek ¢ok bilimsel dergi de yayinlanmistir.”” Bu
yoniiyle bakildiginda Hildeshemier Okulu, Wd.J geleneginin basta deginilen ortaya
c¢ikis motivasyonu ¢ercevesinde gecmis literatiirlin bilimsel gozle incelenmesi,
bunun yeni ¢aligmalarla desteklenip gelistirilmesi ve boylece diinya literatiirii ve
Bat1 akademiyasinda miistakil bir gelenek olarak Yahudi varliginin giiglenmesi
hedefine hizmet etmis bir kurum olarak da aktif rol {istlenmistir.

4. Hildesheimer’mn Mirasi

Kendi déneminde sahip oldugu popiilariteye ragmen HRS’ nin kendisinden
sonra Avrupa Ozelinde biiyiik ¢apta bir etki yarattigini sdylemek giictiir. Zira
Hildeshemier’in attig1 adimlar bir yandan geleneksel ¢izgiyi titizlikle izleyen

69 Eisner, “Reminiscences of the Berlin Rabbinical Seminary”, 34-37, 44, 46.

70 Assaf Yedidya, “Abraham Berliner and the Making of Orthodox Wissenschaft des Judentums”,
Jewish Historiography Between Past and Future: 200 Years of Wissenschaft des Judentums
(Studia Judaica 102), ed. Paul Mendes-Flohr & Rachel Livneh-Freudenthhal & Guy Miron
(Berlin: De Gruyter, 2019), 78.
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Ortodoks gelenegin o donem halen var olan etkisi, diger yandan Nazi yonetiminin
Yahudi karsit1 politikalari sebebiyle kurumsal boyutta yayilma imkani bulamamustir.
Bilindigi gibi Reform Yahudiligi ve Tarihsel Ekol ger¢ek manada kurumsal
kimliklerine ortaya ¢iktiklar1 topraklarda degil Amerika’da kavugmustur. Bu manada
birincisi s6z konusu oldugunda Hebrew Union College’1’" (Yahudi Birligi Koleji)
HW.Jnin, ikincisi s6z konusu oldugunda Jewish Theological Seminary’yi’* (Yahudi
Teoloji Okulu) Breslau Seminary’nin devami kurumlar olarak degerlendirmek
miimkiindiir. Bu noktada Yesiva Universitesini /RS nin Amerika’daki uzantisi olarak
gormek yanlig olmaz. Amerikan Ortodoksisi dedigimizde en 6nemli kurumlardan
biri olan Yesiva Universitesinin en basta sekiiler arastirmalara biinyesinde yer
veren Ortodoks bir kurum olmasi s6z konusu karsilastirmaya olanak vermektedir.

Bugiin Amerikan Ortodoks gelenegi biiyiik 6l¢iide Almanya merkezli Modern
Ortodoks diisiincenin bir uzantist goriinlimiindedir. Kendisini Ortodoks semsiyesi
altinda goren ve Modern Ortodokslugun sag kanadini olusturan ultra-Ortodoks
Yahudi gruplari gibi daha geleneksel Yahudilerin varligina ragmen Neo-Ortodoks
yorumun temel bazi nitelikleri Amerikan Ortodoksisinde korunmakta ve Ortodoks
anlayisa rengini vermektedir. Bunda Hildesheimer’in Ortodoksi igerisinde yapmis
oldugu ag¢ilimin tesiri hatiri sayilir oranda hissedilmektedir. Zira gliniimiiz Amerikan
Ortodoks geleneginde sekiiler bilgi ve diinya kiiltiirline agik olma, entegrasyon, Kol
Yisrael ilkesi baglaminda genis Yahudi organizasyonlariyla ve sekiiler Yahudilerle
yakin iligkiler kurma, hayirseverlik, sosyal ve politik aktiviteler ile srail Devleti
ve Siyonist ideale destek gibi 6n planda tutulan meseleler”®, Hildesheimer’in
Ortodoksiyi doniistiirme hedefinde dngdrdiigii temel idealler idi. 2001°de National
Jewish Population Survey (NJPS) tarafindan yapilan bir aragtirmaya gore,
kendisini Ortodoks olarak niteleyenlerin neredeyse % 80’e yakini tiim diinyadaki
Yahudilerin kader birligine ve Israil’in tiim Yahudiler igin manevi bir merkez
olusuna inanmaktadir. Yaklasik dortte ti¢iiniin yiliksek 6grenime sahip oldugu modern
Ortodoks Yahudiler, Haredi ya da ultra-Ortodoks Yahudilerin aksine entegrasyon,

71 1875 yilinda Cincinnati’de rabbi [saac M. Wise tarafindan kurulan ve Reform hareketi i¢in dini
liderler yetistirmeye adanmis Amerika’daki en eski dini okul. Bk. Stanley F. Chyet & Michael
A. Meyer, “Hebrew Union College — Jewish Institute of Religion”, Encyclopaedia Judaica, C
8 (Detroit: Mac Millan Reference USA and Keter Publishing House, 2007), 739.

72 1886°da New York’da kurulan, Muhafazakar Yahudiligin ilk dini egitim merkezi. Geleneksel
ve modernist egilimlere sahip kurucu liderler Reform hareketinin halahadan radikal boyutta
uzaklastig1 fikri etrafinda birlesmislerdir. Bk. Michael Panitz, “Jewish Theological Seminary”,
Encyclopaedia Judaica, C 11 (Detroit: Mac Millan Reference USA and Keter Publishing House,
2007), 328.

73  Bk. Shmuel Singer, “Modern Orthodoxy: Crisis and Solution”, Tradition: A Journal of Orthodox
Jewish Thought 23, no. 4 (1988): 47-53.
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bilim-bilimsel ¢alismalar ve Israil devleti ile Siyonizm taraftarlig1 gibi ii¢ ana
meselede biiylik 6l¢iide Hildesheimer’dan alinan mirasi siirdiirmektedir.”* Amerikan
Ortodoks gelenekten rabbi Saul J. Berman da (1939-), Tevrat dis1 bilgi, Ortodoks
olmayan Yahudiler ile iliskiler, Israil devletinin desteklenmesi, kadin haklar1 ve
Yahudi olmayanlarla iligkiler noktasinda pozitif tutumu, Modern Ortodokslugun
karakteristik 6zelikleri arasinda siralar.”

Ortodoks Yahudiligin degisen yiiziine isaret eden ve diger Yahudi hareketleriyle
olan iligkilere de pozitif katki sunan tiim bu noktalar g6z 6niine alindiginda,
modernlesmenin ilk ayagini olusturan Avrupa arka planina oranla Amerikan
Ortodoks geleneginde daha kucaklayici bir dilin hakim oldugu bir gercektir. S6z
konusu ideallerin aktarim1 ya da temsili baglaminda HRS arka planina sahip ve
Amerikan Ortodoksisi i¢inde yer alan birkag¢ isimden bahsetmek miimkiindjir.

Eisenstadt’da bulundugu sirada Hildesheimer’in kurdugu yesivada egitim gérmiis
olan Henry W. Schneeberger (1848-1916)7¢, onun ekstrem dini yaklagimlar karsisinda
yeni olusturacagi 1limli Ortodoks hareket hakkinda New York merkezli Jewish
Messenger’a yazilar yazmistir. Bu anlamda ona Yahudi ¢evrelerde daha fazla
taninirlik kazandirdigi sdylenebilir. Diger taraftan Schneeberger, HRS tarafindan
Tarihsel Ekol’e kars1 gosterilen negatif tutumdan miilhem, rabbi Frankel, Nachman
Krochmal (1785-1840) ve dzellikle Graetz’in fikirlerini elestirmis bir isimdir.””
Ayni zamanda 1898’de kurulan ve bugiin halen faaliyette olan Orthodox Union’a
(Ortodoks Birligi) iiye sifatiyla katilarak 1limli Ortodoksiyi gelistirme adina daha
etkin bir konumu sahip olmustur. Schneeberger’in Amerikan Ortodoks Yahudiligin
basta gelen birka¢ kurumundan birinde yer almasi, Hildesheimer’1 temsil imkanini
da gii¢lendirmistir. Ote yandan Hildesheimer’1n izinde dis tehditlere kars1 Reform
liderlerini miittefikler olarak géren Schneeberger ayni zamanda Rus Yahudi
goemenleriyle alakadar olmus, Alliance Israélite Universelle ile yakin iliskiler
gelistirmigtir.”®

Hildesheimer’in Ortodoks gelenegi Wd.J ile bulusturan bakis acis1 ise Amerika’da
biiyiik dl¢iide Yesiva Universitesi tarafindan temsil edilmistir. Giiniimiizde halen

74 Chaim I. Waxman, “American Modern Orthodoxy: Confronting Cultural Challenges”, The Edah
Journal 4, no. 1 (2004): 3.

75 Saul J. Berman, “The Ideology of Modern Orthodoxy”, Sh 'ma: A Journal of Jewish Ideas, Subat
1, 2001, http://shma.com/the-ideology-of-modern-orthodoxy/.

76 Graff, “Toward An Appreciation of the American Legacy of Rabbi Esriel Hildesheimer: The
U.S. Rabbinate of Three Hildesheimer Students”, 169-171.

77 Israel M. Goldman, “Henry W. Schneeberger: His Role in American Judaism”, American Jewish
Historical Quarterly 57, no. 2 (1967): 159-161.

78 Graft, “Toward An Appreciation of the American Legacy of Rabbi Esriel Hildesheimer: The
U.S. Rabbinate of Three Hildesheimer Students”, 171-172.

560


http://shma.com/the-ideology-of-modern-orthodoxy/

Sahin / Ortodoks Yahudilige Modern Bir Yaklagim: Azriel Hildesheimer (1820-1899) ve Rabbiner-Seminar Fuer Das...

Modern Ortodoks gelenegin bayraktarligini yapan Yesiva Universitesini viicuda
getiren diislinsel arka plan i¢in Tevrat ve sekiiler bilgi iliskisinde sentez kavrami
biiyiik 6l¢iide merkezi rol oynamistir. Bu yiizden WdJ gelenegine kapilarint agmis
olan kurumun sonraki dénem liderlerinden rabbi Norman Lamm (1927-2020), sentez
kavramimi Modern Ortodoks Yahudiligin ve Yesiva Universitesinin karakteristik
ozelligi olarak tanimlamistir. Buna gore Tevrat’in adeta agilimi olarak goriilen
sekiiler bilgi kutsal dig1 addedilmez. Tevrat’in merkezi konumu diger tiim bilgi
formlar1 ve kaynaklarinin reddi anlamina gelmemektedir.” Kurumun 20. yiizyilin ilk
ceyreginden itibaren sekiiler bilimlere yer veren bir yapiya evrilmesinde ilk baskan
olarak kilit rol oynayan Bernard Revel (1885-1940), WdJ gelenegini onemsemis
bir isimdir. WdJ savunucularinin daha ¢ok geleneksel Yahudi ruhuna yabanci
kimselerden olustugundan yakinan Revel, Ortodoks bilim adam1 ve aragtirmacilari
bu konuda inisiyatif almaya ¢agirarak aslinda Hildesheimer’in misyonunu yagatmaya
calismistir.®® Kendisi tarafindan baslatilan miifredati yenileme hamleleriyle®! HRS
modeli dogrultusunda entelektiiel kapasitesi yiiksek ve donanimli Ortodoks din
adamlar yetistirilmesi hedeflenmistir. Revel 6zellikle Talmud’a yonelik analitik
calismalarin sosyal bilimler alanindaki egitime ve liberal ¢aligmalara da olumlu
yanstyacagini diisiinmiistiir. Kendi doneminde felsefe, ahlak, semitik diller, sosyal
bilimler, matematik ve doga bilimleri gibi alanlara yer verilerek dini ve sekiiler bilgi
arasindaki iliski dinamik tutulmaya ¢alisilmistir.?? Tora u-Madda ilkesine yonelik
biiyiik 6l¢tide Revel ile baglayan pozitif yaklasim Samuel Belkin (1911-1976) ve
rabbi Norman Lamm gibi liderler tarafindan siirdiiriilmiistiir.

Amerikan Ortodoksisinde Ko/ Yisrael diislincesi ve Siyonist ideale yonelik
sergilenen pozitif yonelim de Hildesheimer’in her iki alana dair yaklagimindan
izler tagir. Bugiin Amerikan Ortodokslugunda genel kiiltiir faaliyetlerine ragbet,
dini olmayan konularda tiim Yahudi gruplariyla is birligi, Israil Devletini tanimak
ve World Zionist Organization (Dilinya Siyonist Teskilati) gibi kuruluglara katilmak
gibi egilimler 6ne ¢ikan vasiflar olarak goze ¢arpar. Aslina bakilirsa tiim bunlarin
erken donemde fikri arka plani, Neo-Ortodoks hareket biinyesinde biiylik 6l¢iide
Hildesheimer tarafindan hazirlanmistir. Bu ¢er¢evede Hildesheimer’in bir baska

79 David Singer, “The New Orthodox Theology”, Modern Judaism 9, no. 1 (1989): 36-37.

80 Lamm, Torah Umadda: The Encounter of Religious Learning and Worldly Knowledge in the
Jewish Tradition, 32-34; Aaron Rakeffet-Rothkoff, Bernard Revel: Builder of American Jewish
Ortodoxy (New York: Feldheim, 1981), 242.

81 Jeftrey S. Gurock, “An Orthodox Conspiracy Theory: The Travis Family, Bernard Revel, and
the Jewish Theological Seminary”, Modern Judaism 19, no. 3 (1999), 242.

82 Zev Eleff, “Jewish immigrants, Liberal Higher Education, and the Quest for a Torah u-Madda
Curriculum at Yeshiva College”, Tradition: A Journal of Orthodox Jewish Thought 44, no. 2
(2011): 21-22, 30.
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Ogrencisi Macar rabbi Philip Hillel Klein (1849-1926), Schneeberger ile birlikte
Orthodox Jewish Organizational Union’un (Orthodox Union) kuruculari arasinda
yer almis, diger yandan Hildesheimer’in Siyonist ideale olan bagliligin siirdiirerek
Hovevey Tsiyon hareketinde aktif rol almisti. 1897°de United Zionist Societies
of the U.Snin ilk baskan1 segilen Klein, ayrica Yahudilerin toplumsal ¢ikar ve
refahi, Yahudi birligi ve dayanismasi adina ¢alismig, bu amagla Ortodoks olmayan
Yahudilerle is birligine 6nem vermis bir isimdir. Onun Synagogue Council ve
Yahudi toplumu organizasyonu olan New York Kehillah’ya katilimi da hocasi
Hildesheimer’in iizerinde durdugu Ko/ Yisrael idealine olan bagliliginin bir
yansimasi olarak goriilebilir.*

Amerikan Ortodokslugunun 6nemli liderlerinden rabbi Leo Jung, Hildesheimer
sonrast 1911-1914 yillar1 arasinda HRSde egitim almis bir diger isimdir. Yesiva
Universitesi egitim kadrosunda yer alan Jung, Hoffmann ve Jacob Barth (1851-
1914) gibi isimlerin WdJ odakli ¢alismalarina referansla HRSyi model alan bir
yaklasim ortaya koymustur.®* Ote yandan diger isimlere benzer sekilde Israil’de
yasayan Yahudilerle giiclii baglar kurulmasi ve Siyonist faaliyetler konusunda
da organizasyon boyutuyla aktif rol alan Jung, Hildesheimer’in s6z konusu
meselelerdeki temel yaklagimi dogrultusunda Neo-Ortodoks ¢izgiyi temsil etmis
bir liderdir.*

Hildesheimer’1n boliinmeye karsi entegrasyonu savunan ve Israil’i tiim Yahudiler
i¢in manevi bir merkez olarak goren yaklasimi sonraki siirecte de yasatilmistir.
Ornegin bir dsnem Yesiva Universitesi bagkanligi gérevinde bulunan Belkin, Israil’in
smirlarini tehdit eden ve Yahudi karsit1 her egilimde diinyadaki tiim Yahudilerin
bir ve beraber oldugu seklindeki vurgusuyla en azindan Amerikan Yahudiligi
ozelinde Yesiva Universitesi aracilityla is birligine agik bir Ortodoks durusun, bir
baska ifadeyle Modern Ortodoks yorumun temsil edildigini géstermistir.®® Yesiva
Universitesinden rabbi Emanuel Rackman (1910-2008) da Modern Ortodoksinin
Ozelligi olarak Ortodoks olmayan din adamlar1 ve cemaatlerle tam is birligi
prensibine dikkat ¢ekmistir. Hedeflenen Modern Yahudi kimliginin olusumunda
sekiiler egitime merkezi bir rol veren Rackman, ayrica Modern Ortodokslugu Kol
Yisrael, dini Siyonizme (religious Zionism) baglilik ve bu baglamda her alanda

83 Graff, “Toward An Appreciation of the American Legacy of Rabbi Esriel Hildesheimer: The
U.S. Rabbinate of Three Hildesheimer Students”, 174-176.

84 Gill Graff, “Giving Voice to “Torah-True Judaism” in the U.S., 1922-1939: Leo Jung and the
Legacy of the Rabbinerseminar”, Modern Judaism 34, no. 2 (2014): 174.

85 Michael Berenbaum, “Jung, Leo”, Encyclopaedia Judaica, C 11 (Detroit: Mac Millan Reference
USA and Keter Publishing House, 2007), 575-576.

86 Weiss, “Open Orthodoxy! A Modern Orthodox Rabbi’s Creed”, 416.
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Israil’in refahi ve giivenligi i¢in calismakla iliskilendirmistir.®” Tiim bunlar1 basta
Amerika olmak {izere diaspora Yahudiliginde daha ¢ok Hildesheimer tarzi yeni
Ortodoks bakisin baskin oldugunu gdsteren isaretler olarak gdrmek miimkiindiir.

Sonug¢

Rabbi Hirsch ve takipgileri modern diinyaya adaptasyon sdylemini siirdiirmekle
birlikte bu siireci pratikte genellikle disa kapali ve kendi i¢ biinyesinde tecriibe
etme seklinde tasavvur etmislerdir. Modern Ortodoksluk i¢in sloganlastirilan 7ora
im-Dereh Erets idealine ragmen Hirsch’in 6ngordiigii yenilenme modeli, Ortodoks
diislince ve pratigi merkeze oturtarak bunun disinda kalan diinya ile iliskileri
prensipte miimkiin oldugunca sinirlandirma ya da mevcut yorum ve olusumlari
Ortodoksiye tabi kilma seklinde yiiriitme egiliminde olmustur. Hirsch ile birlikte
reformasyon fikrinin daha fazla iglendigi dogru ise de geleneksel Yahudi diistincesi
dar zihin kalibindan kurtulamamistir. Esasen bilim ve din arasindaki mesafeyi
daraltarak WdJ gelenegini, Ortodoksi dis1 Yahudi olusumlariyla birlik diisiincesini
(Kol Yisrael) idealize ederek ise din dig1 alanda entegrasyonu Ortodoks yenilenmenin
iki asli parcasi olarak degerlendiren isim rabbi Hildesheimer olmustur. Bu ¢er¢cevede
modernite, uyum, bilimsel diisiince ve yenilik gibi kavramlar Ortodoks diisiince
ve gelenege ger¢ek manada Hildesheimer sayesinde kazandirilmistir.

Hildesheimer kurdugu modern rabbani okul HRS araciligiyla WdJ kapsaminda
bilimsel ¢alisma gelenegini modern Ortodoks diisiinceye kazandirmis, diger
yandan yine WdJ vasitasiyla karsit goriislere karsi geleneksel Yahudiligin temel
dinamiklerini savunmada Ortodoks diinyaya bir perspektif sunmustur. O, diger pek
¢ok Ortodoks lider tarafindan takip edilen ayrilik¢i ¢izgiye karsilik Ortodoksiyi
modernize etme hedefini modern degisim ve tehditlerle yiizlesme ve modern-
sekiiler aygitlarin kullanim1 yoluyla gergeklestirme yoluna gitmistir. Ote yandan
Ortodoks gelenegi dis diinya ile uyumsuz gortintiisiinden kurtarma adina entegrasyon
ve Yahudi birligine en fazla vurgu yapan lider Hildesheimer olmustur. Tanr1 ve
Israil arasindaki ahit iliskisi temelinde Ortodoks dis1 Yahudi birey, cemaat ve
kuruluslara yonelik 6ngdrdiigii birlik prensibi, bilhassa Amerika 6zelinde Modern
Ortodoksinin sekiiler alanda idealize ettigi pliiralist ve 1liml1 egilime zemin teskil
etmistir. Bu ¢er¢cevede Reformist, Muhafazakar ve Ortodoks cemaatler arasinda
birlik ve dayanigma zemini dnceki donemlere nazaran giinlimiizde ¢cok daha
miimkiin goriinmektedir. Ozellikle son donemde Israil Devleti ve ¢ikarlari séz
konusu oldugunda sergilenen ortak pozitif tavir buna bir Srnektir.

87 David Singer, “Emanuel Rackman: Gadfly of Modern Orthodoxy”, Modern Judaism 28, no. 2
(2008): 137, 140-141.
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Ortodoksi disindaki diinyaya agilim gergeklestirme yoluyla geleneksel yapinin
izole karakterini kirma ve ona yeni bir dinamizm getirme hedefinde Hildesheimer’in
daha kararl ve kritik adimlar attigin1 sdylemek gerekir. Hildesheimer, Ortodoks
gelenege entegrasyon kabiliyeti kazandirmasiyla gliniimiiz Modern Ortodokslugunun
sekillenmesinde en etkili isim olarak karsimiza ¢ikmaktadir. Mevcut goriiniimiiyle
Amerikan Ortodoks hareketin, dolayisiyla Neo-Ortodoks Yahudiligin daha ¢ok
Hildesheimer’in mirasi {izerine kurulu oldugunu sdylemek gercek disi bir tespit
olmayacaktir. Ortodoks nitelemesinden vazgegmeden moderniteye uyum fikrini
geleneksel Yahudilere asilayan Hildesheimer’in ortaya koydugu yenilesme vizyonu,
modern dénemde Ortodoks gelenegin diger hareketler karsisinda erimesini
engellemis ve ¢aga ayak uydurma ideali dogrultusunda varligini devam ettirmesinde
kilit rol oynamastir.
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Bir isim iki Serh: Tuhfeti¥’|-Ebrar Fi Serhi Mesariki’l-Envar

A Name Two Commentaries: Tuhfatu’l-Ebrar Fi Sharh Mashdriq al-Anwar
Kadir Ayaz

Oz

Ekmelliddin el-Baberti'nin Mesdriku’l-envdr serhi, su ana kadar yapilan akademik galismalarda Tuhfetii’l-ebrér fi Serhi
Mesariki’l-envdr ismi ile tanitilmistir. Fakat Tiirkiye Yazma Eserler Kurumu’nda altmistan fazla niishasi bulunan Baberti’nin
serhinin ferag kaydinda, Tuhfetii’l-ebrdr ismine rastlanmamistir. Ancak eserin birgok niishasinda 6zellikle birinci cildinin
ferag kaydinda, Baberti’nin serhinin “el-isrdk fi Serhi Mesdriki’l-envdr” ismi ile kaydedildigi tesbit edilmistir. Diger taraftan
son zamanlarda, ibn Melek’in Mebériku’l-ezhérda kaynak gosterdigi “et-Tuhfe”nin, Baberti’nin serhi olduguna dair bir
kanaat yayginlasmaya baslamistir. Halbuki, ibn Melek’in bagvurdugu “et-Tuhfe”, Mesdriku’l-envdr'' Sagani’den dinleyen
ve kitabin ilk sarihi olan Muhammed b. Omer el-Erbili’nin Tuhfetii’l-ebrdr adli serhidir. el-Erbili’nin Tuhfetii’l-ebrdr’, ibn
Melek’ten 8nce Mesdriku’l-envdr'in ikinci sarihi Vecihiiddin Omer el-Erzincani ve sonrasinda Baberti tarafindan da kaynak
olarak kullanilmistir. Bu arastirmada, niishalarin ferag kayitlari tizerinden Baberti’ye ait serhin “el-israk” isminde oldugu
tesbit edilmis ve son zamanlarda birbirine mitesanid galismalarda tekrar eden bibliyografik bir hataya dikkat ¢ekilmistir.
Ayrica meshur olmadigi igin kendisine yapilan atiflar bilinmeyen Muhammed el-Erbili'nin Tuhfeti’l-ebrédr isimli eseri
tanitilarak, serh literattirine matevazi bir katki sunulmaya ¢alisilmigtir.

Anahtar Kelimeler: Mesariku’l-Envar, Serh, Tuhfetii’l-ebrar, Muhammed el-Erbili, el-israk, Ekmeliiddin el-Baberti

Abstract

Akmal al-din al-Babarti’s commentary on Mashariq al-Anwar has been called Tuhfat al-Abrar fi Sharh Mashariq al-Anwar
in the academic studies that have been carried out so far. However, Tuhfat al-Abrar could not be identified as a name
in the back endpaper of al-Babarti’s commentary, of which more than 60 copies are found in the Turkish Manuscripts
Institution. Furthermore, al-Babarti’s commentary was determined to have been recorded under the title al-Ishraq fi
Sharh Mashariq al-Anwar in many copies of the work, particularly in the back endpaper of the first volume. On the other
hand, one opinion has become widespread regarding Tuhfa that Ibn Malak cites in Mabariq al-Azhar fi Sharh Masharig
al-Anwar as being al-Babarti’s commentary. However, this Tuhfa that Ibn Malak referred to is the commentary Tuhfat al-
Abrar by Muhammad b. Umar al-Arbili, who had heard of Mashariq al-Anwar from Saghani and was the first commentator
of the book. Arbili’s Tuhfat al-Abrar is the source used by Wajih al-Din Umar al-Arzinjani, the second commentator
of Mashariq al-Anwar before Ibn Malak, and by al-Babarti afterwards. This research uses the back endpapers of the
manuscripts to determine the title of the commentary belonging to al-Babarti to be al-Ishrag and draws attention to a
recurring bibliographic error in recently related studies. Additionally, the study attempts to make a modest contribution
to the commentary literature by introducing the work titled Tuhfat al-Abrar by Muhammad al-Arbili, attributions to him
are unknown as he is not famous.

Keywords: Mashariq al-Anwar, commentary, Tuhfat al-Abrar, Muhammed al-Arbili, al-Ishraq, Akmal al-din al-Babarti
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Extended Summary

In the commentaries of Mashariq al-Anwar, a citation is made to the commentary
summarized as the Tuhfa (full name Tuhfat al-Abrar fi Sharh Mashariq al-Anwar).
The academic studies carried out so far have stated the work titled at-Tuhfa to be the
commentary Mashariq al-Anwar by Akmal al-Din al-Babarti (d. 786/1384). Independent
studies comparing the commentaries of al-Babarti and Ibn Malak (d. after 821/1418)
have stated that Ibn Malak referred to al-Babarti’s commentary with the name “at-Tuhfa.”
However, the work titled at-Tuhfa is not a source name that was first encountered in Ibn
Malak’s Mabariq al-Adhar. Likewise, a citation for a#-Tuhfa had also previously been
found in the commentaries of both al-Babarti and Wajih al-Din Umar al-Arzinjani (d.
after 725/1324-25). Therefore, al-Babarti, who cited a Mashariq commentary titled at-
Tuhfa as a reference, could not have called his own work by the same title.

This research aims to determine the source of the literary error regarding the Masharig
al-Anwar commentary titled Tuhfat al-Abrar and the original name of the commentary. In
addition, the study will introduce Muhammed al-Arbili’s (d. post-678/1279-80) work titled
Tuhfat al-Abrar, which al-Arzinjani and Ibn Malak, one of the following commentators,
cited in many parts and expressed their views stating “sahib al-Tuhfa” [belonging to al-
Tuhfa]. Meanwhile, thanks to the identification of two different commentaries and two
unique titles of a text book, attention has been drawn to a recurring bibliographic error in
related recent studies.

Tuhfat al-Abrar is an important source referenced in Mashariq al-Anwar commentaries
and wrongly attributed to Akmal al-Din al-Babarti. Naming al-Babarti’s commentary as
Tuhfat al-Abrar dates back to a long time after the commentary was written. As far as
can be determined, Katip Celebi (d. 1067/1657) was the first to introduce al-Babarti’s
commentary under the title Tuhfat al-Abrar fi Sharh Mashariq al-Anwar. Following
Katip Celebi, Ismail Pasha and Umar Rida Kahhala also both mentioned the title of the
commentary as Tuhfat al-Abrar. The incorrect attribution of al-Babarti’s commentary
started with Katip Celebi and has been perpetuated in academic studies. It has even become
completely widespread, as some of these were published with the title al-Babarti’s Tuhfat
al-Abrar fi Sharh Mashariq al-Anwar.

Manuscript catalogs and electronic indexes that are frequently used have also recently
contributed to al-Babarti’s commentary becoming infamous under the erroneous title of
Tuhfat al-Abrar. This commentary has been introduced under the title Tuhfat al-Abrar
in the indexes of the Turkish Manuscripts Institution and Turkish Religious Foundation
Islamic Encyclopedia, which are used as the primary sources for scanning manuscripts.
Once the title Tuhfat al-Abrar had become widespread in electronic sources, researchers
then relied on Katip Celebi’s explanation alongside the catalogs and indexes instead of
going to the back endpaper records of the manuscripts in their research on al-Babarti’s
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commentary or even the front endpapers. This is because the title Tuhfat al-Abrar isn’t
found in the back endpapers of the manuscript copies of al-Babarti’s commentary.

On the back endpapers for nearly twenty copies of the more than sixty manuscripts of
the first volume of al-Babarti’s owrk in the Turkish Manuscripts Institution, the name of
the commentary is explained with the statement “This is the end of the first volume of al-
Ishraq fi Sharh Mashariq al-Anwar.” All researchers missed the name al-Ishraq at the end
of the first volume because they did not examine the manuscripts carefully. Meanwhile,
they had also disregarded the title al-Ishraq fi Sharh Mashariq al-Anwar in the back
endpapers of the second volume of several copies, as well as in the front endpapers of a
small number of manuscripts. Therefore, records recording al-Ishraq fi Sharh Masharig
al-Anwar in the back endpapers and front endpapers of certain manuscripts haven’t been
placed into the academic literature. Additionally, researchers introduced the widely used
copies of al-Babarti’s work as Tuhfat al-Abrar based solely on the incorrect naming by
Katip Celebi. These approaches are far removed from scientific passion.

This research on Mashariq al-Anwar and his commentaries has identified a work
called Tuhfat al-Abrar fi sharh al-Mashariq al-Anwar. 1t had not been recorded in the
hadith commentary literature due to the fact that, besides being the first commentary
of Mashariq al-Anwar, its author is not very well-known and not many manuscript
copies are available. Tuhfat al-Abrar belongs to Muhammed b. Umar b. Ali b. Umar
b. al-Hasan b. Ilyas b. Bahtiyar b. al-Mukri’ al-Arbili (d. post-678/1279-80). His name
is not mentioned in Tabaqat books. Muhammed al-Arbili, having heard Masharig al-
Anwar from Saghani, was the first commentator of the work and owner of a valuable copy
containing the originals and notes.

Mashariq al-Anwar used symbols to show whether hadiths were from Bukhari or
Muslim or muttafaqun ‘alaih. However, some hadiths could not be found in Bukhari or
Muslim that were indicated by other related symbols. Some hadith texts failed to comply
with al-Sahihayn as well. Additionally, some of the companion narrators differed from
those in Bukhari or Muslim. The interpretation of hadiths that did not comply with al-
Sahihayn in terms of the symbol, narrator, and text is the most crucial issue awaiting a
unique solution for the text book.

The evaluations by al-Arbili, who’d heard the commentary book from its author
regarding Mashariq al-Anwar’s hadiths and narrators that differed from Bukhari and
Muslim, and moreover the narrative differences from time to time or quotations from
al-Saghani in the explanations of words as well as the information provided about the
original copy had enabled Tuhfat al-Abrar to become one of the most basic sources of
early Mashariq commentators.

Wajih al-Din Umar al-Arzinjani, known as the second commentator of Mashariq al-
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Anwar, frequently referred to Tuhfat al-Abrar and quoted al-Arbili’s statements in many
places, sometimes citing references and sometimes without citing a reference. Al-
Arzinjani referred to this as “dasill 38 13 [it is so in as-Tuhfa] or as “4asill & S5 [ag
mentioned in at-Tuhfa] in nearly 70 places in Hadayiq al-Adhar. Al-Arzinjani explained
the work at-Tuhfa which he referred to without mentioning the author’s name, in the
resources section at the end of Hadayiq al-Adhar by saying at-Tuhfa belonging to Imam
Badruddin Muhammed al-Arbili rahimahullah. Therefore, the commentary indicated
with the form “at-Tuhfa in Hadayiq al-Adhar can be said with certainty to refer to
Muhammed b. Umar al-Arbili’s work titled Tuhfat al-Abrar fi Sharh Mashariq al-Anwar.

Ibn Malak referred to it as “sahib at-Tuhfa” or “at-Tuhfa” in 47 places in Mabarig
al-Adhar. Of the explanations Ibn Malak conveyed with these forms, 35 could not be
identified in al-Babarti’s commentary. As stated in some academic studies, the source
of Ibn Malak’s references to “at-Tuhfa” cannot be said to be Babarti’s commentary.
Meanwhile, 25 of these 47 references are also not found in Arzinjani’s commentary. This
allows one to say that Ibn Malak had directly referred to Arbili’s commentary and used
Tuhfat al-Abrar as the primary source.

This research has determined the authentic title of Al-Babarti’s Mashariqg al-Anwar
commentary to be al-Ishraq fi Sharh Mashariq al-Anwar based on the back endpaper
records of the manuscripts and also based on the accuracy of this name having been
confirmed by the “al-Ishraq” references the author made to his commentary in two of
his works. Meanwhile, after Katip Celebi titled al-Babarti’s commentary as Tuhfat al-
Abrar, the references in the form of “at-Tuhfa” that are present in the commentaries of
Mashariq al-Anwar are noted to have been incorrectly attributed to al-Babarti, with the
resulting literature error having been repeated in recent academic studies as well. In
addition, despite being the first commentator of Mashariq al-Anwar and influencing the
subsequent commentaries significantly in terms of commentary method and explanations,
this study has introduced the work titled Tuhfat al-Abrar fi Sharh Mashariq al-Anwar by
Muhammed al-Arbili, whose references are unknown as he was not famous.
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Giris

Megsdriku’l-envdri 'n-nebeviyye min sthdhi’l-ahbdri’-Mustafiyye,' Radiyytiddin
es-Sagani’nin (v. 650/1252) sahih hadislerden ¢ok hacimli olmayan bir eser tasnif
etmek amaciyla kaleme aldig1 ve metinlerini agirlikli olarak nahiv konularina gore
tertib ettigi derleme tiirtindeki hadis kitabidir. Sagani, daha énceden Buhari ve
Miislim hadislerinden derledigi Misbdhu 'd-diica min sthahi hadisi’l-Mustafa ve
es-Semsii’[-miinire mine s-sthahi’l-me sure adl1 iki eserine, Kudai’nin (v. 454/1062)
Sihdabu’[-ahbar® ve Ukllsi’nin (v. 550/1155) en-Niicem®’inden segtigi sahih hadisleri
cem’ ederek Mesdriku’'l-envdr’1 telif etmistir.*

Mesdriku’l-envdr, sahih hadislerden derlenmesi ile beraber, tamamina yakininin
Buhari ve Miislim rivayeti olmasi ve orta hacimli bir eser olmasi hasebiyle, yazildig
donemden itibaren Anadolu basta olmak iizere 6zellikle Arap olmayan toplumlarda
biiyiik ilgi gérmiis® ve bu sayede ¢ok sayida istinsah edilerek giiniimiize kiymetli
niishalar1 tevariis etmistir.* Anadolu hadis ¢alismalarinin kendisi etrafinda sekillendigi
Mesdriku’l-envadr, izerinde yasadigimiz cografya agisindan ayri bir dneme sahiptir.

1 Mesdriku’l-envdr’in bazi nesirlerinde “el-Mustafiyye” kelimesi, “el-Mustafaviyye” seklinde
yayimlanmistir. Bkz. Radiyyiiddin Ebu’l-Fedail Hasen b. Muhammed es-Sagani, e/-Cem ’beyne ’s-
sahihayn el-Buhari ve Miislim; Mesdriku l-envari n-nebeviyye min sthahi’l-ahbari’l-Mustafaviyye,
haz. Esref'b. Abdilmakstd, Beyrut: Miiessesetii’l-kiitiibi’s-sekafiyye, 1989/1409. Ancak eserin
miitekaddim niishalarinda kelime genellikle “vav’ harfi olmaksizin “el-Mustafiyye” seklinde
kaydedilmistir. Bkz. Radiyytiddin Ebu’l-Fedail Hasen b. Muhammed es-Sagani, Mesariku'l-
envdri n-nebeviyye min sthahi’l-ahbdri’l-Mustafiyye, thk. Abdulkadir b. Omer Ayaz el-Buciki
(Kuveyt: Daru’d-Diya’, 2024), Muhakkikin girisi, 34.

2 Sihabu’l-ahbar fi’l-hikem ve'l-emsal ve l-adab, Eba Abdillah Muhammed b. Selame el-Kudai’nin
(v. 454/1062) cevamiu’l-kelim nev’inden hadisleri cem’ ettigi bir eserdir. Sihdbu’l-ahbar’da;
tavsiye, adab, mev’iza ve darb-1 mesel tiirlinden 897 hadis bulunmakta olup, sened ve ravisi
hazfedilen hadis metinleri ilk kelimenin nahiv (gramer) 6zelligine gore on yedi baba ayrilarak
tasnif edilmistir. Hac1 Halife Mustafa b. Abdillah Katib Celebi, Kesfii z-zuniin an esdami’l-kiitiib
ve’l-fiiniin, haz. Serafeddin Yaltkaya - Kilisli Rifat Bilge (Istanbul: Maarif Matbaas1, 1941),
2/1067; Ali Yardim, Hadis Kivilcimlari; Sihdb iil-ahbdr Terciimesi (Istanbul: Damla Yaymevi,
2016), 6, 7, 284.

3 en-Niicem (en-Necm) min keldmi Seyyidi’l-Arab ve’l-Acem, Ebu’l-Abbas Sihabuddin Ahmed
b. Mea’d el-Uklisi’nin (v. 550/1155) Sihdbu 'l-ahbdr’da zikredilmeyen ancak ayni nitelikteki
hadisleri topladigi eseridir. On boliimden meydana gelen eserin son boliimii miistakil olarak Hz.
Peygamberden nakledilen dualara ayrilmistir. Cemal Agirman, “Uklisi”, DI4 42 (2012), 72.

AL Ay

4 Sagani, Megariku’'l-envdr, 110-112. Sagani’nin Sihdbu’l-ahbdr ve en-Niicem’den naklettigi
hadislerden yalnizca ligli Sahihayn rivayeti degildir. Geriye kalan hadislerin tamami, Buhari ve
Miislim’in ittifakla rivayet ettigi veya yalnizca birinin rivayeti olan hadislerdir. Bkz. Sagani,
Mesdariku’l-envar (Muhakkikin girisi), 60.

Ibrahim Hatiboglu, “Mesariku’l-Envari’n-Nebebiyye”, DI4 29 (2004), 361.

6  Bkz. Sagani, Mesdriku 'I-envar (Muhakkikin girisi), 82-91.
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Zira Megsdriku l-envdr’1 Sagani’den dinleyen ve eserin ilk sarihi olan Muhammed
el-Erbili (v. 678/1279°dan sonra), Erzincan’da istinsah ettigi bir niishay1 burada
tertib edilen bir mecliste okutmus ve rivayet izni vermistir.” Yine Megdrik’in ikinci
serhi Haddiku’l-ezhar fi Serhi Mesdriki 'l-envar, Erzincanli Vecihiiddin Omer b.
Abdiilmuhsin el-Erzincani (v. 725/1324-25’den sonra) tarafindan kaleme alinmistir.

Diger taraftan erken donem Anadolu alimlerinden Ibn Melek’in (v. 821/1418’den
sonra) Mesariku’l-envar lizerine kaleme aldig1 Mebariku’l-ezhdr, Osmanli
ulemasinin tevecciihiine mazhar olmus® ve ilmi ¢evrelerin Mesdriku 'l-envar’a
kars ilgisinin canli kalmasimi saglamistir. Sonraki donemlerde de Megdrik ile
ilgili serh, hasiye ve ta’lik tiiriinde onlarca ¢alisma yapilmis ve eser birgok defa
terciime edilmistir.” Anadolu’da erken donemden itibaren istinsah edilen ve hadis
caligmalarinin merkezine yerlesen Megdariku 'l-envdr, Osmanlt medreselerinde
asirlar boyu okunmus'® ve hadis konusunda ulemanin miiracaat ettigi birkag
eserden biri olmustur."!

L. Megariku’l-envir Serhleri ve Tuhfetii’l-ebrir

Tuhfetii’l-ebrar, hadis ve diger ilimlerde birgok kitabin adlandirilmasinda

7  Millet Ktp., Feyzullah Efendi, nr. 527, vrk., 175a-b. el-Erbili’nin istinsah ettigi niisha ile ilgili
“Muhammed el-Erbili ve Tuhfetii’I-Ebrar fi Serhi Megdriki'I-Envar Adl Serhi” basliginda genis
bilgi verilmistir.

8  Bkz. Fatma Esma Nur Kog, Yazma Eser Kiiltiir Baglaminda Bir Hadis Metninin Uretim ve
Dolagsimi: Mebdriku l-ezhdr Ornegi, Marmara Universitesi, Sosyal Bilimler Enstitiisii, Yiiksek
Lisans Tezi, 2022.

9  Bkz. Sagani, Mesdriku l-envar (Muhakkikin girisi), 51-55. Mustafa Celil Altuntas, “Osmanli
Hadis Egitiminde Mesariku’l-envar”, Osmanli’da Ilim ve Fikir Diinyasi (istanbul: Klasik
Yayinlari, 2015), 158-170.

10 Bkz. Kadir Ayaz, Molla Giirdni ve el-Kevseru’l-cari ila riyad: ehddisi’l-Buhari (Konya:
Necmettin Erbakan Universitesi, Sosyal Bilimler Enstitiisii, Doktora Tezi, 2014), 24-30; Kadir
Ayaz, “Bandirmal Kiigiik Hamid Efendi’nin Hadis icazetleri ve Camiu Rivayati’l-Feharis
ve Lamiu Icazati Ehli’l-Fevaris Adli Eserindeki Rivayet Birikimi”, Osmanli’da IIm-i Hadis:
Alimler, Eserler ve Meseleler, ed. Zekeriya Giiler vd. (Istanbul: Isar Yaynlari, 2020), 387, 401,
417, 423; Altuntas, “Osmanl Hadis Egitiminde Mesariku’l-envar”, 152-158.

11 Mesdriku’l-envdr, kaynak istihdamida Osmanli alimlerinin bagvurdugu eserlerin ilk siralarinda
gelmektedir. Bu konuda dikkat ¢eken drneklerden biri, risaleleri tizerinde ¢alistigimiz Abdulkerim
el-Celveti’dir (v. 1100/1688). Risalelerindeki hadisleri Megariku 'l-envar’in tertibi lizere hece
harflerine gore tasnif eden Abdulkerim el-Celveti, birgok yerde Megsdriku ’l-envar’t kaynak
gostermistir. Bkz. Es’ad Efendi, 333, vrk., 61-a, 62-b, 86-b, 88-b, 90-a; Es’ad Efendi, 3632, vrk.,
204, 214-a. Diger taraftan son donem Osmanli alimleri arasinda hadis konusundaki ¢aligmalari
ile temayiiz eden Gliimiishanevi, eserlerinde Megsdriku’l-envar’a atif yapmistir. Bkz. Ahmed
Ziyaiiddin Giimiishanevi, Levamiu l-ukil (istanbul, tsz.), 1/95, 108, 110, 130, 141, 144, 258,
262.
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kullanilan meshur isimlerdendir.'?> Megdriku'l-envdr tizerine kaleme alinan
serhlerden birinin 6zel ismi, Tuhfetii’l-ebrar’dir. 11k dénem Mesdrik sarihleri,
yogun bir sekilde miiracaat ettikleri bu serhe, “et-Tuhfe” seklinde kisaltilmis olarak
atifta bulunmusladir. Sonraki dénemlerde de bazi sarihler, ilk donem serhlerinden
alint1 yaparak “et-Tuhfe” seklinde atifta bulunmaya devam etmislerdir."

Tuhfetii’l-ebrar adl1 serh, erken donem Mesdrik sarihlerinin temel bagvuru
kaynaklarindan biri olmasina ragmen miiellifi ilmi ¢evrelerde taninmamaktadir.
Biyografi kaynaklarinda, miiellifinin tam ismi ve Tuhfetii [-ebrar adli serhi hakkinda
yeterli bilgiye ulagilamamaktadir. Katib Celebi, Erzincani’ye ait Haddiku 'I-ezhar
fi Mesariki’l-envdr’in kaynaklar1 boliimiinden “/mam Bedruddin Muhammed
el-Erbili rahimehullah’a ait et-Tuhfe” ifadesini nakletmis, ancak “et-Tuhfe’’yi
ve miiellifini tanitmamistir.'* Ote yandan Katib Celebi, Mesdrik serhlerinin asli
kaynaklarindan olan Tuhfetii’l-ebrdr isimli serhi, bir ziihal sonucu Anadolu’da
taninan ve meshur olan bir baska Mesarik sarihi Ekmeliiddin el-Baberti’ye (v.
786/1384) nisbet etmistir. '3

Tuhfetii’l-ebrar fi Serhi Megsdriki’l-envar, hayat1 ve eserleri hakkinda yeterli
bilgi bulunmayan Muhammed b. Omer b. Ali b. Omer b. el-Hasen b. ilyas b.

12 Geg¢mis donemlerde kitap isimlerinin kisaltilarak harf-i ta’rif ile yazildigini dikkate alininca,
“et-Tuhfe” seklinde referans gosterilen eserlerin ¢esitli ilimlerde yazildigi konu ve alana gore
epeyce fazlalik teskil edecegi dikkatten kacirilmamalidir. “Tuhfe” isminin “el-ebrar”a izafetinden
baska, Tuhfetii’l-fukahd (Alauddin es-Semerkandi), Tuhfetii'l-esraf (Mizzi) ve Tuhfetii'l-muhtdg
ild edilleti’l-Minhdéc (Ibnii’l-Mulakkin) ve bunlardan baska farkl kelimelere izafeti ile yiizlerce
kitap ismi bulunmaktadir. Bkz. Katib Celebi, Kesfii z-zuniin, 1/360-377; Ismail Pasa, Bagdatli,
Idéhu’l-mekniin fi z-zeyl ald Kesfi z-zuniin, nsr. Kilisli Rifat Bilge v.dgr. (istanbul: Milli Egitim
Basimevi, 1945-47), 1/236-263. Dolayisiyla izafet tamlamasi dikkate alinmadan “et-Tuhfe”
ismi ile atif yapilan eserler, ilimler ve metin kitaplarina gore cesitlilik arz etmektedir. Bundan
dolay1 serhlerde metin kitabini dikkate almadan “et-Tuhfe” veyahut “sahibu’t-Tuhfe” atiflarindan
hareketle sarihlerin miiracaat ettigi kaynak eseri dogru bir sekilde tesbit etmek miimkiin degildir.

13 Sonraki donemlerde Mesdarik sarihi Atifi (v. 948/1541), Kesfii'[-Mesarik adli serhinde Tuhfetii’l-
ebrar’a “et-Tuhfe” ve “sahibu’t-Tuhfe” seklinde atifta bulunmustur. Atifi’nin atiflarini
kendisinden 6nceki serhlerden Erzincani ve Baberti’nin serhlerinde “et-Tuhfe”ye matuf olarak
bulmak miimkiindiir. Bkz. Hizir Yagc1, Hayreddin Hizir Atiifi 'nin Kegfii 'I-Mesdrik Adli Eserinin
Tahkik ve Tahlili (Sakarya Universitesi: Sosyal Bilimler Enstitiisii, Doktora Tezi, 2017), 493;
Krs. Erzincani, Hadaik, Diyarbakir 11 Halk Kiitiiphanesi, nr. 1230, vrk., vrk. 63-b; Baberti, el-
ILsrdk, Yeni Cami, nr. 257, vrk., 102-a. Atifi, bazen dolayl olarak “sahibu’t-Tuhfe’den nakil
olundu” seklinde el-Erbili’nin Tuhfetii'[-ebrdr’ina atifta bulunmaktadir. Bkz. Yagci, Hayreddin
Hizir Atiifi 'nin Kegfii’l-Mesdrik Adli Eserinin Tahkik ve Tahlili, 489; Krs. Ibn Melek, Mebarik,
I, 342.

14 Katib Celebi, Kesfii ‘z-zuniin, 2/1689. Katib Celebi’nin Erzincani’nin Haddiku l-ezhdr’imdan
naklettigi agtklamanin metni igin bkz. Diyarbakir 11 Halk Kiitiiphanesi, nr. 1230, vrk., 297-a.

15 Katib Celebi, Kesfii z-zuniin, 2/1688.
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Bahtiyéar b. el-Mukri’ el-Erbili’ye aittir. Tarafimizdan yapilan arastirmalarda
Muhammed el-Erbili’ye ait Tuhfetii’l-ebrdar’in giinimiize ulagan birkag niishast
tesbit edilmistir.'® Serhin yazma niishalarinin zahriyesinde, Tuhfetii’l-ebrdr’in
Muhammed el-Erbili’ye nisbeti agikca kaydedilmistir. Ayrica, miiellifin muasiri
diyebilecegimiz Erzincani’nin, Muhammed el-Erbili’nin Tuhfetii’l-ebrdr’indan
istifade ettigini belirtmesi, serhin miiellifine nisbetini kuvvetle teyit etmektedir.

Son zamanlardaki akademik ¢aligmalarda, Ekmeliiddin el-Baberti’nin Megariku 'I-
envdr serhi Tuhfetii’l-ebrdr ismi ile tanitilmistir.'” Hatta bazi galismalar, “Bdberti 'nin
Tuhfetii’l-Ebradr Fi Serhi Mesariki’I-Envar Isimli Eseri” baghigi ile yayimlanmugtir.'®
Eserin yazma hélinde bulunmasi ve tedaviile girmemesi bir 6l¢lide mazeret teskil
etse de, yeterince inceleme yapilmaksizin tekrarlanan hatalarla beraber, Tuhfetii’l-
ebrar isminin Baberti’ye nisbeti veya Baberti’nin serhinin Tuhfetii '[-ebrdr olarak
isimlendirilmesi, inkar1 miimkiin olmayan bir literatiir bilgisine donlismiistiir. Zira
bir aragtirmada, Baberti’nin e/-Indye ale’l-Hiddye adli eserinde Megdrik serhine
“el-Israk Serhu Mesdriki’l-envdr” adiyla atifta bulundugu tesbit edilmis, ancak
Tuhfetii’l-ebrar isminin Baberti’ye nisbeti genel kabul gordiigiinden, bu ismin,
serhin ilk sekli oldugu ve son halinde miiellifin serhine Tuhfetii’l-ebrdr adini
verdigi dile getirilmistir."

16 Siileymaniye Ktp., Siileymaniye, nr. 280; Bursa inebey Ktp., Hiiseyin. Celebi, nr. 209.

17 Mustafa Baktir, “Ibn Melek’in Mebarik’de Ekmeliiddin Baberti’ye itirazlar1”, Ekmeliiddin
Baberti'yi Kesif Yolunda 1. Ekmeliiddin Baberti Sempozyumu (28-30 Mayis 2010), ed. Selguk
Coskun (Erzurum: Bayburt Universitesi, 2014), 185-191; Suat Koca, “Ibn Melek’in Mebariku’l-
Ezhar Serhu Mesariki’l-Envar’indaki Serh Yontemi ve Eserin Hadis Serh Literatiiriindeki
Yeri”, Ankara Universitesi Ilahiyat Fakiiltesi Dergisi 53/1 (2012), 17; Muhammet Beyler,
“Ekmeliiddin Baberti’nin Hadis Serhgiligi”, Yalova Sosyal Bilimler Dergisi 6/11 (2016), 166;
Hizir Yagce1, Hayreddin Hizir Atifi 'nin Kesfii'I-Mesdrik Adl Eserinin Tahkik ve Tahlili, 17, 51;
Muhammed Enes Ercan, /bni Melek ve Mebdriku’I-Ezhdr Serhu Mesdriki’I-Envar Adli Eseri
(1stanbul: Istanbul Universitesi, Sosyal Bilimler Enstitiisii, Yiiksek Lisans Tezi, 2018), 17, 52,
62; Abdurrahman Akkus, Biberti 'nin Hadis¢iligi (Erzurum: Atatiirk Universitesi, Sosyal Bilimler
Enstitiisti, Doktora Tezi, 2020), 23, 155.

18 Bkz. Selguk Coskun, “Baberti’nin Tuhfetu’l-ebrar Isimli Eserinin Hadis Tarihindeki Yeri”,
Ekmeliiddin Baberti’yi Kesif Yolunda I. Ekmeliiddin Baberti Sempozyumu (28-30 Mayis 2010), ed.
Selguk Coskun (Erzurum: Bayburt Universitesi, 2014), 167-176; Muhammet Beyler, “Baberti’nin
Tuhfetii’l-Ebrar Fi Serhi Mesariki’l-Envar Isimli Eserindeki Hadis Serh Metodu”, 4.g.e., 177-
184; H. Murat Kumbasar, Bdberti ile Ibn Melek Arasindaki Fikhi Tartismalar; Tuhfe — Mebdrik
Ozelinde (Ankara: Arastirma Yayinlari, 2016), 27, 171-175.

19 Budegerlendirme, Megsdriku 'l-envdr’in bir kismimin tahkikli nesrini hazirlayan Miina Abdiilhakim
el-Asse’ye aittir. el-Asse’nin kanaatini dipnotta nakleden Beyler, “el-Israk” ismine dair bir
tartismay1 giindeme getirmemistir. Bkz. Beyler, “Ekmeliiddin Baberti’nin Hadis Serhgiligi”,
166.
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Diger taraftan Baberti’nin serhinin Tuhfetii’l-ebrar fi Serhi Megariki 'l-envar
isminde oldugunu diisiinen arastirmacilar, Mebdriku 'I-ezhar’daki “et-Tuhfe” atiflart
ile, Baberti’nin gerhine isaret edildigini ileri siirmiisler ve iki serhin mukayesesi
sadedinde birtakim degerlendirmelere yer vermislerdir.?® Su ana kadar yapilan
caligmalarda, “et-Tuhfe” atfinin muhtevasi ile Baberti’ye ait serhin metinleri
tam olarak karsilastirilmamis, daha ziyade ibn Melek’in nakilleri iizerinden
degerlendirme yapilmistir. Asagida yapilan karsilastirmalarda goriilecegi tizere,
Ibn Melek’in “et-Tuhfe” kisaltmasi ile kaynak gosterdigi eser, Muhammed el-
Erbili’nin Tuhfetii’I-ebrdr adli serhidir.?!

Mesarik serhleri arasindaki Tuhfetii’l-ebrar isimli eserin Muhammed el-Erbili’ye
ait oldugunun isbat1 ve Baberti’nin serhinin 6zgiin isminin tesbiti i¢in, konunun
farkli acilardan tahlil edilmesi gerekmektedir. Oncelikle “et-Tuhfe”nin kaynak
gosterildigi ilk serhten itibaren atif silsilesine ihtiyag duyulmaktadir. Telif tarihindeki
oncelik sirasina gore tertib edilen atif silsilesi, nisbette ortaya ¢ikan karigikligin
¢oztimiinde saglikli sonuglara ulasmamiza vesile olacaktir. Ayrica bir metin kitabinin
serhlerindeki belirli bir kaynagin tarihi kronolojiye gore incelenmesi, sarihler
arasindaki etkilesimi ve mevzubahis olan Tuhfetii’l-ebrar miiellifinin sonraki
donemlere etkisinin tesbitine 6nemli oranda katki saglayacaktir.

Ibn Melek’e kadar Mesdriku l-envar serhleri:

1. Ibnii’l-Mukri’ el-Erbili, Muhammed b. Omer b. Ali b. Omer b. el-Hasen b.
[lyas b. Bahtiyar (v. 678/1279°den sonra), Tuhfetii'l-ebrar fi Serhi Mesariki 'l-envar.?

Bazi ¢alismalarda, Sagani’den 6nce vefat eden Ebu’l-Kasim Abdurrahman b.
Muhammed b. Abdiilaziz el-Lahmi’ye (v. 643/1246) nisbet edilen Haddiku I
ezhar fi Serhi Mesdriki’l-envar adli serh, Mesdriku’l-envdr’in ilk serhi olarak

20 Baktir, Ibn Melek’in “et-Tuhfe” atiflarin1 Baberti’nin serhinde tesbit ettigini ileri siirmekte ve
bu konudaki kesin kanaatini su sekilde dile getirmektedir: “Ibn Melek, bazen “‘Sahibii t-Tuhfe”
diyerek de alintilar yapiyordu. Bu zatin Tuhfe sahibi Baberti olacagt iizerinde durduk. Istanbul dan
bir niisha Tuhfe getirtip mukayese edince bu zatin Bdberti oldugu kanaatine vardik... Biz bu
tebligde, Ibn Melek’in atiflarinmi Baberti 'nin Tuhfe sinden de tesbit ederek bazi drnekler vermek
istiyoruz. Tuhfe’nin Istanbul ve Misir yazmalarini kullandik.” Mustafa Baktir, “Ibn Melek’in
Mebarik’de Ekmeliiddin Baberti’ye Itirazlari”, 186. Baktir’mn bu tesbiti kendisinden sonraki
caligmalarda da referans alinmistir. Bkz. Beyler, “Ekmeliiddin Baberti’nin Hadis Serhgiligi”,
191.

21 Ibn Melek’in atiflari ile Muhammed el-Erbili ve Baberti’nin metinlerinin karsilastirilmasi asagida
“Mesdiku’l-envar Serhlerinde et-Tuhfe Formundaki Atiflar” bashigmda detayl bir sekilde ele
almacaktir.

22 Muhammed el-Erbili’nin Tuhfetii 'I-ebrdr isimli serhi daha sonra miistakil bir caligmada detayl
bir sekilde tanitilacaktir.

577



darulfunun ilahiyat 35/2

tanitilmaktadir.” Zirikli, Ezher Kiitiiphanesi Fihristi’ne itibar ederek Sagani’den dnce
vefat eden Ebu’l-Kasim Abdurrahman b. Muhammed b. Abdiilaziz el-Lahm1’nin
(643/1246) Haddiku ' l-ezhar fi Serhi Mesdriki’l-envdr adl1 serhinin bulundugunu
belirtmistir. Ancak Zirikli bu a¢iklamasinin dipnotunda, Ezher Kiitiiphanesi
Fihristi’nde Haddiku 'l-ezhar’ i el-Lahm1’ye nisbet edildigini, fakat Teymiriyye
Kiitiiphanesi’ndeki niishanin Omer b. Abdulmuhsin el-Erzincani’ye ait oldugunu
belirterek s6z konusu nisbetin hatali olabilecegine isaret etmistir.?* Vecihiiddin
el-Erzincani’nin Haddiku'[-ezhar isimli serhi, muhtemelen bir hata sonucu “el-
Vecih” lakabi ile anilmasindan dolay1 Ebu’l-Kasim el-Lahmi’ye nisbet edilmistir.
Zira Ebu’l-Kasim el-Lahm1’nin serhinin herhangi bir yazma niishast bulunmadigi
gibi, bir¢ok tabakat kitabinda Megsdriku I-envdr serhinden bahsedilmemektedir.

2. Vecihiiddin Omer b. Abdiilmuhsin el-Erzincani (v. 725/1324-25"den sonra),
Haddiku’l-ezhar fi Serhi Megsariki’l-envar.

3. Alauddin Yahya b. Abdullatif et-Tavusi (v. 775/1374’den sonra)’nin Serhu
Megsariki’l-envar adli serhi. et-Tavusi’nin biri mutavvel biri de muhtasar olmak
tizere iki serhi bulunmaktadir. Muhtasar olan serhinin 788/1386 tarihinde istinsah
edilen bir niishasinin ferag kaydinda belirtildigine gore, miiellif eserini Bagdat’ta
Miistansiriyye Medresesi’nde 725/1325 tarihinde tamamlamigtir.”

4. Afifuddin Said b. Muhammed b. Mestld el-KazerGni (v. 758/1357) nin
Metaliu’l-envari’I-Mustafiyye fi Serhi Mesdriki’l-envdri 'n-nebeviyye adli serhi.?®
Metaliu’l-envdr’in h. 867/1463 tarihinde istinsah edilen bir niishasinin ferag
kaydinda belirtildigine gore, Kazer(ini bu serhini 733/1333 tarihinde tamamlamistir.?”

5. Ibnii’s-S4aig, Muhammed b. Abdirrahman b. Ali ez-Ziimiirriidi (v. 776/1375),
Serhu Mesdriki 'l-envdr >

23 Bkz. Abdullah Muhammed el-Habesi, Camiu s-surith ve’l-havasi (Abu Dabi: el-Mecmaii’s-
Sekafl, 2004/1425), 3/1706; Altuntas, “Osmanli Hadis Egitiminde Mesariku’l-envar”, 150;
Yagci, Hayreddin Hizir Atifi 'nin Kesfii'I-Mesdrik Adli Eserinin Tahkik ve Tahlili, 17.

24 Hayreddin Zirikli, el-A’ldm (Beyrut: Daru’l-Ilm li’l-melayin, 2002), 3/328-329.
25 Bkz. Konya Yazma Eserler Kiitiiphanesi, Malatya Darende ilge Halk Kiitiiphanesi, nr. 652,

vrk. 371-a. Bu yazma eserin basindan 62 varak eksik olup, iki yiiz otuz ikinci hadisten sonrasi
bulunmaktadir.

26 Bkz. Katib Celebi, Kesfii z-zuniin, 2/1689.
27 Siileymaniye Ktp., Turhan Sultan, nr. 65, vrk. 318-a.

28 Ibn Hacer, Ziimiirriidi’nin Mesdrik serhinin miiellif hatt1 ile alt: ciltlik bir niishasim gérdiigiinii
belirtmektedir. Bkz. Ahmed b. Ali b. Muhammed b. Hacer el-Askalani, /nbdii’I-gumr bi enbdi
(ebndi) l-umr, thk. Hasan Habes1 (Kahire: 1418/1998), 1/95. Ayrica bkz. Mehmet Eren, “Hadaiku’l-
ezhar Adli Eseri Cercevesinde Omer el-Erzincani’nin Hadis Serh¢iligi”, Uluslararasi Erzincan
Sempozyumu Bildiriler 1. Cilt, ed. Hiisrev Akin (Erzincan, 2016), 1/973, 978.
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6. Ekmeliiddin Muhammed (b. Muhammed) b. Mahmid b. Ahmed el-Baberti
(v. 786/1384), el-Israk fi Serhi Mesariki’l-envar.

7. Celaluddin b. Ahmed b. Yusuf et-Tebbani (v. 793/1391). Mesdriku’l-envar’in
bir kismin1 serh eden miiellif, eserini tamamlayamamustir.?’

8. Mecdiiddin Ebl Tahir Muhammed b. Ya’kub b. Muhammed el-Firtizabadi
(v. 817/1415), Sevdriku’l-esrdri’l-aliyye fi Serhi Mesdriki’l-envairi 'n-nebeviyye.>®

9. Ibn Melek, Abdullatif' b. Abdulaziz (v. 821/1428’den sonra), Mebdriku I-ezhdr
fi Serhi Megsariki’l-envar.

A. Muhammed el-Erbili ve Tuhfetii’l-Ebrar fi Serhi Mesdriki’l-Envir
Adh Serhi

Yukarida zikredilen Megdriku 'l-envdr serhlerinden ilki, Muhammed el-Erbili’nin
Tuhfetii’I-ebrdr isimli eseridir. Miiellifin tam adi, Muhammed b. Omer b. Ali b.
Omer b. el-Hasen b. Ilyas b. Bahtiyar b. el-Mukri’ el-Erbili’dir (678/1279 dan
sonra). Muhammed el-Erbili, Megsdriku 'I-envdr’in ilk sarihi olup, eseri Sagani’den
dinlemis ve sema yoluyla rivayet hakkini elde etmistir. Muhammed el-Erbili’nin
hayati ve serhi hakkinda kaynaklarda yeterli bilgi bulunmamaktadir. Tuhfetii’l-
ebrar’da kendisi hakkinda verdigi bilgiler ve istinsah ettigi Mesdriku’l-envar
nlishasiin ferag kaydindaki notlar, kisa da olsa bir biyografisinin yazilmasina
imkan vermektedir. Muhammed el-Erbili mukaddimede, serhinde miiracaat ettigi
eserleri ve rivayet izni aldig1 hocalarini tanitmis, ayrica bu eserlerin musanniflerine
ulasan senedlerini zikretmistir.

Tuhfetii’l-ebrar’in mukaddimesinde verdigi bilgilere gore Muhammed el-Erbili,
Mesariku’l-envdr’1 Sagani’den sema yoluyla dinlemis ve ondan rivayet hakkini elde
etmistir.’! Misbdhu d-Diica adli eseri de, miiellifi Sagani’den dinlemistir.*? Ayrica
620/1223 tarihinde Erbil’e gelen ve burada sema meclisi tertib eden Ebtl Ca’fer
Muhammed b. Hibetiillah el-Miikerrem el-Bagdadi’den (v. 621/1224) Sahihu’l-

29 Katib Celebi, Kesfii z-zuniin, 2/1690.

30 Takwyyiiddin el-Fasi, el-Ikdii s-semin fi tarihi’l-beledi’l-emin, 2/428; Katib Celebi, Kesfii 'z-zuniin,
2/1688.

31 Siileymaniye Ktp., Siileymaniye, nr. 280, vrk., 3-a.
32 Siileymaniye Ktp., Stileymaniye, nr. 280, vrk., 29-b.
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Buhdri’yi dinlemistir.*® Yine Erbil’de 633/1235 tarihinde Bedel b. Ebi’l-Muammer
b. Ismail et-Tebrizi’ye (v. 636/1238) Begavi’nin Medlimu t-tenzil ve Serhu 5-siinne
adli eserlerini okumustur. Cevheri’nin es-Sthdh adli lugatin1 da, Bedel b. Ebi’l-
Muammer’den aldig izin ile rivayet etmektedir.’*

Muhammed el-Erbili, Tuhfetii'l-ebrdr’da kullandigi kaynaklarin tanitiminda
yukarida ismi zikredilen alimlerden okudugu kitaplarin yani sira, serhinde miiracaat
ettigi diger eserlerin rivayet izinlerini ve bunlarin musanniflerine ulasan senedlerini
zikretmistir. Hocalar1 ve rivayet izni aldig1 eserler sunlardir:

1. Ebu’l-Mecd Muhammed b. Abdullah b. el-Hiiseyin b. Ahmed el-Kazvini’den
(v. 622/1225) Begavi’nin Medlimu t-tenzil ve Serhu s-stinne adl1 eserlerinin icazet
yoluyla rivayet iznini almistir.

2. Ebu’l-Mecd Ismail b. Hibetiillah b. Ebi’r-Rida el-Mevsili’den (v. 655/1257)
el-Cem’ beyne s-sahthayn (Humeydi) ve Ma ittefaka lafzuhii ve ihtelefe ma ndhu
(Hazimi) eserlerini rivayet etmekte, ayrica ondan ibnii’l-Esir’in Camiu l-usil ve
en-Nihdye fi garibi’l-hadis adli eserlerinin icazet yoluyla rivayet iznini almistir.

3. Sirdcuddin EbG Muhammed Abdullah b. Abdurrahman b. Omer el-Misri
el-Maliki’den es-Sifd bi ta rifi hukiiki’I-Mustafa’y1 rivayet etmis, ayrica Ikmalu’I-
mu’lim’in (KAd1i Iyad) icazet yoluyla rivayet iznini almustir.

4. Ebu’l-Haccac Yusuf b. Halil el-Dimaski’den (v. 648/1250) Kitabu t-Telkih’i
(ibnii’1-Cevzi) rivayet etmektedir.

Yukarida zikredilen on eseri, Tuhfetii 'I-ebrar’in ana kaynaklari arasinda sayan
Muhammed el-Erbili, hadislerin serhinde emsal kitaplari ile kitap ve cii’zlerin
hasiyelerinden aldig1 bazi notlara ve takva sahibi hocalarindan dinledigi baz
bilgilere de yer verdigini belirtmektedir.*

Muhammed el-Erbili, hayatinin son déneminde bir siire Erzincan’da bulunmustur.
Mesdriku’l-envdr’in glinimiize ulagan bir niishasiin miistensihi olan Muhammed

33 Tuhfetii’l-ebrdr’in mukaddimesinde, el-Erbili’nin Ebl Ca’fer Muhammed b. Hibetiillah’dan
Sahthu’l-Buhdri’yi sema tarihi, h. 624/1226 olarak kaydedilmistir. Stileymaniye Ktp., Siileymaniye,
nr. 280, vrk., 2-a. Muhammed b. Hibetiillah 620/1223 senesinde Erbil’e gelmistir. Bu tarihte
tertib edilen Sahihu’l-Buhdri’nin okunmast ile ilgili mecliste hazir bulunan Ibnii’l-Miistevfi,
Muhammed b. Hibetiillah’in vefat tarihini, 5 Muharrem 621/28 Ocak 1224 Pazar giinii olarak
tasrih etmistir. Bkz. Ibnii’l-Miistevfi, Tdrihu Irbil, thk. Sami b. Seyyid Hammas es-Sakkar (Irak:
Daru’r-Resid, 1980), 1/344, 346. Dolayistyla el-Erbili’nin Muhammed b. Hibetiillah’tan sema
tarihinin 620/1223 olarak tashih edilmesi gerekmektedir.

34 Siileymaniye Ktp., Siileymaniye, nr. 280, vrk., 5-b, 6-a.
35 Siileymaniye Ktp., Stileymaniye, nr. 280, vrk., 5b - 6a.

580



Ayaz / Bir isim iki Serh: Tuhfeti’|I-Ebrar Fi Serhi Megariki’l-Envar

el-Erbili, ferag kaydinda belirttigine gére bu niishay1 14 Zilhicce 677/28 Nisan 1279
tarihinde Erzincan’da tamamlamistir. Muhammed el-Erbili bu yazma eseri, Ebu’l-
Kasim Abdurrahman b. Omer el-Kerhi el-Kazvini’nin istegi {izerine cogaltmis ve bu
niishay1 musannif hatt1 ve bazi notlarin bulundugu asil niishasiyla karsilastirmistir.
Bu niishanin mukébelesi ve rivayet meclisinde okunmasi, 21 Rebiiilahir 678/31
Agustos 1279 tarihinde yine Erzincan’da tamamlanmistir.*®

Muhammed el-Erbili, h. 620/1223 tarihinde Ebl Ca’fer Muhammed b.
Hibetiillah’tan Sahihu’l-Buhdri’yi dinlemis, 6te yandan 677-678/1279 tarihinde
de bir siire Erzincan’da bulunmustur. Dolayisiyla, Muhammed el-Erbili’nin yaklagik
olarak hicri VII. asrin basinda veya hemen 6ncesinde dogdugunu ve h. VII. asrin
son ¢eyreginde vefat ettigini sdylemek miimkiindiir.

Sagani’den dinledigi Mesariku 'l-envdr’1 serh eden Muhammed el-Erbili, metin
kitabinin nev’i sahsina mahsus bazi 6zellikleri hakkinda 6nemli izahlar yapmustir.
Diger serhlerden farkli olarak el-Erbili’nin agiklamalarinin 6nem arz etmesi,
sema yoluyla rivayet hakkini elde ettigi Mesdriku 'l-envar nlishasinda, rumuzlar
ve bab bagliklarinin miiellifin hatti ile yazilmis olmasidir. Hadislerin senedinin
tahrici ve sithhati hakkinda okuyucuya bilgi vermek i¢in bazi rumuzlar kullanilmustir.
Bunlardan (3) harfi Buhari ve Miislim’in rivayet ettigi muttefekun aleyh hadislere,
(%) harfi yalnizca Buhari rivayeti olan hadislere, (¢) de yalnizca Miislim rivayeti
olan hadislere isaret etmek igin istihdam edilmistir.?” Ancak muttefekun aleyh
olarak zikredilen bazi hadisler, Buhari veya Miislim’in sahihlerinden birinde tesbit
edilememekte veyahut birine nisbet edilen hadis digerinde bulunmaktadir. Ote
yandan Mesdriku’l-envdr’da hadisin kendisine nisbet edildigi ravi, Buhari veya
Miislim’de zikredilen sahabi ravilerden farklilik arz etmektedir.

Megsariku’l-envar’ daki hadis metinleri ile Sahihayn rivayetleri arasindaki ihtilaflar
veyahut ravilerin Buhari veya Miislim’den farkli olmasi, 6teden beri devam eden
bir tartisma olup, sarihler tarafindan vuziiha kavusturulmasi beklenen en temel
konular arasinda yer almaktadir.*® Mesdariku 'l-envdr’t musannifinden dinleyen
Muhammed el-Erbili’nin tartismali konulardaki ac¢iklamalari, s6z konusu hatalarin
niisha farklarimdan m1 yoksa miiellifin iislubu ve yonteminden mi kaynaklandiginin

36 Millet Ktp., Feyzullah Efendi, nr. 527, vrk., 175a-b.
37 Sagani, Mesdriku l-envar, 110-112.

38 Mesdriku 'l-envdr hadislerinden Buhari ve Miislim’de bulunmayan veya Sahihayn’dan farkli olan
hadis metinleri, ayrica sahabi ravisi Buhari veya Miislim’den farkli olan hadislerinin tamami
tarafimizdan yapilan ¢aligmalarda tesbit edilmis olup, Sagani’nin Megsdriku 'I-Envar’daki cem’
(derleme) metodu ile ilgili yaptigimiz yeni bir caligmada yayimlanacaktir.
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tesbiti agisindan dnem arz etmektedir. Muhammed el-Erbili, Megsdarik hadislerinin
tahric, ravi ve metin olarak Sahihayn’dan farkli olmasinin miistensihlerden
kaynaklanmadigini, daha eserin yazildigi donemden itibaren bu tartismanin giindeme
geldigini ifade etmektedir. el-Erbili, serhinin metodunu izah ederken Sahihayn’dan
farkli olan Megdrik hadislerinin tesbiti ve tashihine dair su bilgiyi vermektedir:

“(Mesarik’te) musannifin (3) remzi ile Sahithayn’a nisbet ettigi bazi hadislerin lafzinin
yalnizca birinde oldugunu gordiim. Ayni sekilde ikisinden birine nisbet ettigi hadislerden
muttefekun aleyh olanlara da rastladim. Bazi yerlerde (yanlislikla), hadisi ikisinin
(Sahthayn’n) ravisinden baskasina nisbet ettigi, bazen de Eb Davud ve bagkasinda bulunan
bir hadisi Sahihayn’a veya ikisinden birine nisbet ettigi vaki olmustur. Bende yeri geldikge
bu hadislerin tesbiti, tehzibi ve tashihi i¢in ¢aba sarf ettim. Her hadisi, rivayet edildigi kitaba
veya ravisine nisbet ettim. Zikrettigi yerde (isaret ettigi kitapta) bulunanlari, oldugu hal
tizere biraktim ve bunlarla ilgili agiklama yapmadim. (Daha az olmasini umud ediyorum)
Ancak ondan hata vuku buldugu gibi benden de sadir olabilir. Ote yandan birinin, bunlarin
miistensihten kaynaklandigini ya da nakledenin hatasi oldugunu sdyleme hakk: da yoktur.
Cilinkii nlishami1 ondan (Sagani’den) sema yoluyla aldim. Niishamda kendi hattiyla yazilmig
bazi notlar bulunmakta olup, rumuzlar ve bablarin tamami da onun (miiellifin) hattiyladir.”*

Mukaddimede Mesdriku l-envdr’daki bazi konularin izah edilmesi gerektigini
dile getiren Muhammed el-Erbili, Buhari ve Miislim’den farklilik arz eden
Mesarik hadisleri, rivayet farkliliklar1 ve miiellif niishas1 hakkinda 6nemli bilgiler
vermistir. Erken dénem Mesdrik sarihlerinden Vecihiiddin el-Erzincani ve Ibn
Melek, birgok yerde el-Erbili’nin izahlarina miiracaat etmisler ve Tuhfetii '[-ebrar’
kaynak gostermislerdir. Muhammed el-Erbili’nin serh yontemi ve izahlari, mezkar
serhlerin muhtevasinin sekillenmesinde 6nemli oranda etkili oldugu gibi, dogrudan
veya dolayli olarak ona miiteallik agiklamalar birgok Mesdrik serhinde genis yer
bulmustur.

B. Baberti’nin el-Isrik fi Serhi Mesdriki’l-Envir Serhinin Sonradan
Tuhfetii’l-Ebrar ismi ile Adlandirilmasi
Ekmeliiddin Baberti’nin (v. 786/1384) Megsdriku’l-envar serhi, miiellifin
vefatindan bir miiddet sonra kaleme alinan biyografi kaynaklarinda Serhu Mesdrik:’I-
envdr ismi ile tanitilmustir. Ibn Hacer (v. 852/1449), Ibn Kutluboga (v. 879/1474) ve
Suyfti (v. 911/1505), Baberti’nin serhini Serhu ’I-Megsarik veya Serhu Megariki’'l-

39 Siileymaniye Kiitiiphanesi, Siileymaniye, nr. 280, vrk., 3-a.
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envdr olarak zikretmigler ve serhin 6zel ismini belirtmemislerdir.*

Baberti’nin serhinin Tuhfetii’[-ebrdr ismi ile adlandirilmast, serhin yazilmasindan
epeyce zaman sonraya rastlamaktadir. Zira tesbit edebildigimiz kadart ile, ilk defa
Katib Celebi (v. 1067/1657) Kesfii 'z-zunuin’da, Baberti’nin Megsdriku ’l-envar
serhini Tuhfetii’l-ebrar fi Serhi Mesdriki’[-envdr ismi ile tanitmigtir.*! Daha sonraki
zamanlarda da biyografi kaynaklarinda serh bu isim ile anilmaya baslamis, hatta
Bagdatl Ismail Pasa ve Kehhale serhin ismini Tuhfetii I-ebrar olarak zikretmistir.*

Baberti’nin serhinin son zamanlarda Tuhfetii [-ebrar ismi ile meshur olmasinda,
yazma eser kataloglar1 ve elektronik fihristler de etkili olmustur. Yazma eserlerin
taranmasinda birincil kaynak olarak kullanilan Tiirkiye Yazma Eserler Kurumu ve
Isam’n fihristlerinde Baberti’nin serhi, Tuhfetii'I-ebrdar ismi ile tanitilmaktadur.
Ozellikle elektronik kaynaklarda Tuhfetii I-ebrdr isminin yaygimlik kazanmasindan
sonra aragtirmacilar, Baberti’nin serhi ile ilgili aramalarda yazma niishalardaki
kayitlardan ziyade, katalog ve fihristlere itibar etmisler, niishalarin zahriye
veya ferag kayitlarindaki bilgileri tetkik etmemislerdir. Zira Baberti’nin
serhinin yazma niishalarinin ferag kayitlarinin hicbirisinde Tuhfetii’l-ebrdr ismi
bulunmamaktadir. Diger taraftan niishalarin zahriyesinde de Tuhfetii’[-ebrdr ismine
pek rastlanilmamaktadir. Tiirkiye Yazma Eserler Kurumu’nda bulunan altmigtan
fazla yazma eserin ¢ok azinin zahriyesinde Tuhfetii’[-ebrar ismi tesbit edilmistir.
Bu kayitlarin tamami katalog ¢aligmasi sirasinda diisiilen notlar olup, bir niishada

40 Ibn Hacer, Inbaii’l-gumr, 1/298; ibn Hacer, ed-Diirerii I-kdmine fi a 'yani 'l-mieti s-samine, haz.
Abdulvaris Muhammed Ali (Beyrut: Daru’l-Kiitiibi’l-ilmiyye, 1418/1997), 4/154; ibn Kutluboga,
Tacii t-terdcim, thk. Muhammed Hayr Ramazan Yusuf (Dimask: Daru’l-Kalem, 1413/1992),
277; Celaliiddin Abdurrahman es-Suyti, Bugyetii 'I-vudt fi Tabakdti’l-lugaviyyin ve 'n-nuhdt,
thk. Muhammed Ebu’l-Fadl Tbrahim (Beyrut: el-Mektebetii’l-Asriyye, trs.), 1/239; Suyiti,
Hiisnii’l-muhddara, thk. Muhammed Ebu’l-Fadl Ibrahim (Misir: Daru ihyai’]-Kiitiibi’l-Arabi,
1387/1967), 1/471.

41 Katib Celebi, Kesfii 'z-zuniin, 2/1689.

42 Bagdath, Hediyyetii’l-arifin, 2/171; Omer Riza Kehhale, Mu cemu’l-miiellifin Terdcimu
musannifi’I-kiitiibi ’I-Arabiyye (Beyrut: Daru Ihyai’t-tiirasi’l-Arabi, 1957-1961), 11/298. Diger
taraftan Zirikli, muhtemelen niishalara veya Ibn Hacer ve Ibn Kutluboga gibi énceki biyografi
yazarlarina itibar ederek serhin ismini Serhu 'I-Mesarik olarak zikretmistir. Zirikli, 4 'lam, 7/42.
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ise Kesfii ‘z-zuniin kaynak gosterilmigtir.*

Baberti’nin Megsdriku’l-envdr serhinin yazma niishalarinin zahriye kayitlarinda
eseri tanitmak i¢in; “Serhu(’l-) Mesdrik li Ekmeliddin™*, “Serhu Ekmeliddin
li Mesdriki’l-envar™®, “Ekmel Serhu’l-Mesdrik™°, “Serhu Mesdriki’l-envar li
Ekmeliddin™, “Serhu Megsdriki’l-envari ' n-nebeviyye min sithdahi’l-ahbadri’l-
Mustafaviyye Tasnifu’s-Seyh el-Imam el-allame.... Meviand Ekmelii’l-milleti
ve d-din*® gibi isimler kullanilmistir. Bazi niishalarda “Ekmeliiddin” lakabindan
once “es-Seyh el-Allame” ve “Seyhu’l IslAm” nev’inden medh ifade eden sifatlar
bulunmaktadir.*’

Burada dikkat ¢eken husus, Baberti’nin serhinin “Ekmeliiddin” ismi ile
tanitilmasidir. Bir diger ifade ile, kitabin dogrudan ismi ¢ok fazla belirtilmemekle
beraber, daha tanimlayici bir isim olarak “Serhu Ekmeliddin” yayginlik kazanmustir.
Bunun sebebi de, Osmanli alimleri arasinda “Ekmeliiddin” lakabinin Baberti
nisbetinden daha fazla 6ne ¢ikmasidir. Bugiin ilm1 ¢evrelerde Baberti diye taninan
miellif, Osmanli alimleri arasinda “Ekmeliiddin” ismi ile meshur olmus ve serhi de
bu isimle tanitilmigtir. Bir¢ok niishanin zahriyesinde, Baberti nisbesi ve miiellifin
tam ismi zikredilmemistir. Hatta 1132/1720 tarihli Amasya’daki bir yazma eserin
vakif kaydinda serhin: “Serhu Mesariki’l-envar el-miisemma bi Ekmeliddin”
Ekmeliiddin diye isimlendirilen Mesdriku’l-envir Serhi®® ismi ile tanitilmast,
eserin ilmi mubhitte Ekmeliiddin Serhi veya Ekmeliiddin ismi ile meshur oldugunu
teyit etmektedir.

43  “Tuhfetii’l-ebrar” isminin tesbitinde Kesfii z-zuniin’a atif yapilan yazma eser i¢in bkz. Nuru
Osmaniye, nr. 1065. Zahriyesine Tuhfetii’l-ebrdr isminin kaydedildigi yazma eserlerden
ikincisinde, dnce Haddiku 'l-ezhdr ismi kaydedilmis, sonra lizerine Tuhfetii’l-ebrar seklinde
diizeltme yapilmustir. Bkz. Fatih, nr. 990. Ugiincii niishanin zahriyesinde Fatih Sultan Mehmed’in
vakfi oldugunun belirtildigi sayfada “Serhu Ekmel li’l-Mesarik li Mevlana Ekmeliddin” seklinde
kaydedilmis, ancak bir 6nceki bos sayfaya katalog ¢alismalarinda “Tuhfetii’l-ebrar fi Serhi
Mesariki’l-envar” ismi yazilmistir. Bkz. Fatih, nr. 992. Dordiincii niishanin zahriyesinde Tuhfetii’l-
ebrdr yazilmus, fakat birinci cildin ferag kaydinda “el-Israk fi serhi Mesarik1’l-envar” ismi
bulunmaktadir. Bkz. Beyazit Ktp., Veliyyiiddin Efendi, nr. 728. Yazma eserlerde “Tuhfetii’l-

ebrar” isminin sonradan disiilen notlar oldugu asikar olan iki niisha daha bulunmaktadir. Bkz.
Resid Efendi, nr. 1450; Sehit Ali Paga, nr. 492.

44  Siileymaniye Ktp., Fatih, nr. 991; Yeni Cami, nr. 257; Beyazit Ktp., Veliyyiiddin, nr. 730, 731;
Bursa Inebey Ktp., Haragcioglu, nr. 212.

45 Bursa inebey, Ulu Cami, nr. 819; Siileymaniye Ktp., Hac1 Besir Aga, nr. 49.

46 Millet Ktp., Feyzullah Efendi, nr. 456; Siileymaniye Ktp., Mahmud Pasa, nr. 103.

47 Siilleymaniye Ktp., Ayasofya, nr. 713, Mahmud Pasa, nr. 100, 102; Hekimoglu, nr. 240.
48 Bursa Inebey, Haragcioglu, nr. 346; Kopriilii Ktp., Fazil Ahmed Pasa, nr. 333.

49 Auf Efendi, nr. 534; Hamidiye, nr. 351; Mahmud Pasa, nr. 102; Nuru Osmaniye, nr. 1064.
50 Bkz. Amasya Beyazit il Halk Kiitiiphanesi, nr. 1252.
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Serhin 6zgiin isminden ¢ok miiellifinin lakabi ile adlandirilmasinda, donemin ilmi
¢evrelerinde “Ekmeliiddin” isminin meshur olmasindan soz edilse bile, asil olarak
serhin 6zel isminin ikinci cildin ferag kaydinda acik bir sekilde belirtilmemesi etkili
olmustur. Zira birka¢ yazma niishanin ikinci cildinin ferag kaydinda “el-Isrdk fi
Serhi Mesariki 'l-envar” ismi kaydedilmisse de’!, yazma niishalarin ¢ogunlugunda
bulunmayan bu kayitlar, muhtemelen biyografi yazarlarinin eline gegmedigi
i¢in kaynaklarda zikredilmemistir. Ancak ¢cogunlugu erken dénem, bir kismi
da miiteahhir doneme ait yazma niishalarin birinci cildinin sonunda: “Bu, el-
Isrdk fi Serhi Megariki’l-envdr’m birinci cildinin sonudur” seklinde ¢ok acik bir
kayit bulunmaktadir.** Birinci cildin sonunda mukayyed olup, ikinci cildin ferag
kaydinda bulunmayan “el-Isrdk fi Serhi Mesdriki’l-envdr” ismi, muhtemelen
miistensihlerin dikkatini ¢ekmemis ve bundan dolay1 yazma eserlerin kapak
sayfalarina kaydedilmemistir.® Fakat baz1 dikkatli miistensihler veya miinekkit
okuyucular, ferag kaydinda bulunan “el-Isrdk fi Serhi Mesariki’l-envdr” ismini,
niishalariin zahriyesine kaydetmislerdir.>*

Her ne kadar tabakat ve terdcim kitaplarinda Baberti’nin serhinin ismi “el-israk”
olarak kaydedilmemis olsa da, miiellif el-Indye Serhii’l-Hiddye’de bir defa®® ve
er-Rudiid ve 'n-niikiid adl eserinde de iki defa, s6z konusu serhine “el-Isrdk Serhu
Megsdriki’l-envdr” ismi ile atif yapmustir.>® Baberti’nin iki farkli kitabinda serhinin
ismini “el-Israk” seklinde kaydetmis olmasi, birgok yazma eserin bir ve ikinci
cildinin sonundaki mezkir ismin dogrulugunu kuvvetle teyit etmektedir.

51 1kinci cildinin ferag kaydinda “el-Israk” ismi tesbit edilen niishalar: Beyazit Ktp., Beyazit, nr.
B1011; Veliyyiiddin Efendi, nr. 731; Nuru Osmaniye, nr. 1065; Siileymaniye Ktp., Hact Mahmud
Efendi, nr. 508;

52 Birinci cildinin sonunda “el-Israk” ismi bulunan yazma eserler; Atif Ef. Ktp., Atf Efendi, nr.
533, vrk., 228-b; Beyazit Ktp., Beyazit, nr. B1132; Veliyyiiddin Efendi, nr. 728; Veliyyiiddin
Efendi, nr. 730; Bursa inebey Ktp., Haragcioglu Bol., nr. 212; Haragcioglu Bol., nr. 346, vrk.,
208-b; Ulu Camii Bol., nr. 819, vrk., 206-b; Kayseri Ktp., Rasid Efendi, nr. 119; Siileymaniye
Ktp., Fatih, nr. 987, vrk., 172-b; Fatih, nr. 989, vrk., 274-b; Kara Celebizade, nr. 62; Mihrisah
Sultan, nr. 71; Sehid Ali, nr. 492, vrk., 196-b; Yeni Cami, nr. 257, vrk., 214-a; Manisa il Halk
Kiitiiphanesi, nr. 8498; Millet Ktp., Feyzullah Efendi, nr. 456;

53 Miitekaddim bir niishanin ikinci cildinin ferag kaydinda el-Isrdk ismi bulunmakla beraber,
zahriyesinde Katib Celebi’den nakille “Tuhfetii'l-ebrdr” ismi yazilmistir. Bkz. Nuru Osmaniye,
nr. 1065.

54 Fatih, nr. 989; Ragib Pasa, nr. 318; Nuru Osmaniye, nr. 1067.

55 Baberti, el-Indye Serhu’l-Hiddye, thk. Amr b. Mahriis (Beyriit: Daru’l-Kiitiibi’l-IImiyye,
2007/1428), 10/94.

56 Baberti, er-Rudiid ve n-niikiid Serhu Muhtasari Ibni’l-Hdécib, thk. Dayfullah b. Salih b. Avn
el-Umeri (Riyad: Mektebetii’r-Riisd, 1426/2005), 1/307, 657.
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Ayrica bazi aragtirmacilar, Baberti’nin Mesdariku 'l-envar lizerine iki serhinin
bulundugunu ileri siirmiislerdir. Bu varsayima gore, serhin ilk halindeki ismi “el-
Israk” olup, son halinde de “Tuhfetii’l-ebrar” ismi ile adlandirilmistir.” Ancak
bu degerlendirme, herhangi bir delile dayanmamakta olup, yalnizca literatiirde
karisikliga yol agan bir varsayimdir. Zira Baberti’nin serhinin yazma niishalarimin
ferag kaydinda, higbir sekilde Tuhfetii’l-ebrar fi Serhi Megariki’l-envar ismine
rastlanmamaktadir. Yine erken donem tabakat ve teracim kitaplarinda da, Baberti’nin
serhinin Tuhfetii'l-ebrar ismi ile adlandirildigina dair bir bilgi yoktur. Dolayisiyla
arastirmacilarin Kegfii z-zuniin veya yazma eser kataloglarini esas alarak Baberti’nin
serhinin miitadavel niishalari Tuhfetii’l-ebrar olarak tanitmalari, diger taraftan
bazi yazma eserlerin ferAg kaydi ile zahriyelerinde zikredilen el-Isrdk fi Serhi
Mesariki’l-envar ismini gbzden kagirmalari, giiniimiizdeki literatiir ¢aligmalarina
da ihtiyatla yaklagilmas1 gerektigini gostermektedir.

Katib Celebi’nin Baberti’nin serhini Tuhfetii [-ebrdr ismi ile tanitmasi, yukarida
da belirtildigi gibi, el-Erbili hakkinda bilgiye ulasamamasindan kaynaklanmaktadir.
Zira Tuhfetii’l-ebrar veya kisaltilmis olarak “et-Tuhfe”, Mesdriku 'I-envar’m ikinci
serhi Hadaiku l-ezhar ve Osmanli medreselerinde okunan Mebdriku ’[-ezhdr’1n asli
kaynaklarindan olup, ilmi ¢evrelerde bilinen bir serh ismidir. Ayrica Mesdriku’l-
envdr niishalarmin der-kenar notlarinda “Ibn Melek” (Ibn Firiste) ve “Ekmeliiddin”

57 Beyler, konuile ilgili caligmalarmin dipnotunda Miina Abdiilhakim el-Asse’nin su degerlendirmesini
nakletmektedir: “Bdberti 'nin Indye ale’l-Hiddye isimli kitabinda kendisine ait “el-Isrdk Serhu
Mesariki’l-envar” isimli eserine atifia bulundugu géoriilmektedir. Miiellifin bu eserden baska
bir yerde soz etmedigini ve kiitiiphanelerinde yazmalarmma rastlanmadigini ifade eden Miind
Abdiilhakim el-Asse, bunun serhin ilk sekli oldugu (evveli) ve Bdberti 'nin bilahare onu gézden
gecirerek son sekline Tuhfetii’l-ebrar adini verdigi kanaatine ulasmistir” el-Asse ve ondan nakil
yapan Beyler tarafindan, Baberti’nin el-Isrdk ve Tuhfetii’l-ebrdrismi ile iki serhinin oldugunun
ileri siiriilmesi literatiirde karisikliga yol agmaktadir. el-Asse, kiitiiphanelerde “el-Israk”n
yazmalarina rastlanmadigini dile getirmektedir. Fakat yukarida da belirtildigi gibi, yazma
niishalarm 6zellikle birinci cildinin ferag kayitlarinda azimsanamayacak oranda “el-Israk fi

A2

Serhi Mesariki’l-envar” ismi bulunmaktadir. Diger taraftan el-Asse’ye itimad eden Beyler de,
yazma eserlerin ferag kayitlarini tetkik etmekte tesahiil gdstermistir. Zira Beyler, ¢alismasinda
kullandig1 yazma eseri: “Makaleye esas alinan niisha Siileymaniye Kiitiiphanesi, Fatih boliimii
987 numarada “Tuhfetii’l-ebrar fi Serhi Mesdriki’l-envdr” adiyla kayithdw” diyerek tanitmis,
ancak ayni niishanin birinci cildinin feradg kaydina dikkat etmemistir. Bkz. Beyler, “Ekmeliiddin
Baberti’nin Hadis Serh¢iligi”, 166. Ancak Fatih Kiitiiphanesi, 987 numarada kayitli niishanin
birinci cildinin ferag kaydinda “Bu el-Isrék fi serhi Mesdriki’l-envdr m birinci ciiz ‘iiniin sonudur”
seklinde serhin 6zel ismi agik¢a belirtilmistir. Fatih, nr. 987, (vrk., 172-a):

SIS T3 i
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atiflari sik sik tekrar etmekte®, nadir de olsa bazen bunlarin arasina Tuhfetii'l-ebrdr
ismi de girmektedir.* Dolayisiyla bir taraftan Megdriku 'l-envdr niishalariin der-
kenar notlarinda tekrar eden “Ibn Melek” (Ibn Firiste) ve “Ekmeliiddin” atiflari, diger
taraftan serhlerde miiellifi taninmayan Tuhfetii’l-ebrar’a atiflar, Katib Celebi’nin
Tuhfetii’l-ebrar’1 Ekmeliiddin Baberti’ye nisbetinin sebebi olarak akla gelmektedir.

Katib Celebi Siillemii’l-vusil’da, Ibn Hacer’den naklen Baberti’nin serhini
“Serhu’l-Mesdrik” olarak tanitmig ve 6zel bir isim belirtmemistir.®* Fakat hangi
saikle oldugu kesin olarak bilinmemekle beraber Kesfii 'z-zuniin’da, Baberti’nin
Mesarik serhinin ismi Tuhfetii'l-ebrar olarak kaydedilmis ve sonraki zamanlarda da
serhin birka¢ yazma niishasinin zahriyesine “Tuhfetii’l-ebrar” ismi not diisiilmiistiir.
Ancak 15.000’e yakin kitap ve risdle, 10.000 kadar miiellif ad1 gecen Kesfii z-
zunin’da, kaynaklardaki eksiklik ve hacmin biiyiikliigii sebebiyle tashihi gereken
bazi aksakliklarin bulundugu bilinen bir gergektir.®' Dolayisiyla tashihi gereken
baz1 kitap veya miiellif isimlerindeki literatiir bilgilerinin, giiniimiizdeki elektronik
kaynaklar ve gelistirilmis arama programlarinin sundugu imkanlara ragmen, tahkik
ve tetkik edilmeden miistakil ¢aligmalarda tekrar edilmesi ve revize edilememis
olmasi, izah1 miimkiin olmayan bir tesahiildiir.

I1. Mesdriku’l-Envdr Serhlerinde “et-Tuhfe” Formundaki Atiflar

Yukarida da belirtildigi gibi, son zamanlarda Mebdriku’l-ezhdr’daki “et-Tuhfe”
kisaltmasi ile kaynak gosterilen eserin Baberti’nin Mesdriku 'l-envar serhi oldugu
ileri stiriilmektedir. Fakat hem Baberti’nin serhinde hem de daha Oncesinde
Vecihiiddin Omer el-Erzincani’nin Haddiku’l-ezhdr fi Serhi Mesdriki’l-envar
adli serhinde “et-Tuhfe” formunda atiflar bulunmaktadir.

A. Vecihiiddin Omer b. Abdulmuhsin el-Erzincani’nin Tuhfetii’l-Ebrir
Kaynak Gostermesi
Mesariku’l-envdr’in bilinen ikinci sarihi Vecihiiddin Omer b. Abdulmuhsin
b. Ebi Bekr el-Erzincani’dir (v. 725/1324-25"den sonra). Erzincani, Haddiku’l-
ezhar fi Serhi Megariki ’l-envdr adli serhini, Erzincan’da Mesdriku’l-envar okutan

58 Nuru Osmaniye, nr. 1240, vrk., 15-a, 16-a, 17-a 18-b, 20-a, 21-a; Siileymaniye Ktp., Siileymaniye,
nr. 324, vrk., 7-b, 8-a, 10-a, 13-b, 15-b; Bursa Inebey Ktp., Hiiseyin Celebi, nr. 205, vrk., 8-a,
9-a.

59  Mesarik niishalarindaki Tuhfetii 'I-ebrar atiflari i¢in bkz. Stileymaniye Ktp., Yeni Cami, nr. 284,
vrk., 4-b, 6-b, 7-a, 132-a.

60 Katib Celebi, Siillemii’l-viisiil ild Tabakdti’l-fuhil, ed. Ekmeleddin Thsanoglu (Istanbul: IRCICA,
2010), 3/260.

61 TIlhan Kutluer, “Kesfii’z-Zuntin”, DI4 25 (2002), 322.
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ve kitabin ilk sarihi olan Muhammed el-Erbili’den hemen sonra hicri sekizinci
asrin baslarinda kaleme almistir.> Muhammed el-Erbili’nin Megsdriku’'l-envir’i
Sagani’den dinlemesi ve niishasinda miellif hatt1 ile notlar bulunmasi, onun
serhinin erken donem Mesdrik sarihlerinin en temel kaynaklarindan biri olmasini
saglamistir. Muhammed el-Erbili’den hemen sonra serhini kaleme alan Erzincani,
serh kitabin1 musannifinden rivayet eden el-Erbili’nin izahlarina miiracaat ederek
Tuhfetii’l-ebrar’t kaynak gostermistir.

Erzincani, kelime izahlarinda zaman zaman el-Erbili’nin agiklamalaria bagvurmus
ve ondan naklettigi agiklamalara “et-Tuhfe” kisaltmas ile atifta bulunmustur.
Erzincani, koguculuk anlamindaki “kattat” ve “nemmam” kelimelerinin arasinda
farkliliga dair bir goriisii el-Erbili’den sdyle nakletmistir:

“Denildi ki: Nemmam, kendi aralarinda konusan bir cemaatin yaninda bulunur ve

onlarin konustuklarini bagkalarina eristirir. Kattat ise, bir cemaatin haberi yokken onlarin
konustuklarini dinler, sonra (isittiklerini) baskalarina tasir. et-Tuhfe’de boyle zikredilmigtir.”®3

Erzincani’nin naklettigi bu agiklama, Megdrik’in ilk serhi Muhammed el-
Erbili’nin Tuhfetii’I-ebrdr adli eserinde yer almaktadir.®* Erzincani’nin agiklamasini
Baberti, herhangi bir kaynak belirtmeden dogrudan zikretmis,* ibn Melek de

62 Omer el-Erzincani, once ta’lik tiiriinde Ravdatii’l-ahyar fi Serhi Mesdriki’l-envar adli bir eser
kaleme almistir. Eserin Gazi Hiisrev Bey Kiitiiphanesi’nde miiellif hatt1 bir niishas1 bulunmaktadir.
Erzincani, Ravdatii'l-ahyar’ da Mesdrik hadislerinin tam metnini zikretmistir. Halbuki, Haddiku 'I-
ezhdr’da Megarik hadislerinin bagindan bir boliimii zikredilmis ve tamami nakledilmemistir.
Ravdatii’l-ahydr’m metnindeki hadislerin serh ve izahinin ¢ogunlugu el-Erbili’nin Tuhfetii’'l-
ebrar’indan aliman notlardir. Ayrica niishanin hasiyesinde farkli kitaplardan toplanan bazi
notlar bulunmakta olup, miiellif bunlarin énemli bir kismin1 Haddiku l-ezhdr’da asil metne
dercetmistir. Bu da Ravdatii’l-ahydr’in Haddik’ten 6nce hazirlik mahiyetinde bir ¢calisma
oldugunu gostermektedir. Ravdatii 'l-ahydr’ da metni ve serhi bulunmayan bazi hadisler Haddik’te
veyahut Haddik’te bulunmayan hadisler ve serhi Ravdatii’l-ahydr’da bulunmaktadir. Dolayisiyla
Erzincani Haddiku I-ezhdr’da serhini bazi yerlerde genisletmis ve Ravdatii’l-ahydr’da tamamina
yakimini istinsah ettigi Megsdriku 'l-envdr’in bazi hadislerini almadigi serhini muhtasar bir hale
getirmistir. Erzincant, ta’lik tiirtindeki bu ¢alismasini, 697/1298 senesinde Rabiulevvel aymin
sonunda tamamlamustir. Gazi Hiisrev Bey Kiitliphanesi, 587. Erzincani, muhtemelen Ravdatii 'I-
ahydr’dan sonra bilahare telifine basladig1 Haddiku'l-ezhdr’1 da hicri yedinci asrin sonu veya
sekizinci asrin baginda tamamlamustir. Erzincani, h. 702/1303 tarihinde Ahmed b. Muhammed
el-Manstiri el-Gavri’ye serhini rivayet etmesi igin icAzet vermistir. Bu icAzet, 756/1355 tarihli bir
Haddiku’l-ezhdr niishasmin sonunda nakledilmistir. Bkz. Melik Suud Universitesi Kiitiiphanesi,
Mahtatat Bol., 6176. Diger taraftan Haddiku 'I-ezhdr’in miellif hatti yazma niishasinin ferag
kaydinda miiellif bu niishay1 3 Cemazeyilevvel 708/1308 tarihinde tamamladigini belirtmistir.
Bkz. Diyarbakir Il Halk Kiitiiphanesi, nr. 1230, vrk., 297-b.

63 Diyarbakir Il Halk Kiitiiphanesi, nr. 1230, vrk., 103-a.
64 Bursa Inebey Ktp., Hiiseyin Celebi, nr. 209, vrk. 31-b.
65 Siileymaniye Ktp., Yeni Cami, nr. 257, 160-b.
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“bazilar1 bu iki kelimenin arasini s0yle ayirmislardir:” seklindeki bir agiklamadan
sonra aktarmistir.®

Erzincani’nin Tuhfetii’l-ebrdr’1 kaynak gosterdigi yerlerin bir kismi, rivayet
farkliliklari, tarih ve ricél bilgisine dayanan konulardir. Okunusunda ii¢ rivayet
bulunan (<l) kelimesindeki farkli okunuslari ve anlamlar izah eden Erzincan,
Sagani’nin tercihini el-Erbili’ye atif yaparak izah etmistir:

“et-Tuhfe’de soyle zikredilmistiy: “Kitabin miiellifi es-Seyh (es-Sagani)
rahimehullah, (a&) veznindeki (<)) ve (J=3) veznindeki (<5)) okunuslarini
belirtmistir.”®”

Erzincani, (< j) kelimesinin farkli okunuslar ile ilgili baz1 goriisleri zikrettikten
sonra, “et-Tuhfeye atif yaparak Sagani’nin yukaridaki agiklamasini nakletmistir.
Tuhfetii’l-ebrar’da el-Erbili: “Bu lafizda ii¢ rivayet vardiwr. es-Seyh (es-Sagani)
bunlardan ikisini zikretmigtir:” dedikten sonra ii¢ rivayeti ve bunlarin manasini

aciklamistir.®®

Haddiku'l-ezhdr’da yetmise yakin yerde «48aill 8135, (et-Tuhfe’ de boyledir) ve
«anill 4 Sy (er-Tuhfe’de zikredildi) seklinde atif tesbit edilmistir.®” Erzincanti,
Hadaiku’l-ezhdr’in sonunda faydalandigi ve alint1 yaptig1 kaynaklar kisminda,
et-Tuhfe’nin Muhammed el-

~o6C

miellifinin ismini belirtmeden referans gosterdigi
Erbili’ye ait oldugunu tasrih etmistir.”’ Hadaiku l-ezhdr’m sonundaki bu kayait,
Mesariku’l-envdr serhlerinde miiellif ismi belirtilmeksizin “et-Tuhfe” kisaltmast
ile atif yapilan eserin, Muhammed b. Omer el-Erbili’nin Tuhfetii'I-ebrar fi Serhi
Mesariki’l-envar adl1 serhi oldugunu teyit etmektedir.

Erzincani’nin Haddiku 'l-ezhdr’da “et-Tuhfeyi kaynak gdstermesi, Baberti’den
once Ozel ismi Tuhfetii’l-ebrdr olan Megadriku’l-envar serhinin bulundugunu ve
“et-Tuhfe” kisaltmasi ile bu serhe atif geleneginin bagladigini géstermektedir. Hatta
Haddiku’l-ezhdr’ i sonunda “et-Tuhfe”nin Muhammed el-Erbili’ye ait oldugunun

66 ibn Melek, Mebdrik, 1, 550.

67 Diyarbakir il Halk Kiitiiphanesi, nr. 1230, vrk., 268-b.

68 Siileymaniye Ktp., Ayasofya, nr. 717, vrk. 109-a.

69 Bkz. Diyarbakir il Halk Kiitiiphanesi, nr. 1230, vrk., 37-a, 23-a, 63-b, 81-b, 85-b, 88a-b, 92-a.
93-a.

70 Diyarbakir Il Halk Kiitiiphanesi, nr. 1230, vrk., 297-a. Erzincani’nin Haddiku’l-ezhdr fi Serhi
Mesariki’I-envdr serhinin Tiirkiye’de ve yurt disinda epeyce niishas1 bulunmaktadir. Haddiku 'l
ezhdr, miellifinin yasadig1 asrin sonuna kadar yogun bir sekilde istinsah edilmis, sonraki asirlarda
cogaltilmasi azalmistir. Tiirkiye kiitiiphanelerindeki yazma eserler icin bkz. Diyarbakir il Halk
Kiitiiphanesi, nr. 1230; Bursa Inebey Ktp., Haragcioglu, nr. 323; Siileymaniye Ktp., Ayasofya,
nr. 715; Kadizdde Mehmed, nr. 80; Sehid Ali Pasa, nr. 495.
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tasrih edilmesi, Kadi Beydavi’nin Mesdbihu s-siinne tizerine kaleme aldig1 ve
Katib Celebi’nin Tuhfetii’l-ebrdr isminde kaydettigi serh ile karigtirllmamasi igin
de 6nemli bir ayrimdir.” Kadi Beydavi’nin Mesdbihu s-siinne serhine de miiracaat
eden Erzincani, bu serhi miiellifin lakabina izafetle “Serhu’l-Kadi” veya daha da
tanimlayici olarak “Kale el-Kadi Nasiruddin” seklinde kaynak gostermistir.”

Serhlerdeki atif geleneginin ingasinda, metin kitaplarinin ilk sarihleri 6nemli bir
yere sahiptir. Bu baglamda zaman zaman farkli formlar kullanildigina rastlansa
da, cogu zaman atiflar miitekaddim sarihlerin belirledigi formlar {izerinden devam
etmekte, bazen lakab veya kiinye ziyadesi ile daha tanimlayic tabirler tercih
edilmektedir. Erzincani, Muhammed el-Erbili’nin Tuhfetii'[-ebrar’ina isaret etmek
i¢in “et-Tuhfe” formunu belirlemis, Ekmeliiddin el-Baberti ve Ibn Melek de aym
atif formunu kullanmaya devam etmislerdir.

B. Baberti’nin Muhammed el-Erbili’nin Tuhfetii’l-Ebrdr’im1 Kaynak
Gostermesi
Ekmeliiddin el-Baberti’nin Mesdriku’l-envar iizerine yazdig1 serh, ibn
Melek’in Mebdriku’l-ezhdr’1 kadar olmasa da, Anadolu’da meshur bir eser olup,
ulemanin temel basvuru kaynaklarindan biridir. Serhlerde ve Megsdrik niishalarinin
hasiyelerinde “Ekmeliiddin” kaydi ile diigiilen notlar, ilm1 ¢evrelerin Baberti’nin
serhine miiracaat ettigini ve ondan dnemli oranda alint1 yaptigini sdylememize

71 Kadi Beydavi'nin serhi, Tuhfetii’l-ebrar Serhu Mesdbihi s-siinne ismi ile yayimlanmistir. Serhin
tahkikli nesrinde esas alinan niishalarda ve bir¢ok biyografi kaynaginda eserin ismi “Serhu’l-
Mesabih” olarak kaydedilmistir. Diger taraftan ibn Hacer, Ayni ve Aliyyii’l-Karf gibi sarihler,

A A9

Kadi Beydavi’nin serhinden “kéle el-Beydavi” seklinde nakil yapmislardir. Eserin ilm1 nesrini
hazirlayan muhakkik, Katib Celebi ve Kehhale’nin Beydavi’nin serhini “Tuhfetii’l-ebrar” olarak
isimlendirmesine itimat ederek, Beydavi’nin serhinin mezkir isim ile nesredildigini belirtmistir.
Bkz. Nasiruddin Abdullah b. Omer el-Kadi el-Beydavi, Tuhfetii’l-ebrar Serhu Mesdbihi 's-
siinne, thk. Nureddin Talib (Beyrut: Daru’n-nevadir, 2012), Muhakkikin girisi, 23-24. Krs.
Katib Celebi, Kesfii 'z-zuniin, 2/1688; Kehhale, Mucemii 'l-miiellifin, 6/98. Kadi Beydavi'nin
Mesabihu s-siinne serhinin miiellifin bir agiklamasina veya eserin yazma niishalarindaki ferag
kayitlarina dayanmadan Tuhfetii'l-ebrar ad1 ile nesredilmesi, ihtiyatla yaklasilmas1 gereken bir

durumdur.

72 Diyarbakir Il Halk Kiitiiphanesi, nr. 1230, 130-a, 134-a, 138-b. Erzincani baz1 yerlerde “Kale el-
Kadi Iyad” seklinde Kadi Iyad el-Yahsibi’nin (v. 544/1149) goriislerini nakletmistir. Diyarbakir
Il Halk Kiitiiphanesi, nr. 1230, vrk., 81-a, 111-b, 318-a. Kadi Iyad ve Kadi Beydavi atiflarinda
hassas davranan Erzincani, kale fiili ile beraber “kale el-Kadi Nasiruddin” tabirini kullanmustir.
Bkz. Diyarbakir I Halk Kiitiiphanesi, nr. 1230, vrk., 37-a, 67-a, 84-a, 88-a. Ayrica Erzincan,
Beydavi'nin Serhu’l-Mesdbih’ini kaynake¢a kisminda: “Imdm muhakkik el-Kadi Nésiruddin
Abdullah el-Beydavi rahimehullah’in Mesdbih(u s-Siinne) Serhi” diyerek tasrih etmistir.
Erzincani’nin “Serhu’l-KAdi” atiflar1 icin bkz. Diyarbakir il Halk Kiitiiphanesi, nr. 1230, vrk.,

58-a, 134-a, 135-a, 137-b, 138-b, 139-b.
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imkan vermektedir.”? “Ekmeliiddin” ismi ile kaynak gosterilen Baberti’nin serhi,
zikredildigi lizere bir hata sonucu Tuhfetii’l-ebrdr olarak isimlendirilmistir. Bu
ismin hatal1 oldugunu gosteren en dnemli bulgulardan biri, Baberti’nin serhinde
“et-Tuhfe” atfinin bulunmasidir. Baberti, el-Isrdk fi Serhi Mesdriki’l-envar adli
serhinde kisaltilmis olarak “et-Tuhfe” ismi ile, Muhammed el-Erbili’nin Tuhfetii -
ebrar fi Serhi Megariki’l-envar adli eserine bir defa atifta bulunmustur.

Baberti, Hariciler ile ilgili meshur hadiste varid olan “Vallahi onlara erigirsem,
Ad kavminin 6ldiiriilmesi (helak edilmesi) gibi onlar1 6ldiiriiriim.””* metninin
serhinde su agiklamay1 nakletmistir:

“et-Tuhfe’de zikredildi ki: Ali radiyallahu anh zamaninda bunlardan bir taife ortaya ¢ikti.
Bunlar, ona karsi ¢ikan (isyan eden) Nehrevan ehlidir. Hadiste kendilerine isaret edilenler
de bu kimselerdir. Ali radiyallahu anh onlarla savagmis ve birgogunu 6ldiirmiistiir.””

Baberti, Muhammed el-Erbili’nin Tuhfetii [-ebrar adli eserine atifta bulunmus,
ancak o bu agiklamayi el-Erbili’nin Tuhfe’sinden degil, bilakis Erzincani’nin
serhinden nakletmistir. Zira yukaridaki agiklama Tuhfetii’l-ebrdar’da uzun bir
paragrafin igerisinde iki farkli yerde zikredilmistir.”® Erzincani, “et-Tuhfe’yi kaynak
gostererek naklettigi el-Erbili’nin agiklamasini ihtisar etmistir.”” Baberti de bu
muhtasar ifadeyi ayni sekilde Erzincani’den alint1 yapmustir. Baberti’nin Erzincani
iizerinden 7Tuhfe’ye atifta bulunmasinda, serhini telif ettigi donemde Haddiku 'I-
ezhdr’1istinsah etmesinin etkisinden s6z edilebilir. Zira giinlimiize ulasan Haddiku ’I-
ezhdr’in yazma niishalarindan biri, Baberti tarafindan ¢ogaltilmistir. S6z konusu
niishay1 Baberti, serhini telif ettigi doneme karsilik gelen h. 780/1378 tarihinde
tamamlamstir.”® Haddiku 'l-ezhar’1 gogaltan Baberti’nin bu eserdeki yetmise yakin
“et-Tuhfe” atfindan ve Erzincani’nin kaynaklar boliimiindeki “/mam Bedruddin
Muhammed el-Erbili rahimehullah’a ait et-Tuhfe” agiklamasindan habersiz olmasi
ve bunlar dikkate almamasi gergekei gdziikmemektedir. Dolayistyla, Baberti’nin

73 Baberti’nin serhine Ekmeliiddin atfi ile isaret edilen Megdriku 'l-envar niishalari i¢in bkz. Yeni
Cami, nr. 284, vrk., 6a-b, 7-a; Nuru Osmaniye, nr. 1240, vrk. 15-a, 16-a, 17-a, 18-a, 20-a, 21-a.
Ayrica Seyhzade, Serhu Mesariki 'l-envar adli eserinde Baberti’nin serhine, “es-Seyh Ekmeliiddin”
ve “eg-Sarih Ekmeliiddin” gibi isimlerle atif yapmustir. Bkz. Ayasofya, nr. 714, vrk., 45-a, 48-a,
51-b, 53-b, 60-a, 76-a, 108-a.

74 Sagani, Mesarik, h.n. 395.

75 Yeni Cami, nr. 257, vrk., 102-a.

76 Siileymaniye Kiitiiphanesi, Siileymaniye, nr. 280, vrk., 137-b, 138-a.

77 Diyarbakir il Halk Kiitiiphanesi, nr. 1230, vrk., 63-b.

78 Muhammed b. Muhammed el-Baberti nin istinsah ettigi Hddaiku 'l-ezhdr niishasinin yalnizca ikinci
cildi bulunmaktadir. Bu niishay1 Baberti, 14 Cemaziyelahir 780/1378 tarihinde tamamlamistir.
Bkz. Bursa Inebey, Haragcioglu, 211.
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kaynak olarak kullandigi bir serhin ismini, kendi telifi olan Mesdrik serhine de
verdigini varsaymak makul degildir.

C. ibn Melek’in Mebiriku’l-ezhir’daki “et-Tuhfe” Atiflart

merkezinden biri olan Tire’de kendi adina yapilan medresede uzun yillar ders veren
bir miiderris, ayni1 zamanda veliid ve yazdigi eserleri ile gohreti Anadolu’yu asan ve
giiniimiize kadar kendisinden sz edilen alimlerden biridir. Ozellikle fikih alaninda
birgok eser telif etmis olan Ibn Melek’in hadis ile ilgili kaleme aldig1 Mebdriku I-
ezhadr fi Serhi Mesariki’l-envar adli serhi, Osmanli ilmi muhitinde asirlar boyu
okunmustur.” Ancak su ana kadar, Mebdriku'l-ezhdr’1n rivayet ilimleri agisindan
tagidig1 ilmi degere matuf detayh calimalar yapilmamustir. Ibn Melek’in Mebdriku 'I-
ezhdr’min tanitilmasi i¢in bazi ¢alismalar yapilmakla beraber, bunlar daha ziyade
serh yontemine odaklanan arastirmalardir.®® ibn Melek’in rivayet ilimlerindeki
birikimi, rivayet kaynaklarini kullanma yontemi ve kendisinden dnceki Megarik
serhlerinin miiktesebatindan ne 6l¢iide istifade ettigi konular1 arastirilmamustir.

Ibn Melek, Mebdriku l-ezhdr’da kendisinden dnce kaleme alinan Mesdrik
serhlerinden Muhammed el-Erbili’nin Tuhfetii’l-ebrar, Erzincani’nin Haddiku'l-
ezhdr ve Baberti’nin el-Isrdk fi Serhi Mesariki l-envar’indan dnemli dlgiide istifade
etmistir.®! Ug sarihin goriislerine sik stk bagvuran ibn Melek, zaman zaman sarihlere
tenkitler yoneltmis, bazi yerlerde de tercihte bulunmustur. Ibn Melek, ¢ok fazla

79 Bkz. Mustafa Baktir, “Ibni Melek’in Mesariku’l-Envar Serhinde Hadisleri Tahlil Metodu ve Bazi
Yeni Tesbitler”, Tiirk Kiiltiiriinde Tire II, ed. Mehmet Seker, Arzu Tascan (Izmir: Tire Belediyesi,
2008), 209-212; Koca, “Ibn Melek’in Mebariku’l-Ezhar Serhu Mesariki’l-Envar’indaki Serh
Yontemi ve Eserin Hadis Serh Literatiiriindeki Yeri”, 11-13.

80 Ibn Melek’in kendisinden énceki Mesdrik serhlerinden ne 6lgiide istifade ettigi tam olarak
bilinmemektedir. Bununla beraber Koca, konu ile ilgili kanaatlerini su sekilde dile getirmistir:
“Jbn Melek’in kendisinden énce kaleme alinmis Mesdrik serhleri icinde sadece el-Baberti’nin
Tuhfetii’l-Ebrdr indan yararlanmis olmast kayda deger goriinmektedir.” Bkz. Koca, “ibn
Melek’in Mebariku’l-Ezhar Serhu Mesariki’l-Envar’indaki Serh Yontemi ve Eserin Hadis
Serh Literatiiriindeki Yeri”, s., 29. Koca ve Baktir’a atifla Beyler de ibn Melek’in kaynaklari ile
ilgili su degerlendirmeye yer vermistir: “Zbn Melek, kendisinden énce kaleme alinmis Mesdrik
serhlerinden herhangi birine atifta veya nakilde bulunmazken Tuhfetii'l-ebrdr 'dan yaptigi nakil
veya atiflarin sayisinin kirki agmis olmast onun Tuhfe 'den genis ol¢iide istifade ettigini gostermesi
bakiminda kayda degerdir.” Bkz. Beyler, “Ekmeliiddin Baberti’nin Hadis Serhg¢iligi”, 191.

81 Ibn Melek, yukarida zikredilen Megdrik serhlerinden 6nemli 6lgiide istifade etmekle beraber,
ayrica bircok yerde Nevevi'nin Miislim serhine ve bazi yerlerde de Tibi’nin Miskatii'I-Mesabih
serhine atifta bulunmaktadir. Nevevi’ye atiflar icin bkz. Ibn Melek, Mebdrik, 1, 51, 59, 79, 83,
101, 109. Tibi’nin Miskdatii’l-Mesdbih serhine atiflar i¢in Bkz. ibn Melek, Mebdrik, 1, 80 121,
124,219, 272.
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olmamakla beraber, “et-Tuhfe sahibi” Muhammed el-Erbili ile “es-Seyhu’s-Sarih”
diyerek atifta bulundugu Baberti’nin gortislerini karsilastirmistir. Bu karsilastirma,
Mebdrik’teki “et-Tuhfe” atiflar1 ile Baberti’ye isaret edilmedigine dair kanaatleri
kuvvetle teyit etmektedir.

1. ibn Melek’in “et-Tuhfe Sahibi” Muhammed el-Erbili ile Baberti’nin
Goriislerini Karsilastirmasi

Ibn Melek’in “et-Tuhfe” atiflarinin Baberti ile ilgili olmadigimni, bilakis Muhammed
el-Erbili’ye matuf oldugunu gdsteren 6nemli bulgulardan biri, Mebdriku’l-ezhdr’da
el-Erbili ve Baberti’nin goriislerinin karsilastirmasidir. Bu konudaki 6rneklerden
biri, Megdriku l-envdr’da Amr b. el-As’m (r.a.) muttefekun aleyh olarak zikredilen
su hadisidir: “Hakim hiikmedecegi zaman ictihadda bulunur, isdbet ederse; onun
icin iki ecir vardir (hakki aramak ve isabet etmek sevaplar1). Eger hilkkmedecegi
zaman ictihad eder, yanilirsa; ona bir ecir vardir.”* Ibn Melek, hadisin serhinde
Erbili ve Baberti’nin goriislerini tartismali bir sekilde aktarmistir:

“et-Tuhfe sahibi (Erbili) der ki: Hadis, her miictehidin (ictihddinda) isdbet etmeyecegine
dair delildir. Aksi takdirde, «alsy soziiniin (zikredilmesinin) manasi olmazdi. es-Seyhu’s-
Sarih (Baberti) bunu soyle reddetti: Kadiyye-i sartiyye, iki taraftan birinin dogrulugunu
gerektirmez. “Miictehid hata eder” (diyenler) icin burada bir delil yoktur. Ben (ibn Melek)
derim ki: «adléy s6zii, « 3»nin fiiline atfedilmistir. «3» edati, gergeklesmesi kesin olan
islerde kullanilir. Bu da, “hakimin hitkmiinde hatanin gergceklesmesi” (ni ifade eden et-Tuhfe
sahibinin) s6ziiniin dogru oldugunu gosterir. Ger¢eklesmeyen ve gergeklesme ihtimali
olmayan bir seye sevab verilmesi, Sari’ i¢in uzak bir ihtimaldir. Bundan dolay1i, metin bu
(uzak) ihtimalle yorumlanamaz.*3

Ibn Melek’in “et-Tuhfe sahibi’ne nisbet ettigi agiklama, son kismindaki az bir
farklilik disinda, el-Erbili’nin Tuhtetii’l-ebrdr’daki agiklamast ile aynidir.®* Ayni

82  Mesdriku’l-envdr’daki hadis su sekildedir: «adld sginl 5 s 13) 5 o) jaf alh lal o5 agiali aSlall oS 1)
2l 4y Sagani, Megdrik, h.n. 788; Buhari ve Miislim bu hadisi, Megdrikte zikredilen metinden
az bir farkla, «halé sia) 9y lafz1 yerinde «adl & agialéy seklinde rivayet etmislerdir. Bkz. Buhard,
I"tisam, 21 (h.n. 7352); Miislim, el-Akdiye, 6 (h.n. 1716/15).

83 Abdiillatif b. Abdilaziz Ibn Melek, Mebdriku I-ezhdr Serhi Mesdriki’l-envar, thk. Esref b.
Abdilmaksid (Beyrut: Daru’l-Cil, 1995), 2/41.

84 Bursa Inebey Ktp., Hiiseyin Celebi, nr. 209, vrk. 51-a. el-Erbili’nin agiklamasi su sekildedir:
«sizn i) 136d 0S5 A Ly agiane JS IS 18 leae dgiae IS Gad Of (e dals 4 5
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sekilde “es-Seyhu’s-Sarih”den nakledilen metin de, bazi farkliliklarla beraber
Baberti’ye aittir.®

Iki z1t gériisiin zikredildigi yukaridaki tartismada Baktir ve Kumbasar, “et-Tuhfe
sahibi” ve “es-Seyhu’s-Sarih”i tek bir sarih olarak degerlendirmislerdir.*® Halbuki
ibn Melek, sarihlerin goriislerini: «J 8 ¢, ;7 JLall Zadll 4xdsd ¢ Zaaill Calia JB .y
seklinde siralamistir. Farkli miielliflere isaret edilen bu agiklamada; “et-Tuhfe
sahibi” ile Muhammed el-Erbili’ye, “es-Seyhu’s-Sarih” ile de Baberti’ye atif
yapilmaktadir. iki farkli griisiin iki farkl1 sarihe atfinin gérmezlikten gelinmesi,
dil agisindan bariz bir hatadir. Ayrica bu yanlis yorum {izerine, bir de “et-Tuhfe”
atf1 ile Baberti’nin serhine isaret edildiginin ileri siiriilmesi, literatiir hatasinin
pekistirilmesine yol agmustir.

2. ibn Melek’in i1k Mesarik Sarihi el-Erbili’ye “et-Tuhfe Sahibi”
Formundaki Atiflari
Ibn Melek, kendisinden 6nce kaleme alinan Mesdrik serhlerinden énemli 6lciide
alint1 yapmakla beraber, Erzincani ve Baberti’den naklettigi aciklamalarda “es-
Seyhu’s-Sarih”, “Sarih”, “es-Surrah” ve “bazi sarihler” seklinde sarihlerin ismini

85 Ibn Melek, sarihlerin agiklamalarini tartisma olarak aktarmis ve bunu da Baberti’nin Muhammed
el-Erbili’ye itiraz1 seklinde frad etmistir. Ancak Baberti, Erbili’ye cevap mahiyetinde bir agiklama
zikretmemis, bilakis hadisin miictehidin hata veya isabet etmesine delil gosterilmesini kabul
etmedigini dile getirmistir. Baberti’nin agiklamasi su sekildedir: “Daha dnce Takrir 'de zikretmistik.
Bu hadis, hem “Her miictehid hata eder”, hem de “Miictehid hata eder ve isdbet eder” diyen
kimsenin kendi lehine delil gostermesine elverisli degildir. Zira kadiyye-i sartiyye iki taraftan
birinin dogrulugunu gerektirmez. Bilinmelidir ki, burada konu, hiikme ehil miictehid hakimin
iki veya bir ecri hak etmesidir. Ehil olmayan kimseye, hiikiim de yoktur. Bazilarina gore, o
hiikmiinde dsidir.” Bkz. Yeni Cami, nr. 257, vrk., 177-a.

86 Baktir, Ibn Melek’in konu ile ilgili aciklamasini s6yle aktarmstir: “Ibn Melek, “Sdhibu -
Tuhfe” diyor ki ifadesiyle Baberti’den su nakli yapiyor: “Bu hadis her miictehidin ictihadinda
isabet etmeyecegine dair delildir. Aksi halde “hata ederse” denilmesinin bir manasi olmazdi.
Ibn Melek “es-Seyh Sérih soyle diyor” ciimlesiyle Baberti'den su nakilde bulunuyor...” Bkz.
Baktir, “Ibn Melek’in Mebarik’de Ekmeliiddin Baberti’ye Itirazlar1”, 188-189. Kumbasar da,
ibn Melek’in “Sahibt’t-Tuhfe” ve es-Seyhu’s-Sarih” atiflarin1 “Baberti diyor ki” seklinde tek
bir garih olarak zikretmis ve « z W&l il 42839, ciimlesini metinden ¢ikararak terciime etmistir.
Bkz. Kumbasar, Baberti ile Ibn Melek Arasindaki Fikhi Tartismalar, 77-78.
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belirtmeksizin umiimi ifadelerle atifta bulunmaktadir.¥” Ote yandan Muhammed
el-Erbili’ye “sahibu’t-Tuhfe” ve serhine de “et-Tuhfe” seklinde 6zellikle serhin
Ozel ismini tasrih ederek isaret etmektedir. Bunun sebebi de, Mesdriku 'l-envar’i
Sagani’den dinleyen ve zaman zaman miiellif niishasi ile mukabelede bulunulmus
asil nlishasina miirdcaat eden el-Erbili’nin serh kitabi ile ilgili verdigi bilgilerin
kaynak degerinin yiiksek olmasindan kaynaklanmaktadir. Mebdriku 'I-ezhdr’da kirk
yedi yerde “sahibu’t-Tuhfe” veya “et-Tuhfe” seklinde atifta bulunan ibn Melek,
s0z konusu atiflarin 6nemli bir kisminda, Buhari ve Miislim’den farklilik gosteren
rumuz ve ravilerin tashihinde Muhammed el-Erbili’nin Tuhfetii’l-ebrar’in1 kaynak
gostermistir. Dolayistyla rumuz ve ravilerin tashihinde Megsarik’in ilk sarihi el-
Erbili’nin agiklamalarina miiracaat eden Ibn Melek, diger serhlerden farkl1 olarak
Muhammed el-Erbili’nin serhinin ismini 6zellikle belirtmistir.

Diger taraftan Mebariku 'l-ezhar’daki “et-Tuhfe” veya “et-Tuhfe sahibi” seklindeki
kirk yedi atfin otuz bes tanesi, Baberti’nin serhinde tesbit edilememistir. Yine kirk
yedi atfin yirmi bes tanesi Erzincani’nin serhinde de bulunmamaktadir. Mebariku’l-
ezhar’daki “et-Tuhfe” veya “et-Tuhfe sahibi” seklindeki atiflarin cogunlugunun
diger serhlerde bulunmamasi ve bunlarin dokuzu diginda tamaminin Muhammed
el-Erbili’nin Tuhfetii’l-ebrar’inda yer almasi, “et-Tuhfe” veya “et-Tuhfe sahibi”
seklindeki atiflarda ibn Melek’in Muhammed el-Erbili’nin serhini asli kaynak
olarak kullandigini séylememize imkan vermektedir.

a. ibn Melek’in Muhammed el-Erbili’ye itirazlar1 ve Bunlarin Hatali Bir
Sekilde Baberti’ye Nisbet Edilmesi
Yukarida naklettigimiz “sahibu’t-Tuhfe” ve “es-Seyhu’s-Sarih” karsilagtirmasinda
oldugu gibi, bazi ¢alismalarda Mebdriku 'l-ezhar’daki “et-Tuhfe” atiflar1 Baberti’ye
nisbet edilmektedir. Ayrica Ibn Melek’in Muhammed el-Erbili’ye yonelttigi itirazlar,
s6z konusu hatali nisbetten dolay1 Ibn Melek’in Baberti’ye itirazlar1 veya ibn Melek

87 “es-Seyhu’s-Sarih” atfi igin bkz. Ibn Melek, Mebdrik, 1, 82, 91, 129, 143, 153. “Sarih” igin
bkz. Tbn Melek, Mebarik, 1, 42, 49, 56, 72, 90, 94. “es-Surrah” i¢in bkz. Tbn Melek, Mebarik, 1,
44, 112. “Baz1 sarihler” i¢in bkz. ibn Melek, Mebadrik, 1, 320, 359. Bu atiflardan 6zellikle “es-
Seyhu’s-Sarih” genelde Baberti’ye igaret etmek i¢in kullanildigini sdylemek miimkiindiir. Ancak
diger atif formlarinin kime ait oldugunu kesin ifadelerle tanimlamak, s6z konusu a¢iklamalarin
diger serhlerle karsilastirilmasi neticesinde belirlenebilir. Mebdrik’teki bazi atiflar1 Baberti’nin
serhi ile karsilastirdigini belirten Baktir: “Ibn Melek, Mebdrik te “es-Seyhii’s-Sarih”, “Sdrihu’l-
Fazil”, “Sahibu t-Tuhfe” ve sadece “Sarih” tarzinda kirktan fazla yerde Baberti’den alinti ve atif
yapiyor” diyerek, atiflar kaynagini tammlamaya calismistir. Baktir, “Ibn Melek’in Mebarik’de
Ekmeliiddin Baberti’ye Itirazlar1”, 186. Ancak caligmanin basindan itibaren belirtildigi gibi,
“Sahibu’t-Tuhfe” atfinin Baberti’ye nisbet edilmesi hatalidir. Ayrica diger atif formlarinin
kaynagin1 belirlemek igin, Megdrik’in diger serhlerine miiracaat edilmesi ve karsilagtirma
yapilmasi gerekmektedir.
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ile Baberti arasindaki tartismalar seklinde tanitilmaktadir. ibn Melek’in el-Erbili’ye
itirazlarmin Baberti’ye nisbet edilerek tanitildig1 yerlerden biri, Teblik gazvesi ile
ilgili hadisin rumuzundaki®® Kumbasar’in su ifadeleridir:

Baberti diyor ki: Bu hadisi imam Malik, Muvatta’da tahric etmistir. Musannif ise yanilarak
Miislim tahric etmistir, demektedir.”

ibn Melek ise asil yanilan Halasinin kizimin ogludur, Sagani degil. Ciinkii ben bu hadisi
Miislim’in Nebinin Alametleri’nde (Ayatiin-Nebiyyi) rastladim.*

Kumbasar, ibn Melek’in “et-Tuhfe sahibi” diyerek Muhammed el-Erbili’ye
yonelttigi itirazi hatal bir sekilde Baberti’ye nisbet etmistir. ibn Melek’in “et-Tuhfe”
sahibine nisbet ettigi: “Malik, bu hadisi Muvatta’da tahric etmistir, musannif Miislim e
nisbetinde hatalidy” ifadesi Muhammed el-Erbili’ye aittir.”°

“et-Tuhfe sahibi” atfinin Béaberti’ye nisbet edilmesi, hatali ve karmasik bir
durumu ortaya ¢ikarmistir. Zira Baberti’nin agiklamasi su sekildedir:
“Abdulhak (el-Isbili), bu hadisi Miislim’in rivayeti olarak zikretmistir. (Isbili’nin) bu agiklamas:

“Malik, bu hadisi Muvatta’da tahric etmistir, Musannif Miislim’e nisbetinde hatalidir” diyen
kimsenin soziiniin yanlighgini gostermektedir.”™!

Yukaridaki hatali nisbet ve buna bagli yaniltici yorumlardan bagimsiz olarak
sarihler arasindaki tartismay1 degerlendirecek olursak; Baberti ve ibn Melek,
Muhammed el-Erbili’nin Sagani’yi tenkidinde hatali oldugunu dile getirmislerdir.

Zira her ikisine gore, hadis Sagani’nin belirttigi gibi Miislim’in rivayetidir. Kumbasar,
Baberti’ye nisbet ettigi agiklamanin altinda kaynak olarak yazma niishanin varak

88 Sagani, Megdrik, h.n. 482.
89 Kumbasar, Biberti ile [bn Melek Arasindaki Fikhi Tartismalar, 42.

90 Muhammed el-Erbili’nin Tuhfetii’l-ebrar daki (Sileymaniye, nr. 280, vrk.) agiklamasi su
sekildedir:

wﬂ\»edushw\yl» d-’%}"ﬂ‘z} tv’L’?”"
L—*ﬁd@blﬂadbw;w}ab,Mt—-“t?”\}.-}t}am‘n

91 Baberti’nin Muhammed el-Erbili’ye itiraz1 da su sekildedir: Yeni Cami, nr. 257, vrk. 127-b:
- T e ;Jf T e 5 i “ et < N © o]

&Wf,(wu.wz.of b dld a’;b’pb’fd»ﬂ;é*bzya#yaéi

Bursa Inebey, Haraggioglu, 346, vrk., 123-b:
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numarasini da zikretmistir.”* Baberti’nin serhi incelenmeden yazma niishalarin
kaynak gosterilmesi, ¢ok acik bir tesahiil olup, hata ve unutma ile izah edilmesi
miimkiin degildir.

b. ibn Melek’in “et-Tuhfe” Atiflarindan Baberti’nin Serhinde Bulunmayan
Aciklamalar

Ibn Melek’in Muhammed el-Erbili’den naklettigi ve Baberti’nin serhinde
bulunmayan agiklamalarin 6nemli bir kismi, hadislerin baginda yer alan rumuzlarin
tashihi ile ilgilidir. Tbn Melek’in el-Erbili’nin Tuhfetii I-ebrar’indan aktardigi, fakat
bazi arastirmacilar tarafindan Baberti’nin serhine nisbet edilen agiklamalardan
biri su sekildedir:

“Musannif (es-Sagani) bu hadise (&) remzini koymustur. Fakat hadis, Buhari’nin lafz1 degil,
Tirmizi’nin bazi rivayetlerindeki lafzidir.”* Buhari’nin lafz1 6yledir: “Kim Rime kuyusunu
kazarsa (ve vakfederse), ona cennet vardir. et-Tuhfe sahibi boyle demistir.”**

Ibn Melek, bu degerlendirmeyi Muhammed el-Erbili’nin Tuhfetii’I-ebrdr’da
hadisin rivayetlerini zikrettigi uzun bir agiklamasinin i¢erisinden ihtisar ederek
aktarmistir.”> ibn Melek’in “et-Tuhfe”’den naklettigi degerlendirme, Baberti’nin
serhinde bulunmadig1 gibi, serhinde hadisin tahricine miiteallik bir agiklamaya da
rastlanmamaktadir.”® Fakat bazi arastirmacilar, et-Tuhfe adli serhin Baberti’ye ait

92 Kumbasar, Baberti’nin yukaridaki agiklamasi igin “Baberti, Varak 105 sag orta” seklinde kaynak
gostermistir. Bkz. Kumbasar, Bdberti ile Ibn Melek Arasindaki Fikhi Tartismalar, 42. Ancak
Baberti’nin yazma niishalarinda Kumbasar’m naklettigi tercimenin metni bulunmamaktadir.
Kumbasar’in terciimesi ile Baberti’nin agiklamasinin karsilagtirmasi igin yukaridaki dipnotta
yer alan gorsellere bkz.

93 Sagani, bu hadisi Buhari’ye nisbet ederek zikretmistir. Ancak ta’lik olarak bab basliginda
zikredilen hadis Erbili’ye gore, Buhari’nin rivayeti olarak degerlendirilemez. Ona gére bu
hadis, senedi ile beraber rivayet eden Tirmizi nin rivayeti (hadisi) olarak degerlendirilmelidir.
Siileymaniye Ktp., Siileymaniye, 280, vrk. 80-b; Krs. Buhari, Miisakat, 1; Tirmizi, Menakib,
18 (h.n. 3703). Diger taraftan ibn Melek, yukarida terciimesini naklettigimiz metni, Tuhfe’den
ihtisar ederek nakletmis ve Erbili’nin agiklamasindaki bazi incelikler kaybolmustur.

94 Ibn Melek, Mebdrik, 1, 181.

95 Terciimenin bas tarafinda yer alan “Musannif (es-Sagani) bu hadise (¢) remzini koymustur”
ifadesi, Ibn Melek’e ait olup, el-Erbili’nin serhinde bulunmamaktadir. Siileymaniye Ktp.,
Siileymaniye, 280, vrk. 80-b. Erzincani, Muhammed el-Erbili’nin zikrettigi agiklamalar1 bazi

ziyadelerle beraber nakletmis, ancak terclimenin bas tarafi Haddik’te de bulunmamaktadir. Bkz.
Diyarbakir il Halk Kiitiiphanesi, nr. 1230, vrk., vrk. 21-a.

96 Siileymaniye Ktp., Yeni Cami, nr. 257, vrk. 41a-b.
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oldugunu disiinerek s6z konusu agiklamay1 Béaberti’ye nisbet etmislerdir.”’

Ibn Melek’in Tuhfetii 'I-ebrar’dan nakillerinin dnemli bir 6zelligi de, Muhammed
el-Erbili’nin musannif niishasi ile mukabelede bulunulmus niishasina atiflaridir.
Sagani, “Siiphesiz sende, Allah in sevdigi iki haslet vardr: (O da), hilm ve teennidir”™®
hadisini, (&) isareti ile zikretmistir. Muhammed el-Erbili’ye gore, hadisin muttefekun
aleyh oldugunu gosteren (3) isareti hatalidir. Zira ona gore:

“es-Seyh (es-Sagani), bu hadisi muttefekun aleyh olarak zikretmis ve bunu belirtmek igin
(&) isareti kullanmigtir. Fakat hadis yalnizca Miislim’in rivayetidir. Bu isaretin miistensihler

AN

tarafindan konulmus olmas1 muhtemeldir. Ancak (bendeki) niisha, Sagani’nin yaninda sema
ettigim bir niishadir. Asil niisha ile mukabele edilmistir. Ayrica niishamin bazi yerlerinde
Sagani’nin hatti ile yazilmis birtakim notlar bulunmaktadir.”

Ibn Melek, Muhammed el-Erbili’nin Tuhfetii’I-ebrdr 1n1 kaynak gostererek
sOyle demistir:

“Musannif (es-Sagani) bu hadise muttefekun aleyh isareti koymustur. Ancak hadis yalnizca
Miislim’in rivayetidir. Bu isaretin miistensih hatasi oldugu séylenemez. Zira bu (muttefekun
aleyh) isaret, Musannifin niishasi ile mukabele yapilmis niishada da yer almaktadir. et-Tuhfe
sahibi boyle zikretmistir.”!%

Ibn Melek’in “et-Tuhfe ye atifla zikrettigi agiklama, el-Erbili’nin Tuhfetii’l-
ebrar’daki degerlendirmesinin birkag degisiklik haricinde aynisidir. Baberti,
hadisin muttefekun aleyh olmasi ile ilgili bir kanaat dile getirmemistir. Ayrica
“et-Tuhfe sahibi”nden nakledilen “Bu isaret, musannifin niishasi ile mukabele
yapilmus niishada da yer almaktadir” ifadesi, Ibn Melek’in miiellif niishasi ile
karsilagtirilmis bir Mesdrik niishasina miiracaat ettiginin diisiiniilmesine sebeb

97 Yukaridaki terclimenin benzerini aktaran Koca, metnin sonunu “Kezd et-Tuhfe sahibi [el-Baberti]
de béyle demistir.” seklinde terciime etmis ve “et-Tuhfe sahibi” ifadesini [el-Baberti] diyerek
aciklamustir. Bkz. Koca, “Ibn Melek’in Mebariku’l-Ezhar Serhu Mesariki’l-Envar’idaki Serh
Yéntemi ve Eserin Hadis Serh Literatiiriindeki Yeri”, s. 17. Ote yandan Baktir da, ibn Melek’in
yukaridaki agtklamasim su sekilde yorumlamustir: “Yukarida verdigimiz 6rneklerden baska Ibn
Melek “Sahibu t-Tuhfe” adiyla Baberti'den nakillerde bulunmugstur. Mesela Hz. Osman in Riime
kuyusunu vakfi ile ilgili hadisi Sagani 'nin Buhdri ye nisbet ettigini, ancak hadis metnin Buhdri'ye ait
olmaywp, Tirmizi 'nin lafzi oldugunu ve bu hususa “Sahibu t-Tuhfe 'nin de isaret ettigini belirtiyor.”
Baktir, “Ibn Melek’in Mebarik’de Ekmeliiddin Baberti’ye itirazlar1”, 190-191.

98 Sagani, Mesariku’l-envdr, h.n. 362.
99 Siileymaniye Kiitiiphanesi, Siileymaniye, nr. 280, vrk., 124 a-b.
100 Ibn Melek, Mebdrik, 1/318.
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olmustur.'”! Ancak Ibn Melek, miiellif niishast ile karsilastirilmis Mesdrik niishasina
sahip bir sarih degildir. Bu alintinin kaynagi, Mesarik’i Sagani’den dinleyen ve
mukabelede bulunulmus niisha sahibi Muhammed el-Erbili’dir.

Mebariku’l-ezhar’daki “et-Tuhfe” atiflarinin Muhammed el-Erbili’nin Tuhfetii 'I-
ebrar’indan nakledildigini teyit eden bircok husustan biri de, ibn Melek’in
Erbili’nin bazi1 hatali degerlendirmelerini ayni sekilde nakletmesidir. Zira yazma
niishalardaki hata, ziyade ve eksikliklerin tekrar1 esas alinarak ortaya ¢ikarilan soy
agact metodunun'®, serhlerde de tekrar eden hatali degerlendirmelerde uygulanmasi,
birbirinden alint1 yapan sarihlerin tesbitinde en belirleyici ve tanimlayici yontemdir.
Ayrica tekrar eden hatali degerlendirmeler sayesinde elde edilen nakiller silsilesi,
sarihler arasindaki etkilesimi agik bir sekilde gosterdigi gibi, alintilama yapilan
asil kaynaga ulagilmasina 6nemli dl¢iide katki saglamaktadir.

Muhammed el-Erbili, Megsdriku 'l-envar’da hadislerin muttefekun aleyh veya
yalnizca Buhari ve yalnizca Miislim rivayeti oldugunu belirtmek i¢in kullanilan
isaretlerin bir kisminin isabetli olmadigini belirtmis'®, ancak bazi yerlerde kendisi
de hatali tesbitlerde bulunmustur. Muhammed el-Erbili’den alint1 yapan Ibn Melek,
bazi hatali degerlendirmeleri ayni sekilde nakletmistir. Bunlardan biri, mescide
bevl eden bir bedevi hakkindaki “Onu (beviini) kestirmeyin, onu birakin (isini
gorsiin)” hadisidir.'™ Sagani hadisi, Enes radiyallahu anh’tan muttefekun aleyh
olarak zikretmistir.

Erbili, hadisin muttefekun aleyh oldugunu gdsteren (3) remzinin hatali oldugunu

v A A

diistinmektedir. Zira ona gore: “es-Seyh (es-Sagdani) bu hadise () remzini koymustur.
Fakat hadis, yalnizca Miislim 'in rivayetidir.”'%

101 Koca, birkac 6rnek ile beraber ibn Melek’in yukaridaki agiklamasii sdyle yorumlamistir: “Bu
konuda temel hadis kaynaklarina, miiellif niishasiyla karsilastirilmig Mesdrik niishasina ve bir
baska Mesarik sdrihi el-Baberti nin Tuhfetii’l-Ebrdr tyla Ibnii’l-Esir’in Camiu’l-Usil iine ve
el-Humeydi'nin el-Cem’beyne s-Sahihayn ima miiracaat eder.” Koca, “Ibn Melek’in Mebariku’l-
Ezhar Serhu Mesariki’l-Envar’indaki Serh Yontemi ve Eserin Hadis Serh Literatiirtindeki Yeri”,
17.

102 Bkz. Salahattin Polat, Metin Tenkidi, (istanbul: M.U. Ilahiyat Fakiiltesi Vakfi Yaymlar1, 2010),
234-237.

103 Siileymaniye Kiitiiphanesi, Siileymaniye, nr. 280, vrk., 3-a

104 Sagani, Mesariku l-envdr, h.n. 555.

105 Bursa inebey Ktp., Hiiseyin Celebi, nr. 209, vrk., 9-b. Muhammed el-Erbili’nin Tuhfetii’I-
ebrdr’daki metni su sekildir: «aloe 2 8 (e s 5 CHlaIL i) A ) 35y
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Ibn Melek, “sahibu’t-Tuhfe diyor ki ifadesi ile Muhammed el-Erbili’nin
aciklamasini aynen nakletmistir.'” Fakat bu hadisi, Enes’ten hem Buhari hem
de Miislim rivayet etmistir.!”” Sagani’nin muttefekun aleyh tesbiti dogru olup,
el-Erbili ve ondan nakleden ibn Melek’in agiklamas: isabetli degildir. Diger
taraftan sarihlerden Erzincani ve Baberti, hadisin tahrici ile ilgili bir agiklama

yapmamislardir.'®

Yukarida da belirtildigi gibi, Ibn Melek, Buhari ve Miislim’den farkli olan Mesdrik
hadislerinin kaynagi ile ilgili agiklamalarinin énemli bir kismini, el-Erbili’nin
Tuhfetii’l-ebrdar’ indan nakletmektedir. Muhammed el-Erbili’nin degerlendirmelerine
itimat eden Ibn Melek, Tuhfetii’l-ebrdar’dan naklettigi hadislerin kaynagina dair
tesbit ve tashihleri, temel hadis kaynaklar1 ve tahric kitaplarindan teyit etmeye
ihtiya¢c duymamistir. Ancak el-Erbili’nin rumuzlardaki bazi tashihlerinin de
tahkik ve tetkik edilmesi gerekmektedir. Ibn Melek, yukaridaki Enes (r.a) hadisi
ve bagka rivayetlerde, el-Erbili’nin isabetli olmayan baz1 tashihlerini dogrudan
nakletmektedir.!” Dolayisiyla Mebdriku’l-ezhdr’daki rivayet ilimlerine dair
degerlendirmelerin ayni kaynaklar ile beraber, ¢ogunlugu Muhammed el-Erbili’nin
Tuhfetii’l-ebrar’inda, bir kisminin da Erzincani ve Baberti’nin serhinde bulunmasi,
Mesdrik hadislerinin kaynagmin tesbitinde ve tashihinde ibn Melek’in genel olarak
temel hadis eserlerine ve 6zellikle tahric kitaplarina dogrudan miirdcaat etmedigini
sOylememize imkan vermektedir.!!

Burada agik bir sekilde belirtmek gerekirse, ibn Melek’in hadis ve hadisin lafzinin
tesbitinde temel hadis kaynaklarina bagvurduguna dair degerlendirmelere ihtiyatla
yaklasilmas1 gerekmektedir. Bazi caligmalarda, ibn Melek’in rivayet ilimlerinde
referans gosterdigi eserler ile Muhammed el-Erbili, Erzincani ve Baberti’nin
kaynaklar1 karsilastiriimadan, kitap isimleri iizerinden ibn Melek’in rivayet birikimi

106 ibn Melek, Mebdrik, 1/476. Ibn Melek’in Mebdrik’teki metni soyledir: «gadll o 5 :diadll Calia J&
alse o i e 8 5 alally Cuaall 1ay,

107 Bkz. Buhari, Edeb, 35 (h.n. 6025); Miislim, Taharet, 30 (h.n. 285/100). Ayrica bkz. Humeydi,
el-Cem’ beyne s-sahihayn, thk. Ali Hiiseyin el-Bevvab (Beyrut: Daru Ibn Hazm, 1423/2002),
2/526.

108 Bkz. Erzincani, Haddik, Diyarbakir Il Halk Kiitiiphanesi, nr. 1230, vrk., 88-b; Baberti, el-Isrdk,
Yeni Cami, nr. 257, 143-b.

109 Bkz. ibn Melek, Mebdrik, 1/483, 2/247.

110 Ibn Melek, Muhammed el-Erbili’nin Tuhfetii’I-ebrdr’mdan zellikle rivayet ilimlerinde Snemli
olgiide istifade etmistir. Diger taraftan ¢cogu zaman miiracaat ettigi Erzincani’nin Haddiku ’I-
ezhdr ve Baberti’nin el-Isrdk fi Serhi Mesdriki’l-envdr’mi da rivayet kaynagi olarak kullanmistir.
Bu konu tarafimizdan “Ibn Melek’in Rivayet Ilimlerinde Kaynak Olarak Kullandigi Mesdrik
Serhleri” bagligiyla daha sonra yayimlanacak yeni bir ¢alismada incelenmektedir.
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ve kaynaklarina matuf birtakim hatali degerlendirmeler yapilmistir.""" Ancak
Mebadriku’l-ezhdr’daki rivayet kaynaklariin mezkir ii¢ eser basta olmak {lizere
daha cok serhlere dayanmasi, Ibn Melek’in kendisinden &nceki serhlerin rivayet
miiktesabatini naklettigini gosteren net bulgular olup, s6z konusu degerlendirmeleri
gecersiz kilmaktadir. Dolayisiyla, ikincil kaynaklar ile temel basvuru kitaplar1 tesbit
edilmeden, sarihlerin veya miielliflerin rivayet birikimi, kiitiiphanesi ve miiracaat
ettigi kaynaklarin kesin ifadelerle tanimlanmasi, her ne kadar son zamanlardaki
akademik aragtirmalarda mesriiyyet kazanmis bir ustile donlismiisse de, saglikli
ve nitelikli sonuglar vermemektedir.

Sonug¢

Muhammed b. Omer el-Erbili’nin Tuhfetii'I-ebrar fi Serhi Mesariki 'lI-envér adli
eseri, Megsdriku 'l-envar serhlerinde miiracaat edilen 6nemli bir kaynak olmakla
beraber, hatal1 bir sekilde Ekmeliiddin Baberti’ye nisbet edilmistir. Ik defa Katib
Celebi ile baslayan Baberti’nin serhinin Tuhfetii'[-ebrar fi Serhi Mesariki’l-envar
olarak isimlendirilmesi, daha sonralar1 Bagdatli ve Kehhale ile devam etmistir. Son
zamanlardaki akademik ¢alismalarda, Tuhfetii’l-ebrar fi Serhi Mesdriki’l-envar
isimli eser Baberti’ye nisbet edilmis, hatta bazilarinin “Bdberti ‘nin Tuhfetii’l-Ebrar
Fi Serhi Mesariki’I-Envar Isimli Eseri” baghgi ile yayimlanmasindan sonra bu
nisbet tamamen yayginlagmistir.

Akademik ¢alismalarda gozden kacirilan en 6nemli nokta, Megdrik serhlerinde
varid olan “et-Tuhfe” formundaki atiflarin, ilk defa Ibn Melek’in Mebdriku I-
ezhdr’inda rastlanan bir kaynak ismi olmadig1 konusudur. Zira bagvuru kaynagi
olarak “et-Tuhfe” ismi, hem Baberti hem de daha 6ncesinde Vecihiiddin Omer el-
Erzincani’nin serhlerinde bulunmaktadir. Ancak Baberti ve Ibn Melek’in serhleri ile
ilgili yapilan arastirmalarda dikkatli bir karsilastirma yapilmamis ve Ibn Melek’in
“et-Tuhfe” ismi ile atiflarinda Baberti’nin serhine isaret ettigi dile getirilmistir. Hatta
Mebariku’l-ezhdr’ daki “et-Tuhfe” atiflari, ibn Melek’in Baberti’ye itirazlari veyahut
Ibn Melek’in Baberti’den nakilleri olarak degerlendirilmistir. Baz1 ¢alismalarda
zikredilen 6rneklerde ¢ok karmasik durumlar ortaya ¢ikmistir. Zira ibn Melek ve
Baberti’nin ittifak ettikleri konularda, ikisinin beraber “et-Tuhfe” sahibi Muhammed
el-Erbili’ye kars1 dile getirdigi tenkidler, Ibn Melek’in Baberti’ye itirazlar1 seklinde
yorumlanmastir.

111 Bkz. Muhammed Enes Ercan, [bni Melek ve Mebdriku’I-Ezhdr Serhu Mesdriki’l-Envar Adh
Eseri (Istanbul: Istanbul Universitesi, Sosyal Bilimler Enstitiisii, Yiiksek Lisans Tezi, 2018),
55-63; Koca, “Ibn Melek’in Mebariku’l-Ezhar Serhu Mesariki’l-Envar’indaki Serh Yontemi
ve Eserin Hadis Serh Literatiiriindeki Yeri”, 17, 29.

601



darulfunun ilahiyat 35/2

Baberti’nin Megdriku l-envdr serhinin isminin Tuhfetii’l-ebrdr olmadigini
gosteren onemli bulgulardan biri de, serhin yazma niishalaridir. Zira Baberti’nin
serhinin yazma niishalarmin ferag kayitlarinin higbirinde Tuhfetii’l-ebrdr ismi
bulunmamaktadir. Tiirkiye Yazma Eserler Kurumu’nda bulunan altmistan fazla
yazma eserin yirmi tanesinin ferag kaydinda, cogunlugu birinci cilt olmak iizere,
“el-Isrdk fi Serhi Megariki 'l-envdr” ismi tesbit edilmistir. Yazma eserler tam olarak
incelenmedigi igin birinci cildin sonundaki “el-Isrdk fi Serhi Mesariki’l-envar” ismi
gbzden kagirilmigtir. Diger taraftan arastirmacilar birkag niishanin ikinci cildinin
ferag kaydinda ve az da olsa bazi yazma eserlerin zahriyesindeki “el-Isrdk fi Serhi
Mesdriki’l-envdr” isminden de tegafiil gostermislerdir. Dolayisiyla bazi yazma
eserlerin ferag kayd ile zahriyelerinde zikredilen el-Isrdk fi Serhi Mesariki 'l-envar
isminin akademik literatiire girmemesi ve arastirmacilarin katalog ve fihristlere
itibar etmesi, ilmi tecessiisten uzak yaklagimlardir.

“Mesariku’l-envar ve Serhleri” konusunda yaptigimiz arastirmalarda, Mesdriku I
envdr’m ilk serhi olup, hadis serh literatiiriinde pek bilinmeyen Muhammed b. Omer
b. Alib. Omer b. el-Hasen b. Ilyas b. Bahtiyar b. el-Mukri’ el-Erbili’nin Tuhfetii 'I-
Ebrar fi Serhi Mesariki’[-envdr adli eseri tesbit edilmistir. Megdriku 'l-envdr’1
Sagani’den dinleyen, kiymetli niisha sahibi ravi ve eserin ilk sarihi Muhammed
el-Erbili, Buhari ve Miislim’den farklilik arz eden Mesdrik hadisleri, rivayet
farkliliklar1 ve miiellif niishast hakkinda 6nemli bilgiler vermistir. Sarihlerin
kendisinden miistagni kalamayacagi nitelikteki bu agiklamalar, Vecihiiddin Omer
el-Erzincani ve ibn Melek tarafindan referans alinmis, dogrudan veya dolayl olarak
el-Erbili’ye miiteallik agiklamalar iki sarihin serhinde ve bunlardan etkilenen
miielliflerin eserlerinde genis yer bulmustur.

Bu arastirmada, yazma eserlerin ferag kayitlari iizerinden Baberti’nin Mesdriku I
envdr serhinin dzgiin isminin “el-Isrdk fi Serhi Mesdriki’l-envdr” oldugu tesbit
edilmis, ayrica miiellifin iki farkli eserinde bu serhine yaptig1 “el-Israk” atiflari ile
bu ismin dogrulugu teyit edilmistir. Diger taraftan Megsdriku l-envdr serhlerinde
varid olan “et-Tuhfe” formundaki atiflarin hatali olarak Baberti’ye nisbet edildigi
ve literatiir hatasinin son zamanlardaki akademik ¢aligmalarda tekrar edildigine
dikkat ¢ekilmistir. Serh yontemi ve izahlar1 agisindan sonraki sarihleri 6nemli
oranda etkileyen, fakat miiellifi ve serhinin bilinmemesinden dolay1 kendisine
yapilan atiflar tesbit edilemeyen Megsdriku l-envdr’in ilk sarihi Muhammed el-
Erbili’nin Tuhfetii’l-ebrar adl1 eseri tanitilmig ve serh literatiiriine miitevazi bir
katki sunulmaya ¢aligilmigtir.
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ARASTIRMA NOTU / RESEARCH NOTE

Osmanli Fetva Literatiiriinde Aidiyete iliskin Bir Tashih: Fetava-yi
Ali Efendi’nin Kisa Bir Versiyonu Olarak “Fetava-yi1 Karagelebizade”

A Correction of Attribution in Ottoman Fatwa Literature: “Fatawa-i Karagelebizade”
as a Short Version of Fatawa-i Ali Efendi

Muharrem Midilli’

Giris

Stileymaniye Kiitiiphanesi, Sehit Ali Pasa Koleksiyonu’nda yer alan 01048-001 numarali
mecmuanin ismi, zahriyesinde ve i¢ kapaginda Fetava-y1 Karagelebizade olarak yazilmistir.
Mecmua, Tiirkiye Yazma Eserler Kurumu Bagkanligi, Yazma Eserler Veritabani’na el-Fetdva
ismiyle kaydedilmis ve Seyhiilislam Karagelebizade Abdiilaziz Efendi’ye (61. 1068/1658)
nispet edilmistir." Tiirkiye Diyanet Vakfi Islam Ansiklopedisi’nde “Karagelebizade
Abdiilaziz Efendi” maddesini yazan Nevzat Kaya, Seyhiilislam’in eserlerini siraladiktan
sonra “Fetvalarinin Fetdava adiyla toplandigi da bilinmektedir” ifadesini kullanmakta® ve
Zeyl-i Ravzatii’'l-ebrar iizerine yaptig1 calismanin girisinde “Aziz Efendi’nin fetvalarinin
toplandig bir kitaptir” diyerek yukaridaki mecmuaya atifta bulunmaktadir.® Siikrii Ozen
“Osmanli Donemi Fetva Literatiirii” isimli makalesinde bu bilgilere referansla Fetdva-
vt Karagelebizdde’yi Seyhiilislam monograflart baslig altinda Abdiilaziz Efendi’yle
iliskilendirmektedir.* Osmanli fetvalarini veri kaynagi olarak kullanan bazi ¢aligmalarda
s0z konusu mecmua ve igerdigi fetvalar, literatiirdeki bu bilgiden hareketle Abdiilaziz

1 Tirkiye Yazma Eserler Kurumu Baskanlig1 (TYEKB), “Yazma Eserler Veritaban1” (Erisim 29 Eyliil
2024).

2 Nevzat Kaya, “Karacelebizade Abdiilaziz Efendi”, Tiirkiye Diyanet Vakfi Islam Ansiklopedisi (Istanbul:
TDV Yayinlari, 2001), 24/383.
Ravzatii’l-Ebrar Zeyli (Tahlil ve Metin), haz. Nevzat Kaya (Tiirk Tarih Kurumu, 2003), s. xxxiii.

4 Siikrii Ozen, “Osmanli Dénemi Fetva Literatiirii”, Tiirkive Arastirmalart Literatiir Dergisi 3/5 (2005),
297.

* Corresponding Author: Muharrem Midilli (Dog. Dr.), Muharrem Midilli, istanbul Universitesi, islam Tetkikleri Enstitiisi, istanbul, Tiirkiye.
E-posta: muharrem.midilli@istanbul.edu.tr ORCID: 0000-0002-4502-3447
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Efendi’ye nispet edilmistir.’ Bir aragtirma kapsaminda Osmanli miiftiilerinin aile
hukukuna iliskin fetvalarini art zamanli olarak incelerken Fetdvad-yi Karagelebizdde
isimli mecmuada yer alan fetvalari tamamimin Fetdva-y: Ali Efendi’nin yazma
ve matbu niishalarinda aynen ya da 6nemsiz degisikliklerle yer aldigini farkettim.
Acaba Abdiilaziz Efendi’nin fetvalar1 kendisinden daha sonra seyhiilislam olan
(1. 1084/1674-1097/1686, 2. 1103/1692) Catalcal1 Ali Efendi’nin (1. 1103/1692)
Fetdva’sima mi dahil edilmisti? Ya da Fetdva-yi Karagelebizdde gergekte Ali
Efendi’nin fetvalarini igeren bir mecmua olup yanlislikla Abdiilaziz Efendi’ye
mi nispet edilmisti? Osmanli fetva literatiiriinde her iki durumun 6rneklerine de
rastlanmaktadir.® Bu arastirma notunda, Fetdva-yi Karagelebizade isimli mecmua
Fetdvd-y1 Ali Efendi’nin yazma ve matbu niishalariyla karsilastiriimakta ve elde
edilen verilerden hareketle ikinci ihtimalin dogru oldugu sonucuna varilmaktadir.

Fetivi-y1 Karagelebizide isimli Mecmuanin Genel Ozellikleri

Fetavd-y1 Karagelebizade, toplamda {i¢ eser ihtiva eden 1048 numarali yazmanin
ilk sirasinda yer alan bir fetva mecmuasidir. Yazmanin i¢ kapagina yapistirilmis olan
uzun dikdortgen bir kagidin iistline mecmuanin konusu (fi ’/-fikh), ismi (Fetava-
vi Karagelebizdde), fiziksel 6zellikleri (29 satir vs.) ve sahibi (min-kiitiibi 'I-fakir
Ali gufira leh) not edilmistir. Bir sonraki yapragin sol iist kdsesinde temelliik
kaydi vardir. Kayda gore yazma Abdullah el-Kadi tarafindan temelliik edilmistir.
Sonraki iki sayfada fihrist bulunur. Fihrist klasik fikih sistematigine uygun olarak
Kitabii t-tahdre ile baslar ve Kitabii’l-ferdiz’le sona erer. EK-1’de gortildiigi tizere
zahriyenin {list kisminda yazmanin icerdigi eserler; Fetava-y: Karagelebizdde, Risdle
fitaarruzi’l-beyyindt ve Risdle fi nizami’l-alem olarak belirtilmistir. Son iki eserin
altina miuellifleri sirasiyla es-Seyyid Abdurrahman es-sehir bi-Hisali ve Kafi el-
Akhisari seklinde kaydedilmistir. Fetdva-y1 Karagelebizdde ismini tagryan mecmua,

5 Bk. Muharrem Midilli, “Osmanli Toplumunda Evlilik i¢i Siddetin Fetvalara Yanstyan Suretleri
ve Miiftiilerin Lazim Gérdiigii Miieyyideler”, Islam Hukuku Arastirmalart Dergisi, 38 (2021),
129-59; a.mlf. Aile, Hukuki Hayat ve Seyhiilislam -Osmanl Aile Hukuku Uzerine 1001 Fetva-
(Fecr Yayinlari, 2023).

6  Fetdva-yi Abdiirrahim, Seyhiilislam Minkarizade Yahya Efendi’nin fetvalarinin 6nemli bir kismini
icermektedir. Ornegin Fetdvd-y: Minkarizide nin fi mesdili’l-mehr baghginda yer alan 83 fetvadan
cogu Fetava-y1 Abdiirrahim’in mehir babinda bulunan 157 fetva arasinda yer almaktadir. Krs.
Menteszade Abdiirrahim Efendi, Fetdvd-y1 Abdiirrahim (Darii’t-T1ibaati’l-Ma‘mire, 1243), 186-
203; Minkarizade Yahya Efendi, Fetdvd-y: Minkdrizide (Ankara Universitesi [lahiyat Fakiiltesi
Kiitiiphanesi, Yazma Eserler, 0854), 87b-95b. Ote yandan Fetdvd-y1 Ali Efendi’nin Bursa Inebey
Kiitiiphanesi, 3951 numarada kayitli bir niishasinin (1b-211b) serlevhasinda mecmuanin ismi
“Kitab Fetava-y1 Ebissulid Efendi” olarak yazilmistir. Oysa mecmuadaki fetvalar Ali Efendi’ye
aittir. Bu durum kiitiiphane gorevlilerinin dikkatinden kagmamuistir. Tiirkiye Yazma Eserler
Kurumu Bagkanligi (TYEKB), “Yazma Eserler Veritabani1” (Erisim 29 Eyliil 2024).
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yazmanin 1b-169b varaklar1 arasinda yer alir. Mukaddimesi yoktur. Mecmua
dogrudan “Yaresi olup ma‘ziir olan Zeyd yaresini acip silip nesne akmaz iken abdest
alip akmadan mestlerini giyse mestleri iizerine mesh caiz olur mu? el-Cevab: Olur”
fetvasiyla baslar.” Sonunda ferag kaydi ve her hangi bir hatime aldmeti yer almaz.
Mecmua, son ana boliim olan Kitabii’I-ferdiz’in fi s-sinifi 'r-rabi baghigi altinda yer
alan “Mes’ele: Zeyd fevt olup babasinin li-ebeveyn &mmesi Hind’in ogullart Amr
ve Bekir ile Hind’in kiz1 Zeyneb’i ve babasinin li-ebeveyn ahar ammesi Hatice’nin
oglu Besir’i terk eylese kismet-i tereke nicedir? el-Cevab: Ciimlesi ‘li’z-zekeri
misli hazzi’l-iinseyeyn’ iktisam ederler” fetvasiyla sona erer.® EK-4’te goriildiigii
iizere fetva akisinin herhangi bir hatime alameti olmaksizin aniden kesilmesi ve
sonrasinda birakilan bosluklar Fetdvd-yi Karagelebizdde nin eksik bir niisha
oldugu izlenimi verir. Gergekten benzer niishalarin fi s-sinifi r-rabi bashiginda
genellikle daha fazla fetva vardir® ve sonlarinda araziye iliskin miistakil bir boltim
bulunur.'® Kayitlara gore yazmanin ikinci eseri olan Risdle fi taarruzi’l-beyyindt
(170b-173b) Ramazan 1098/Temmuz 1687 tarihinde kopyalanmis ve {igiincii eseri
olan Risdle fi nizami’l-alem (181b-185b) on sene sonra Cemaziyelevvel 1109/
Kasim 1697 tarihinde cem ve itmam edilmistir. Bu durumda yazmanin birinci eseri
daha erken tarihli olmalidir. Eger boyleyse istinsah tarihi Catalcali Ali Efendi’nin
ilk seyhiilislamlik yillarina (1084/1674-1097/1686) kadar geri gidebilir. Nitekim
Fetdvad-y1 Karagelebizade’nin tertibi ve fetvalariyla neredeyse ortiisen daha hacimli
bir niisha Ali Efendi hentiiz hayatta iken istinsah edilmistir."' Mecmua bu niishadan
daha 6nce meydana getirilmisse sonundaki eksiklik ve -asagida gosterilecegi
lizere- genel olarak daha kisa bir niisha olusu erken tarihli olmasiyla agiklanabilir.
Zaman i¢inde verilen/elde edilen yeni fetvalar mecmuanin sonraki niishalarina

7  Karagelebizade Abdiilaziz Efendi, Fetdva-y: Karagelebizade (Stilleymaniye Kiitiiphanesi, Sehit
Ali Paga, 01048-001), 1b.

8  Abdiilaziz Efendi, Fetdvd-yi1 Karagelebizdde (Sehit Ali Pasa, 01048-001), 169b.

9 Suniishanin fi s-sinifi 'r-rabi bashiginda daha az fetva vardir: Catalcali Ali Efendi, Fetdvd-yi Ali
Efendi (Milli Kiitiiphane, Ankara Adnan Okten {1 Halk Kiitiiphanesi, 06 Hk 1042), Ob-179a.

10 Su niishanin sonunda arazi hukukuna iligkin boliim yoktur: Catalcali Ali Efendi, Fetdavd-y1 Ali
Efendi (Nuruosmaniye Kiitiiphanesi, Nuruosmaniye, 02020), 0b-260a.

11 Catalcali Ali Efendi, Fetavd-yr Ali Efendi (Silleymaniye Kiitiiphanesi, Esad Efendi, 01065-
001), ist. Ramazan 1102/Mayis-Haziran 1691, miist. Abdiilbaki b. Hiiseyin, 1b-238a. Bu
arada Diyanet Islam Ansiklopedisi’ndeki “Fetava-y1 Ali Efendi” maddesinde Ali Efendi’nin
hayatinda istinsah edildigi belirtilen [(Cengiz Kallek, “Fetava-y1 Ali Efendi”, Tiirkiye Diyanet
Vakfi Islam Ansiklopedisi, (Istanbul: TDV Yayinlari, 1995), 12/438] niishalarin gercekte onun
vefatindan sonra istinsah edilmis oldugunu belirtmek gerekir. Niishalarmn istinsah tarihleri maddede
belirtildigi gibi 1100/1689 ve 1102/1691 degil, 1190/1776 ve 1160/1747 tarihleridir. Catalcali
Ali Efendi, Fetdvé-y1 Ali Efendi (Siileymaniye Kiitiiphanesi, [zmir, 251), 269b; Fetdvd-y1 Ali
Efendi (Stileymaniye Kiitliphanesi, Serez, 01113), 226b.
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eklenmistir. Bu takdirde niishanin eksik yerine erken vasfiyla nitelenmesi daha
dogru olur."”? Eger belirtilen niishadan daha sonra meydana getirilmisse muhtasar
ve sondan eksik bir niisha oldugu séylenecektir.'®

Fetavd-y1 Karagelebizdde isimli mecmuada 3562 tane fetva vardir. Mecmua 46
ana boliimden (kitab) olusur. Ayrica Bdbu 'I-lukata bab olarak isimlendirilmis olsa
da kendisinden 6nceki Kitabii s-siyer’den bagimsiz oldugu i¢in kitap konumundadir.
En fazla fetva iceren bes ana boliim sirastyla Kitdbii'l-vakf (315), Kitabii 'l-biiyu
(297), Kitabu'd-dava (286), Kitabii t-talak (284) ve Kitdbii 'n-nikah (209)’tir. En
az fetva iceren boliimler Kitabii’l-miisakdat (1), Babu’l-lukata (2) ve Kitabii's-
savm (3)’dir. Fetvalar Tiirkge olup me’sele-cevap seklinde formiile edilmistir.
“Mes’ele” kelimesi her fetvada kirmiz1 kalemle yazilmistir. Fetvalar talik ve rika
hareketleri gosteren talik kirmasi denebilecek bir yazi tiiriiyle kaleme alimuigtir.
EK-3’te gorildiigii tizere Kitabii’l-feraiz’in fi s-sinifi’l-evvel baghginda 2 fetva
zikredildikten sonra 10 satir kadar bosluk birakilmuis, fi 5-sinifi s-sani bashigi
tamamen atlanmus, fi s-sinifi s-salis basliginda 9 fetva zikredildiken sonra tekrar
daha biiyiik bir bosluk birakilmistir. Fetavd-yi Ali Efendi’nin bir¢ok niishasinda
ayni yerlerde birakilmis benzer bosluklara rastlanmaktadir.'* Sayfa kenarlarinin
cogunda -EK-2"de goriildiigii tizere- niikul ve/veya fetvalardan olusan notlar bulunur.
Kenar notlarinin farkli yaz tiirlerine sahip olmasi niishanin olusumunda birden
cok kisinin rol oynadigina isaret eder. ilk sayfanin kenarinda “minhu” (ondan)
ifadesiyle Ali Efendi’nin fetvalari nakledilmistir."* Boyle fetvalara mecmuanin bagka
yerlerinde de rastlanir.'® Orijinal surette kopyalanmis olan bazi kenar fetvalarinin
imza boliimlerinde Ebiissutid, Ali ve Abdullah isimleri dikkat ¢eker.!” Fetvalardan

12 Fetava-y1 Ali Efendi’nin 7 Rebitilevvel 1118/19 Haziran 1706 tarihinde Ali b. Pir Ali tarafindan
istinsah edilmis ¢ok daha kisa bir niishasi i¢in bk. Corum Hasan Pasa Kiitiiphanesi, 6711,
1b-344b.

13 Nitekim Fetdva-yi Ali Efendi’nin Saban 1139 (Mart-Nisan 1727) tarihinde Salih b. Abdiilbaki
tarafindan istinsah edilmis olan ve Fetdva-yi Karagelebizdde isimli mecmuaya benzeyen bir
niishast Muhtasar-1 Fetava-yi1 Ali Efendi olarak isimlendirilmistir (Manisa Kiitiiphanesi, Akhisar
Zeynelzade Kitapligi, 1419, 1b-224b).

14 Catalcali Ali Efendi, Fetdvd-yi Ali Efendi (Nuruosmaniye Kiitiiphanesi, Nuruosmaniye, 02020),
257b, 258a; Fetava-yt Ali Efendi (Milli Kiitiiphane, Yazmalar Koleksiyonu, 06 Mil Yz B 862),
281a; Fetava-y1 Ali Efendi (Silleymaniye Kiitiiphanesi, Arslan Kaynardag, 00062), 256b; Fetdvd-
i Ali Efendi (Nuruosmaniye Kiitiiphanesi, Nuruosmaniye, 02013), 292b, 293a.

15 Abdiilaziz Efendi, Fetdvd-y1 Karagelebizdde (Sehit Ali Paga, 01048-001), 1b; Catalcali Ali
Efendi, Fetdvi-y1 Ali Efendi (Matbaa-i Amire, 1311), 1/4, 5.

16 Abdiilaziz Efendi, Fetdva-y1 Karagelebizade (Sehit Ali Paga, 01048-001), 15b, 37b, 61a.

17 Abdiilaziz Efendi, Fetdvd-y1 Karagelebizdde (Sehit Ali Pasa, 01048-001), 7a, 11a, 59b, 70a,
82a, 114b, 157a, 157b, 158b, 159b, 164a.
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birinin imza yerine “ve lehu” (bu da onundur) kelimesi yazilmistir.'® Kastedilen
kisi fetvanin sahibi olan Ali Efendi’dir.!° Bazi kenar fetvalari kime ait olduklarina
dair kayit icermez.?’ Metnin uzantis1 gibi de anlasilabilecek olan bu fetvalar Ali
Efendi’ye aittir.?! Goriiniise gore fetvalari ekleyen kisi mecmuadaki fetvalarin Ali
Efendi’ye ait oldugu kanisindadir.

Fetivi-y1 Karagelebizide 1simli Mecmuanin Fetivi-y1 Ali Efendi
ile Karsilastirilmasi

Kiitiiphanelerde Fetava-yi Ali Efendi’nin niishalar1 genellikle iki tertip {izere
bulunur. Birincisi Fetdva-yi Karagelebizade nin tertibi gibidir. Bu tertip iizere olan
niishalar genellikle Kitabii t-tahdre’nin “Yaresi olup ma‘zlr olan Zeyd yaresini agip
silip...” fetvasiyla baslar. Sonda arazi hukukuna iliskin fetvalar i¢eren bir boliim
vardir. Ana boliimler klasik fikih kitaplarinin sistematigine gore tertip edilmis
olmakla birlikte genellikle ayrintili alt baghiklara ayrilmamustir.?? Ikincisi ve daha
yeni olan1 Fetavd-y1 Ali Efendi’nin matbu niishasinin tertibidir. Yeni tertip niishalar
Kitabii t-tahdre’nin “Zeyd ciiniib iken zikir ve salat...” fetvasiyla baslar. Sonda
araziye iliskin fetvalar iceren bir boliim vardir. Ana boliimler klasik fikih kitaplarinin
sistematigine gore tertip edilmis ve ayrmtili alt bagliklara ayrilmistir.” Fetdvd-yt
Karagelebizade nin her iki tertip niishalarin erken versiyonlariyla ve matbu niisha
ile kargilagtirilmasi adiyetinin ve mahiyetinin anlagilmasi bakimindan 6nemlidir.

Fetava-y1 Karagelebizdade isimli mecmua, Fetdva-y1 Ali Efendi’nin birinci
tertip niishalariyla karsilastirildiginda ¢arpici benzerlikler ortaya ¢ikmaktadir.
Karsilastirma igin eldeki en erken istinsah tarihli niishay1 esas alalim. Bu niisha
Ali Efendi heniiz hayatta iken 1102/1691 tarihinde istinsah edilmistir. Siileymaniye
Kiitiiphanesi, Esad Efendi, 01065-001 numarada kayithidir. iginde 4076 fetva

18 Abdiilaziz Efendi, Fetdva-yi Karagelebizade (Sehit Ali Pasa, 01048-001), 145a.

19 Ali Efendi, Fetdva-yi Ali Efendi, 2/234.

20 Abdiilaziz Efendi, Fetdva-yi Karagelebizade (Sehit Ali Pasa, 01048-001), 14b, 70a.
21 Ali Efendi, Fetdva-y1 Ali Efendi, 1/27,70, 73, 323-324.

22 Birinci tertibin erken bazi drnekleri sunlardir: Catalcali Ali Efendi, Fetdva-y1 Ali Efendi
(Siileymaniye Kiitiiphanesi, Esad Efendi, 01065-001), ist. 1102/Mayis-Haziran 1691, 1b-238a;
Fetdva-y1 Ali Efendi (Milli Kiitiiphane, Ankara Adnan Okten {1 Halk Kiitiiphanesi, 06 Hk 1934)
ist. 1108, 1b-220a; Fetava-y1 Ali Efendi (Nuruosmaniye Kiitiiphanesi, Nuruosmaniye, 02020),
ist. Recep 111/Aralik-Ocak 1700-1, 0b-260a.

23 Ikinci tertibin erken bazi &rnekleri sunlardir: Catalcali Ali Efendi, Fetdvd-y: Ali Efendi (Atif
Efendi Kiitiiphanesi, Atif Efendi, 01143), ist. 10 Rebiiilevvel 1106/27 Aralik 1694, 1b-242a;
Fetdva-y1 Ali Efendi (Milli Kiitiiphane, Cankir1 il Halk Kiitiiphanesi, 18 Hk 248), ist. Rebiiilahir
1114/ Agustos-Eyliil 1702, 0b-252a; Fetavd-y1 Ali Efendi (Siileymaniye Kiitiiphaensi, Esad
Efendi, 01082), ist. Cemaziyelahir 1114/Kasim 1702, 0b-204a.
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bulunur. Fetva sayisi Fetavd-yi1 Karagelebizdde’den 514 fazladir. Her iki niisha
da “Yaresi olup ma‘ziir olan Zeyd yaresini agip silip...” fetvasiyla baglar ve ayni
fetvalarla devam eder. Niishalarin ana boliimleri basindan sonuna kadar neredeyse
aynidir. Sadece 01065-001°de Babii’l-lukata baslhig1 daha dogru bir yaklasimla
Kitabii’l-lukata olarak yazildig1 ve Kitabii’l-hacr ve’l-me zin ikiye boliindiigii
i¢in Fetdva-yi1 Karagelebizade’deki 46 kitaba karsilik 48 kitap bulunur. Ayrica
01065-001’in sonuna fi ma yeteallaku bi’l-ardzi baslikli bir bolim eklenmistir.
Niishalarin genel sistematigi hemen hemen birbiriyle ortisiir. Yalmz Fetavd-y:
Karacelebizdde’nin ana boliimlerinde genellikle daha az fetva vardir. Bu durum
Kitabii’l-kaza (32/84), Kitabii’s-sahddet (123/250) ve Kitabii’l-vekdlet (82/152)
gibi boliimlerde acikca fark edilir. Ote yandan bazi boliimlerde fetva sayilari esittir.
Hatta Fetdva-y1 Karagelebizade’nin Kitabii’l-hudid (130-150), Kitabii’d-diydt
(162-171) ve diger birkag boliimiinde fetva sayisi daha fazladir. Niishalardaki
fetvalar belli bir boliim 6rneginde karsilastirildiginda benzerlikler daha belirgin
hale gelir. Nitekim Fetavd-y: Karagelebizade’nin mehir babinda yer alan 52 fetva,
kelimesi kelimesine 01065-001teki 55 fetva arasinda bulunur. Sadece bir fetvada
iki kelimelik ziyade vardir** ve bir digerinde es anlamli kelimeler kullanilmistir.”
[1k niishada miistakil mehir babinda yer alan fetvalar ikincisinde Babii I-veli ve 'I-
kiifv baghiginda zikredilmis olsa da dizilis hemen hemen aynidir. Bu karsilastirma
Fetava-y1 Karagelebizade nin, Fetavd-yr Ali Efendi’nin erken niishalarindan biri
olan 01065-001’in daha kisa bir versiyonu oldugunu gostermektedir.

Fetdvad-y1 Karagelebizdde isimli mecmua Fetdvd-y1 Ali Efendi’nin ikinci tertip
niishalaryla karsilastirildiginda benzerlikler azalmakla birlikte dikkat ¢ekicidir.
Karsilagtirma i¢in sonlarinda Ali Efendi’nin vefatindan 5 ay kadar sonra; 8 Muharrem
1104/19 Eyliil 1692 tarihinde cem ve tertip edildigi belirtilen niishalardan birini
esas alalim. Esas alinan niisha Nuruosmaniye Kiitiiphanesi, 02016 numarada
kayithdir. 4208 fetva icerir. Fetva sayis1 Fetavd-y1 Karagelebizdde’den 646 kadar
fazladir. Iki niishanin ana boliimleri genel olarak ortiismekle birlikte bazi farkliliklar
s0z konusudur. Ezciimle Fetdvd-y1 Karagelebizdde’de Babu'l-lukata ve Babu s-
sarf olarak gecen boliimler 02016°da sirastyla Kitabii'l-lukata ve Kitabii s-sarf
olarak zikredilmistir. Kitabii 'I-hacr ve ’l-me zin iki ayr1 bolime ayrilmistir. Ayrica
02016°de fazlalik olarak Kitabii s-sayd ve 'z-zebdih, Kitabii'l-esribe, Kitabii s-siirb
ve Kitabii’l-hitan bolimleri bulunmaktadir. Bu farkliliklar sebebiyle Fetdvd-yt
Karagelebizade’ de yer alan 46 ana boliime karsilik 02016°da 52 ana boliim bulunur.

24 “Amr’m olmakla/Amr’in yedinde mevcid olmakla”. Ali Efendi, Fetava-yi Ali Efendi (Esad
Efendi, 01065-001), 16b; Abdiilaziz Efendi, Fetdva-yi1 Karagelebizdde (Sehit Ali Pasa, 01048-
001), 11b.

25 “merkimeyi/mezbireyi”. Abdiillaziz Efendi, Fetdva-y1 Karagelebizade (Sehit Ali Pasa, 01048-
001), 11a; Ali Efendi, Fetdvd-y1 Ali Efendi (Esad Efendi, 01065-001), 15b.
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Fetavd-y1 Karagelebizdde’nin ana boliimleri 02016°nin ana boliimlerinden genellikle
daha az fetva icerir. Bu durum Kitabii l-kazd (32/85), Kitabii’s-sahddet (123/240)
ve Kitabii’l-vekalet (82/149) gibi ana boliimlerde bir hayli barizdir. Bazi boliimlerde
fetva sayilar esittir. Hattta Fetava-y: Karagelebizdde nin Kitabii’l-hudid (150-120),
Kitabii’l-biiyu (297-271), Kitabii’l-vesayd (203-182) ve diger birkag boliimiinde
diger niishaya gore daha ¢ok fetva vardir. Boliim iclerinde fetvalarin sayilart ve
tertipleri genellikle farklidir. Nitekim Fetdva-y1 Karagelebizade nin mehir babi
52 fetva igerir ve alt bagliklara ayrilmaz. 02016’in mehir babi ise 60 fetva ihtiva
eder ve 3 nev’'un dhar ve 1 el-ihtilaf fi’l-mehr olmak {lizere 4 alt basliga ayrilir.
Tertip farki boliim i¢indeki fetvalarin dizilisini de etkilemistir. Dizilisteki farkliliga
ragmen Fetdva-y1 Karagelebizdde nin mehir babinda yer alan 52 fetvanin 50’si
aynen ya da 6nemsiz farkliliklarla birlikte 02016’da vardir. Bunlarin 6nemli bir
kismi kelimesi kelimesine aynidir. Digerleri arasinda ziyade ve eksikler,? takdim ve
tehirler”” ve es anlamli farkli kelimeler®® gézlemlenir. Diger bazilarinda ciimlelerin
fakli sekilde baglandig1,?’ cevaba tamamlayici ifade eklendigi*® ve ayni meselelere
es anlamli farkli cevaplar verildigi®! goriiliir. Denilebilir ki Fetdvd-yi1 Ali Efendi’nin
ikinci tertip nlishalarindan biri olan 02016, Fetava-y: Karagelebizade nin yeniden
diizenlenmis daha uzun bir versiyonudur.

Fetava-y1 Ali Efendi’nin matbu niishasi, 02016 numarali mecmua ile tertip,
hacim ve fetva fomiilleri y6niinden biiyiik 6l¢tide ortiismektedir.3? Bu nedenle

26 “ziiyaf akgenin altin ya giimiigten/zilyGf ak¢enin yevm-i kesadda altin ya giimiisten”. Abdiilaziz
Efendi, Fetdva-y1 Karagelebizade (Sehit Ali Pasa, 01048-001), 12a; Fetdva-y1 Ali Efendi
(Nuruosmaniye, 02016), 15b.

27 “Hind’e mehr-i muaccel ndmina/ mehr-i muaccel namina Hind’e”. Abdiilaziz Efendi, Fetava-y:
Karacgelebizdade (Sehit Ali Pasa, 01048-001), 11a; Fetavd-y1 Ali Efendi (Nuruosmaniye, 02016),
14b.

28 “esya-i merkiime/esvab-1 mezblre”. Abdiilaziz Efendi, Fetdvd-yi1 Karacelebizdde (Sehit Ali
Pasa, 01048-001), 11a; Fetdva-yi Ali Efendi (Nuruosmaniye, 02016), 13b.

29 “sabit olup/sabit oldukda”. Abdiilaziz Efendi, Fetdva-y1 Karagelebizade (Sehit Ali Paga, 01048-
001), 10a; Fetava-y1 Ali Efendi (Nuruosmaniye, 02016), 14a.

30 “Mehr-i misil/Mehr-i misil alir”. Abdiilaziz Efendi, Fetdva-y1 Karagelebizade (Sehit Ali Pasa,
01048-001), 9b; Fetavd-y1 Ali Efendi (Nuruosmaniye, 02016), 13a.

31 “Mehr-i misil ile miisemmayi tecaviiz eylemez/Mehr-i misil ile miisemmadan ekallini alir”.
Abdiilaziz Efendi, Fetdvd-y1 Karagelebizdde (Sehit Ali Pasa, 01048-001), 10a; Fetavd-yt Ali
Efendi (Nuruosmaniye, 02016), 14a.

32 02016 ve matbu niishanin ana boliimleri neredeyse aynidir. Ana bolimlerin icerdigi fetva
sayilar1 ve metinleri de birbirine olduk¢a yakindir. Bu durum niishalarin her hangi bir boliimi
karsilastirildiginda hemen farkedilebilir. Mesela 02016°nin mehir babindaki 60 fetva aynen ya
da dnemsiz farkiliklarla matbu niishanin ayni babindaki 62 fetva arasinda bulunur. Fetvalar her
iki niishada da ayni1 alt bagliklara dagitilmistir.
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02016 hakkinda sdylenen seylerin ¢ogu matbu niisha hakkinda da gegerlidir. Matbu
niishada bir sayima gore 4412 fetva bulunur.*®* Buna gore matbu niishadaki fetvalar
Fetava-y1 Karagelebizdde’ dekilerden 850 kadar fazladir. Zaman i¢inde daha fazla
Ali Efendi fetvasinin elde edildigi aciktir. Niishalarin ana boliimleri genellikle
ortligmekte birlikte aralarinda baz1 farkliliklar vardir: Fetdva-yi Karagelebizade’de
Kitabii'l-mekatib, Babu’l-lukata ve Babu s-sarf olarak gegen bodliimler matbu
niishada sirasiyla Fasliin fi’l-mekatib, Kitabii’l-lukata ve Kitabii s-sarf olarak
zikredilmistir. Kitabii’l-hacr ve ’l-me ’zun iki ayr1 boliim olarak yazilmistir. Matbu
niishada fazlalik olarak Kitabii’l-muddyenat, Kitabii s-sayd ve z-zebaih, Kitabii’l-
esribe, Kitabii s-stirb ve Kitabii 'l-hitan boltimleri bulunur. Bu farkliliklar sebebiyle
Fetava-y1 Karagelebizdde’de yer alan 46 ana boliime karsilik matbu niishada 53
ana bolim vardir. Fetdva-yr Karagelebizade nin ana boliimleri matbu niishanin
ana boliimlerinden genellikle daha az fetva icerir. Bu durum alt boliimler igin de
gecerlidir. Nitekim Fetdvad-yt Karagelebizdde’nin mehir babinda 52 fetva varken
matbu niishanin mehir babinda 62 fetva vardir. Bablarin tertipleri de farklidar. i1k
niishanin mehir babinda herhangi bir alt baslik bulunmaz. Matbu niishanin mehir
babi ise belli temalara gore 4 alt basliga ayrilmistir. Bu tertip farki fetvalarin
boliim i¢indeki dizilisini de etkilemistir. Dizilisteki farkliliga ragmen Fetava-
vt Karagelebizdde’nin mehir babindaki 52 fetvadan 51’1 aynen ya da 6nemsiz
farkliliklarla matbu niishada bulunur.** Fetvalarin yaklasik yarisi kelimesi kelimesine
aynidir. Digerleri arasinda 6nemsiz kelime ve ifade farkliliklar1 gézlemlenir. Kisaca
Fetavd-y1 Ali Efendi’nin matbu niishasi, Fetdva-yi Karagelebizdde isimli mecmuanin
yeniden tertip edilmis ve yeni fetvalar eklenmis bir versiyonu goriiniimiindedir.

Sonug¢

Yukaridaki karsilastima Fetdva-y: Karagelebizdde isimli mecmuanin Fetdvad-yi
Ali Efendi’nin nispeten kisa versiyonlarindan biri oldugunu gostermektedir. Mecmua
anlagilamayan bir nedenle Seyhiilislam Karagelebizade Abdiilaziz Efendi’ye nispet
edilmistir. Kim oldugu bilinmeyen bir kisi tarafindan mecmuanin zahriyesine
kaydedilen Fetdva-yi1 Karagelebizdde ismi, muhtemelen bir kiitiiphane gorevlisi
tarafindan i¢ kapaga yapistirilan bilgi notuna eklenmistir. Bu bilgi yeterince tahkik

33 Kallek, “Fetava-y1 Ali Efendi”, 12/438.

34 Krs. Ali Efendi, Fetdvd-y1 Ali Efendi, 1/46; Abdiilaziz Efendi, Fetdvd-y: Karagelebizade (Sehit
Ali Pasa, 01048-001), 12a-b. Bunlardan biri matbu nlishanin mehir babinda degil, kdlenin nikahi
babinda zikredilmistir. “Mes’ele: Zeyd’in kulu Amr Hind’i Zeyd’in izniyle su kadar ak¢e mehir
tesmiyesiyle tezevviic ettikten sonra Amr fevt olsa Hind Zeyd’e miicerred Amr kulun olmakla
mehrimi malindan bana eda eyle demeye kadire olur mu? el-Cevab: Olmaz. Abdiilaziz Efendi,
Fetdvd-y1 Karagelebizade (Sehit Ali Paga, 01048-001), 11b; Ali Efendi, Fetava-y1 Ali Efendi,
1/32.
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edilmeden kiitiiphane veri tabanlarina aktarilmig ve literatiirde kullanilmstir.
Fetava-y1 Karagelebizdde ile Fetdavd-yr Ali Efendi’nin 6zellikle birinci tertip
niishalar1 arasindaki ¢arpici benzerlikler gozden kagmistir. Mecmua, Fetava-yr Ali
Efendi’nin matbu niishalarindan farkli bir tertibe sahip oldugu icin ilk bakista baska
bir seyhiilislama ait sanilmis olabilir. Fakat diger seyhiilislimlar arasindan neden
Karagalebizade Abdiilaziz Efendi’nin tercih edildigi hususunda fikir yiiriitmek
zordur. Zira mecmuanin i¢inde fetvalarin Abdiilaziz Efendi’ye ait oldugunu
gosteren ya da ima eden herhangi bir isaret bulunmaz. Kiitiiphane veri tabanlarinda
Abdiilaziz Efendi’ye nispet edilen ikinci bir fetva mecmuasina da rastlanmamustir.
Zaten siyasetle ¢cok fazla mesgul olan ve cogu zaman isyancilar arasinda dolasan®
Seyhiilislam’in, 4 ay kadar siiren kisa miiddetinde*® verdigi fetvalarin biiyiik bir
mecmua olusturacak yekuna ulasmasi beklenemezdi. Bu bakimdan Abdiilaziz
Efendi, dogru bir tercih degildir. Aslinda Fetdvd-y1 Karagelebizdde genel sistematik,
fetvalarin dizilisi ve formiiller yoniinden Fetdva-yi Ali Efendi’ye benzemenin
yaninda aidiyete delalet eden isaretler de igerir: Kenarlardaki bazi fetvalarin
sonlarina daha 6nce higbir isim zikredilmeden “minhu” (ondan) ve “ve lehu” (bu da
onundur) ifadeleri getirilmistir. Fetvalar Ali Efendi’ye aittir. Fetvalar1 ekleyen kisi
mecmuadaki fetvalarin Ali Efendi’ye ait oldugundan haberdardir. Seyhiilislam’in
kenarlara metnin bir uzantis1 gibi eklenen diger bazi fetvalar: da metindeki fetvalarin
aidiyeti hakkinda fikir vermektedir. Yine Kitabii l-feraiz’ de birakilan bosluklarin
benzerlerine Fetavd-yt Ali Efendi’nin birgok niishasinda rastlanmasi ayni aileden
olduklaria isaret etmektedir. Fetava-yi Karagelebizdde ile Fetava-yi Ali Efendi’nin
ozellikle birinci tertip niishalar1 arasindaki agik benzerliklerin fark edilememesi
bu isaretlerin de gdzden kagirilmasina neden olmus gortinmektedir.
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EK-1: Fetava-y1 Karagelebizade isimli mecmuanin zahriyesi.
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EK-2: Fetava-y1 Karagelebizade isimli mecmuanin ilk sayfalari.
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EK-3: Fetava-y1 Karagelebizade isimli mecmuanin 168b-169a sayfalarinda
bulunan ve Fetava-y1 Ali Efendi’nin bir¢ok niishasinda gériilen bosluklar.
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EK-4: Fetava-y1 Karagelebizade isimli mecmuanin son sayfasi (169b).
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Hanefi mezhebinin telif ve meseleleri ele alis seklinin Islam hukukunun tesisinde ne denli
tesiri oldugu fikih tarihi ile ilgili calismalarda sikg¢a ele alinan bir husustur. Bu baglamda,
ozellikle Maliki mezhebinde ilk telif tiirlerinin ortaya ¢ikisinda Imam Muhammed’in (5.
189/805) talebesi Nisaburlu fakih Esed b. Furat (6. 213/828) tarafindan telif edilen e/-
Esediyye oldukga kritik bir konumdadir. Esed, Imam Muhammed es-Seybani disinda birgok
alimden ders almus bir fakihtir. Hocast Seybani ile iliskisi yaninda, 6zellikle Imam Malik ten
(6. 179/795) ders almis olmasi ve el-Esediyye kitabinda ele aldig1 konular, Hanefi ve Maliki
mezhep tarihleri agisindan biiylik bir 6nem arz etmektedir. Cilinkii Esed, hayatinin farkl
donemlerinde muhtelif fikih goriislerine meyletmis ve nihayetinde hangisinde karar kildig1
astrlardir tartisma ve merak konusu olmustur. Bu ilginin hakli sebeplerinden biri Esed’in
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telifleriyle Hanefilik ile Malikilik arasinda bir koprii vazifesi gormiis olmasidir.
Clinki{i hem Irak hem de Medine fikhina vakif olan Esed, fikhin miistakil basliklar/
kitaplar halinde zapt edilmesinde oncii bir konumda oldugu bilinen Ebii Hanife (0.
150/767) ve talebelerinin telif yontemini esas alarak, Maliki fikhinin en temel fikih
eserlerinin sekillenmesine ilk elden tesir etmis bir isimdir. Ancak bu zamana kadar
zikredilen etkinin her iki mezhebin goriislerinin mukayese edildigi el-Esediyye ile
sinirli oldugu sanilmaktaydi. Heniiz giin yiiziine ¢ikan e/-A4s/ niishalarinin Esed b.
Furat’a ait rivayetleri ise Esed’in hayatinin ilerleyen dénemlerinde de Hanefilige
ve bu mezhebin yayilmasina gosterdigi ¢aba dolayisiyla Kuzey Afrika’da H. 2. ve
3. asirda Hanefiligin en az Malikilik kadar yaygin olduguna dair tarihi rivayetleri
teyit etmektedir. Bunun yaninda e/-4s/’1n giiniimiize ulagan niishalarinin ¢cogunun
miiteahhir doneme ait olmasi dolayisiyla telifinin ya da tertibinin otantikligine dair
bazi siipheleri ortadan kaldiracak mahiyette olmasi bu ¢aligmanin degerini bir kat
daha artirmaktadir.

Necmeddin el-Hentati tarafindan kesfedilerek tahkikli nesri yapilan el-Fikhu 'l
Hanefi bi-Ifiikiyye fi 'l-karni 3 h./9 m. Rivdyetii Esed b. Furdt li-Kitabi 'I-Asl isimli
calismada, e/-Esediyye’nin bir pargasi olarak kayitlara gegen fakat incelendiginde
aslinda iImam Muhammed’in e/-As! kitabmin boliimleri oldugu anlasilan yazmalar
lizerinden Kuzey Afrika’da H. 3. asirda Hanefiligin seyri tahlil edilmistir.

el-Esediyye’nin giiniimiize ulagtig1 diisiiniilen, Kayrevan-Rakkadiyye Yazma
Eserler Kiitiiphanesi’ndeki yazmalari; Kitdbii s-salat, Kitabii'l-itk ve t-tedbir ve
Kitabii t-sirkat ve kat ‘i t-tarik bolimleri ile sinirlidir. Muhakkik tarafindan yapilan
incelemede ise aslinda bu yazmalarin el-Esediyye degil Seybani’nin Kitabu 'l
Asl’1inin bazi boliimlerine ait yazmalar oldugu tespit edilmistir. H. 3. ve 4. asra
tarihlenen bu yazmalar aradan gegen uzun zaman sebebiyle yipranmistir ve bazi
boliimlerindeki eksiklikler dolayistyla bir¢ok okuma giicliigiiyle kars1 karsiyadir.

Namaz kitabimin istinsah edildigi yilin ve nakleden alimin tespitine dair bir
bilgiye rastlanamamistir. Ciinkii bu boliim, namaz kitabindan basi ve sonu eksik
bir pargadan ibarettir. Dolayisiyla sema ve temelliik kayitlart mevcut olmadigindan
niishanin istinsah tarihi tespit edilememistir. Ancak bu niishanin goriintii olarak
digerlerine benzemesinden ve yazmanin fiziki malzemesinin ve hattinin sekli diger
niishalarla ortiistigiinden digerleri kadar eski bir niisha oldugu sdylenebilir. Bu
kitapta namaza ait sadece bes boliim mevcuttur: Istihize, cenazenin yikanmasi, kiisuf
namazi, istiskd ve Mekke’de namaz. Aslinda ayni kiitliphanede namaz kitabina ait
bir bagka yazma parg¢as1 daha mevcuttur. Fakat muhakkik sadece bu iki varaklik
boliimiin tahkikini yapmakla yetinmistir. Clinkii diger par¢a Clément Salah isimli
arastirmaci tarafindan “Le madhab hanafite d’Ifriqiya (Ile -IVe/VIlle -Xe siecle) :
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Asad b. al-Furat (m. 213/828) et la transmission du Kitab al-asl d’al-Sayban (m.
189/805)” isimli makalede incelenmistir.

Devaminda gelen Kitabii 'l-itk ve t-tedbir yani kdlelik ahkamu ile ilgili boliimiin
ise kitabin ravisi tarafindan Esed b. Furat’in orijinal niishasina mukabele edildigi
goriilmektedir. Bununla birlikte ravinin ismi tasrih edilmemistir. Kitabin sahibi
olarak kaydedilen alim olan Muhammed b. Ahmed Ebu’l-Arab’in vefat tarihinin
H. 333/M. 944 oldugu bilinmektedir. Boylece ilgili boliimiin en geg H. 4. asrin ilk
ceyreginde, muhtemelen Esed b. Furat’in el-A4sl rivayetini elde eden talebelerinden
birisi lizerinden temin edildigi anlagilmaktadir. Diger yandan kitabin basinda
Esed’den bu kitabr isiten kisiye ait tek bilgi olarak Ahmed isminin yer almasi ve
hirsizlikla ilgili boliimiin basinda da Ahmed b. Muhammed isimli bir ravi olmasindan
yola ¢ikan muhakkik bu asirda yasayan ayn1 isme sahip {i¢ alimin vefat tarihlerini
tespit etmeye calismistir. Buna gore; eger hirsizlikla ilgili boliimiin sema kaydi ile
kolelik bolimiiniin sema kayd1 ayni1 kisiye ait ise bu niishalarin istinsah tarihinin
H 3. asra tarihlenmesi miimkiindiir. Kanaatimizce bu uzak bir ihtimal degildir.
Zira her iki niishanin kagidimin fiziki 6zellikleri ve yazim sekli, ayn1 kalemden
¢iktigini diisiindiirmektedir. Bu kisim kdlelik ahkamiyla ilgili toplam on bir babdan
olusmaktadir.

Kitabii s-sirkat ve kat’u t-tarik boliimii yani hirsizlik ve yol kesme suglariyla
ilgili boliimde ise H. 278/M. 891 ve H. 300/ M. 912 yillarna ait iki adet sema
kaydi1 vardir ve kitabin sahibi olarak Maliki fakih Muhammed b. Ahmed el-Lahm1
(6.478/1085) kaydedilmistir. Kitap: Muhammed b. Eban (6. 284/897), Muammer
b. Mansir (6. 3/9 yy), Esed b. Furat, Muhammed b. Hasan eg-Seybani, Eba Yusuf
(182/798), Ebli Hanife senediyle giiniimiize ulagmistir. Bir diger senede gore
Siileyman b. Imran (6. 270/883) kitab1 Esed b. Furat’tan nakletmistir. Kitabin
basindaki sema kayitlarindan biri H. 278/M. 892, digeri H. 300/M. 913 yilina
aittir. Sema kayitlarindan yola ¢ikan muhakkike gore, bu iki par¢anin en geg H. 3.
asrin sonunda, miiellif niishasina mukabele edilmis bir niishadan istinsah edilmis
olmas1 muhtemeldir. Bu ihtimal zayif kabul edilse bile temelliik kayitlar1 da dikkate
aliinca mevcut pargalarin en kotii ihtimalle H 4. asra ait olmast mevcut bolimleri
fazlastyla degerli kilmaktadir.

Bu boliim eserin en énemli kismini olusturmaktadir. Cilinkii bu eserde ayni1
zamanda Imam Muhammed’in usul gériislerine ait bir boliim de bulunmaktadir ki,
Imam Safii’den 6nce fikih ustliine dair goriislerin serdedildigi en eski vesikalardan
biri olmasi yoniiyle dikkat cekmektedir. Kitabin tahkik edilen kismida Imam
Muhammed’e ait usil goriislerine dair ifadeler; edille-i seriyyenin siralamasindan:
Kitab, Siinnet, icma ve Kiyas’tan bahsetmektedir. Fakat sayfanin devaminda usille
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ilgili daha fazla bilgi bulunmaktadir ve muhakkik ilk defa giin yiiziine ¢ikardig
bu bilgileri ayr1 bir ¢alismada tahkik edecegini vaat etmektedir. Ona gore ilk ustl
eseri telifinin Imam Safii’ye ait oldugu yoniindeki kanaati degistirmeye yetecek bu
vesika ile Hanefilerin ve zellikle imam Muhammed’in usiille ilgili ilk ¢alismalarin
sahibi oldugu sdylenebilecektir.

el-Esediyye’nin yazilis seriivenine yer veren el-Hentati’ye gore Esed b. Furat’in
eserinin telifinde imam Muhammed’i ve Hanefi imamlar1 merkeze almasi dolayistyla
Kuzey Afrika’da Ibnii’l-Kéasim (8. 191/806) ve Sahniin (6. 240/854) gibi Maliki
fakihlerce bu kitaba olumsuz yaklagimlar sergilenmis ve kitap, yayillmamasi igin
bir baskilama siirecinden gegmistir. ibn Furat’tan el-Esediyye’yi yaklasik H. 186
yilinda istinsah eden Sahniin, elindeki niishay1 Ibnii’l-Kéasim’a arz etmistir. Ibnii’l-
Késim el-Esediyye’yi inceledikten sonra bu kitabin Maliki mezhebine uygun
olmamas1 ve Hanefilerin elini giiclendirecek sekilde yazilmis olmasi dolayisiyla
Esed’den kitabin1 yeniden Maliki esaslara gore diizenlemesini istemistir. Fakat
Esed, Muammer b. Mansur (6. 3./9. yy) gibi baz1 Hanefi talebelerinin bunu kabul
etmemesi yoniindeki telkinlerine kulak vererek Ibnii’l-Kasim’in talebini geri
cevirmistir. Ibnii’l-Kasim’m Maliki mezhebinin asillarma uygun sekilde kitabi
1slah etmesinden sonra e/-Mubhtelite isimli eser ortaya ¢ikmistir. Sonrasinda, ismi
gecen Maliki fakihler el-Esediyye’den ve Esed’den uzak olduklarini hissettirecek
tepkisel bir yaklasim ortaya koymuslardir. Ancak Esed Kayrevan’da Hanefi mezhebi
menhecinde devam ederek el/-Esediyye’yi talebelerine okutmaya devam etmistir.
Sahnun da Ibnii’l1-Kasim’dan aldig1 cevaplari ve kendi ilavelerini ekleyerek el-
Esediyye lizerine bina ettigi e/-Miidevvene’sine son seklini vermis ve eser, Maliki
fukaha arasinda Esed’in kitabindan daha fazla reva¢ bulmustur.

el-Mubhtelite ve el-Miidevvene gibi telifler aslinda bolgede Hanefi etkisini kirmak
iizere el-Esediyye’den beslenen ancak ona alternatif telifler olarak ortaya ¢ikmistir.
Ciinkii H. 2. ve 3. asirlarda Kuzey Afrika’da Hanefilik, Malikilikle birlikte basa bas
gelisen ve en az Malikilik kadar etkili olan bir mezheptir. Oyle ki, denildigine gére;
bu asirda kadilar bir y1l Hanefi bir y1l Maliki mezhebine gore hiikiim vermekteydi.
Muhakkik, Esed’in Maliki fakihlerle yasadigi gerilimlere ragmen Hanefi mezhebini
yayma ve onemli talebelerinin Hanefl mezhebinin bdlgedeki miimessili olmast
gibi karinelerden yola ¢gikarak onun Maliki degil Hanefi mezhebinde karar kilmis
bir fakih oldugu degerlendirmesini yapmaktadir.

Esed’in el-As/ rivayetlerinde ismi gegen bazi 6nemli isimler H. 2. ve 3. asirlarda
Kuzey Afrika’da Hanefiligin etkinliginin anlagilmasi a¢isindan 6nemine binaen
muhakkik tarafindan tanitilmistir. Eba Siileyman Muammer b. Mansur, Esed’in
talebelerindendir ve Abdullah b. Ganim riyasetinde haftada bir giin Hanefi kitaplar:
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okumustur. Tanitimi yapilan kitabin hirsizlik ahkami boliimiinde isminin gegmesi
de kitabin orijinal olduguna dair bir karine olarak kabul edilmistir. Kitapta ismi
gecen bir diger 6nemli isim Siileyman b. Imran’dr. Siileyman, Esed’in en 6nemli
talebelerinden ve ilminin mirasg¢isi olarak tavsif edilmistir. Hanefl mezhebini
Afrika’ya gelen Abdullah b. el-Mugire el-Kifi el-Hanefi’den tahsil etmis ve
sonralar1 da mezhebin Afrika’da yayilmasinda etkili olmustur. Sahniin’un kadilik
yaptig1 donemde katipligini yapmistir. Onun vefatindan sonra kadilik vazifesini
tistlenerek Hanefi mezhebi ¢izgisinde 17 yil boyunca Kayrevan’da kadilik yapmustir.
Kendisinden sonra yerine Maliki fakih Abdullah b. Talib gelmisse de iki y1l sonra
Siileyman tekrar kadiliga getirilmis ve H. 267/M. 881 senesine kadar 8 yi1l daha
kadilik gérevinde kalmistir. Goriildiigii gibi Aglebi’ler doneminde kadilik vazifesi
Hanefilerle Malikiler arasinda gidip gelmistir. Kitabin rivayet silsilesindeki son
isim olan Muhammed b. Eban el-Hamiri (6. 284/897), Muammer b. Mansur’un
talebesidir. Hanefl mezhebini Muammer’den alan Muhammed, Sahnln’dan da
Maliki mezhebini 6grenmistir. Kadilik gorevine getirilmek istese de vazifeyi
reddederek Mekke’ye gitmistir.

Eldeki bilgiler 1s131nda gerek el-Esediyye gerekse iImam Muhammed’in e/-4s/’1nin
H. 3. ve 4. asirlarda Kuzey Afrika’da miitedavil oldugu anlasilmaktadir. Esed’den
once bolgede Hanefl fakihlerin varligi bilinse de Esed’in e/-As/’1 bolgeye tagimasi
ve el-Esediyye’de Hanefl fikhi esaslarint muhafaza etmesi Hanefiligin elini ciddi
sekilde giiclendirmistir. Kadilarin Malikiler kadar Hanefiler arasindan segilmesi
bunun somut bir gostergesi olarak kabul edilebilir. Ayrica resmi gorev almasa da
Muhammed b. Eban gibi isimlerin sivil tesebbiisiiyle Hanefi mezhebi tedrisatinin
devam ettigi sdylenebilir. Fakat H. 3. asrin sonundan itibaren Sahnin’un el-
Miidevvene’sinin ve Malikiligin bolgede baskin mezhep haline geldigi ve Hanefiligin
zamanla giiciinii kaybettigi anlasilmaktadir.

el-Asl, Imam Muhammed’in en hacimli ve meseleleri en tafsilatli ele alan
eseridir. Zdahirii 'r-rivdye iginde yer alan e/-Asl’in Hanefl rivayet silsilelerinde
genelde Ebt Siileyman el-Ciizcani (6. 200/816 [?]) ve Ebu Hafs el-Kebir (6.
217/832) tizerinden geldigi bilinmekte ve senetlerine yer verilmektedir. Bunlar
icinde Esed’in rivayetine yer verilmemesi, H. 4. asirdan itibaren Kuzey Afrika’da
Hanefi gelenegin zayiflamasiyla birlikte kitabin Esed b. Furat rivayetinin bagka
bolgelere tasinamadan son buldugunu akla getirmektedir.

Muhakkike gore kayitlara el-Esediyye adiyla gecen bu yazmalar; biitiiniiyle Hanefi
mezhebinin kurucu imamlarinin isminin gegmesi ve rivayetlerin Irak ulemasinin
(Ibn Mes’ud, Nehai, v.d.) senetleri ile gelmesi dolayisiyla el-Esediyye’nin bir parcast
degil kesin olarak Hanefi fikhina ait bir kitaptir. Nitekim tahkiki yapilan kolelik
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kitabi Esed b. Furat’in, Muhammed b. Hasan ve Ebi Yusuf kanaliyla naklettigi bir
hadis ile baglamaktadir. Boynukalin tahkikiyle nesredilen e/-As/ baskisinin ilgili
boliimlerine miiracaat edildiginde ise bu ii¢ kitabin e/-4s/’m pargalar1 oldugu kesinlik
kazanmistir. Muhakkike gore yine de bu boliimler nesredilmeyi hak edecek degere
fazlasiyla sahiptir. Clinkii Boynukalin’in kullandig1 en eski niishalar H. 7. asra
tarihlenirken elimizdeki niishalar yaklasik dort asir daha 6nce yazilmig niishalardir.
Seybani’nin vefatina gore oldukca ge¢ bir doneme ait olan bu yazmalarda baz1
tahrifat ve eklemeler oldugu Boynukalin tarafindan da belirtilmistir. Tabi ki bu
el-Asl nesrinin degerini biitiiniiyle diisiirmese de, yine de oryantalist Norman
Calder’1n; el-AsI’m telifinin Imam Muhammed’e degil sonraki asirlarda gelen
bazi fakihlere ait oldugu yoniinde, uyandirmaya galistig1 siipheleri bertaraf etmede
yetersiz kalmaktadir. Esed kanaliyla dogrudan miielliften nakledilen bu yazmalar
vasitastyla elimizdeki e/-4s/ metninin imam Muhammed’in telifi oldugu kanaati
kesinlik kazanmaktadir. Nitekim yazmalarin e/-A4s/ nesriyle mukayesesi yapildiginda
iki metnin birbiriyle tam bir uyum i¢inde oldugu goriilmektedir. Ayrica Boynukalin
tarafindan nesredilen kisimdaki bazi kelimelerin yazmalardan tamamlanmasi
yoluyla nesirdeki bir kisim eksik ve problemli ibarelerin tashih edilmesi imkani
dogmustur. Bu yoniiyle el-Hentati’nin nesri biiylik bir dnem arz etmektedir.

Kitaptaki okuma giigliiklerinden dolay1 e/-As/ basta olmak tizere el-Kdfi ve el-
Mebsiit gibi kaynaklara miiracaat edilerek metnin daha saglikli bir sekilde ortaya
cikarilmasi saglanmigtir. Yazmalarda ciddi miktarda fiziki kayiplar oldugu i¢in
bazi ibareler dogrudan el-As/ nesrinden eklenmistir. Bu kisimlar kdseli parantezle
ana metinden ayrilmistir. e/-As/ nesrinde bulunmadig1 halde yazmalarda bulunan
kisimlar ise bas tarafina {i¢ nokta konularak belirtilmigtir. Ayrica kitabin tahkik
boliimiiniin tamaminda, el-As/, el-Kdafi ve el-Mebsiit’a dipnotlarda yapilan atiflarla
ibarelerin mukayesesi saglanmis, boylece birbirine eklemlenmis her {i¢ kitabin
tarihsel siirecteki serencami gozler dniine serilmistir.

Sonug olarak Kitabu 'I-Asl’dan {ig kitabin bazi boliimlerini ihtiva eden bu tahkikte,
el-Asl’m hacmi g6z Oniine aliinca kiigiik bir kismi nesredilmis olsa da, eserin fikih
tarihi agisindan 6nemi, mezhepler arasi etkilesime dair yonii ve yazmalarinin H. 3.
asir gibi oldukga erken bir doneme ait olmasi degerini ciddi sekilde artirmaktadir.
Ayrica ¢alisma, el-Esediyye’ye ait oldugu sanilan yazmalarin aslinda e/-4s/’1n
pargalari oldugunu da ortaya ¢ikarmistir.

Kaynakc¢a
Necmeddin el-Hentati. el-Fikhu'l-Hanefi bi-Ifrikiyye fi’l-karni 3 h./9 m. Rivdyetii Esed b. Furdt
li-Kitabi’l-Asl. Leiden: Brill Publications, 2024.
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Jane McAuliffe’nin The Qur’an: What Everyone Needs To Know adli eseri, 2020
yilinda Oxford Universitesi tarafindan yaymlanmistir. Kur’an ¢aligmalar ile alakali birgok
eseri bulunan yazar, akademik hayat1 boyunca Islam’a ve Kur’an’a kars1 iliml1 bir tavir
sergilemistir. Yapmis oldugu calismalarla Amerika’da basarili bir akademisyen olarak
kabul edilen McAuliffe, Brill yayinlarindan ¢ikan Kur ‘an Ansiklopedisi’nin (Encyclopedia
of the Qur’an) editorliik gorevini tstlenmistir.

Yazarin kaleme aldig1 bu son eseri, son yillarda Amerika’da yapilan Kur’an ¢aligmalarindan
ayristyor. Kur’an’mn Geg Antik Cag ortaminda olustugu iddias1 Bati’da yapilan Kur’an
caligmalarinda son yillarda biiyiik bir literatiir olusturmaktadir. Giinlimiizde Amerikali
oryantalistler arasinda da oldukca yiikseliste olan “Kur’an’in Geg¢ Antik Cag Ortaminda
Okunmasi1” yazarin tercih ettigi bir yontem olarak karsimiza ¢ikmiyor. Eser Kur’an’in
kokenleri, yapisi ve igerigiyle ilgili okuyuculara doyurucu bilgiler veriyor. McAuliffe ayni
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zamanda Kur’an’1n ¢agdas diinyada nasil bir etki yarattig1 ile ilgili genel bir bakis
agis1 sunuyor. Polemiksel bir dil tercih etmeyen yazar, Kur’an alaninda arastirma
yapan diger Amerikali oryantalistlerden farkli bir durus sergiliyor. Eser, Islam’1
ve Kur’an’1 6tekilestirmeden ele aliyor. Oryantalist literatlirde sik¢a bagvurulan
polemiksel tartigsmalar yazarin dikkatini ¢gekmiyor. Bu konulara girmeden eserini
ortaya koymaya ¢alisan McAuliffe, 11 Eyliil sonras1 Islam hakkinda olumlu
yazilartyla taninan John Esposito tarafindan kitabin kapaginda 6vgii dolu sozlerle
okuyucuya tanitiliyor.

Eserde, cagdas oryantalist literatiirde siklikla dile getirilen Kur’an’in kaynag1
meselesi, Islami rivayetler 6zelinde pejoratif ifadeler kullanilmadan ve carpitilmadan
okuyucuya aktariliyor. Kur’an’in tarihi, temalari, mensei ve mesajlar1 hakkinda
baslangi¢ diizeyinde doyurucu bilgiler sunan kitap, iyi bir aragtirmacilik 6rnegi
sergiliyor. Kur’an ve Miisliimanlarin hayatlari tizerindeki etkisi hakkinda kisa ve
0z bilgiler vermeye ¢alistyor. Kitap, Kur’an hakkinda hicbir bilgisi olmayan ¢cogu
batili okuyucu i¢in kaynak eser olma hiiviyetine sahip. Bu eser baslangic diizeyinde
bilgi edinmek isteyenler i¢in Kur’an’a temel bir giris niteligi tasiyor.

Calisma bes ana boliime ayrilryor. Her boliim kendi icerisinde ¢ok sayida miistakil
basliklar i¢eriyor. Ana boliimler soru-cevap formatinda ¢esitli konulara deginiyor.
Eserdeki boliimler su konulari igeriyor: 1) Kur’an ve 6nemi; 2) Kur’an’in ana
konular1 ve 6gretileri; 3) Ses, goriintli ve dokunmayla deneyimleme; 4) Kur’an’in
tefsiri, tesiri ve nakli; 5) Islam’in gesitli yonleriyle ilgili siklikla sorulan gesitli
sorulara Kur’an’in verdigi yanitlar.

Yazar eserine Kur’an’in kokenlerini, temalarini ve yapisini anlatarak basliyor.
Kitabin birinci boliimii Kur’an’in nereden geldigi, Miisliimanlarin onu nasil
inceledigi ve onun Allah’1n s6zii olduguna inanip inanmadiklari gibi bir¢ok soruya
cevap artyor. Cebrail ile Hz. Muhammed arasinda gecgen olaylara yer veren yazar,
Islami anlatidaki olaylar1 ¢arpitmadan anlatarak okuyucularini bilgilendirmeye
caligtyor (s.26). McAuliffe cagdasi olan Amerikali oryantalist Stephen Shoemaker’in
Kur’an tarihi hakkinda 2022 yilinda kaleme aldig1 Creating the Qur’an adli
eserdeki kullanmis oldugu saldirgan dili tercih etmiyor. Birinci béliimiin sonlarina
dogru halku’l- Kur’an meselesinde bilgi vererek kelami meseleler hakkinda Batili
okuyucularina bir perspektif kazandirmaya calisiyor (s. 27-28).

Yazar kitabin ikinci boliimiinde Kur’an’da bulunan ana konulara deginiyor. Bu
konular tanri, yaratilis, tarih, kiyamet, dini emirler ve Kur’an’in toplumsal iligkilerde
ortaya koydugu mesajlar1 igeriyor. Kur’an ve Incil’in tarihi konusunda ilk béliimde
yapmadig1 karsilastirmay1 ikinci béliimde tanri tasavvuru konusunda islemeyi
tercih ediyor. McAuliffe Allah’in Kur’an ve Incil’deki mahiyetlerini karsilagtirarak
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okuyucuya bilgi vermeye ¢alisiyor. Allah’in kesinlikle benzersiz oldugu ve O nun
tekilliginde baska hicbir seyin ortak olmadig1 yoniindeki islami inanc1 giizel bir
sekilde tasvir ediyor. Her iki tarafin tann anlayislarindaki benzerliklere dikkat
ceken yazar, bu benzerlikleri iki din arasindaki verimli diyaloglarin temeli olarak
kullanmaya davet ediyor (s.35-38).

Ucgiincii boliimde yazar Miisliimanlarin Kur’an ile olan iliskisini ele aliyor.
McAuliffe inananlar i¢in giinliik ibadetlerde Kur’an’in merkezi konumda oldugunu
fark ediyor. Miisliimanlar i¢in Kur’an’in okuduklar1 bir seyden cok isittikleri bir
metin oldugunu bildiriyor (s.85-86). Kur’an’in Arapga indirilisini ve bu konu
hakkinda ortaya ¢ikan tartigmalari ele aliyor. Miisliimanlarin ve gayri miislimlerin
cogunlugunun anadili Arapg¢a olmadigindan dolay1 Allah’in son vahyinin insanlara
nasil iletilecegi meselesi eserde giindeme getiriliyor. McAuliffe 1937°de el-Ezher
Universitesi’nin tartismaya cevaplar iirettigini, Kur’an’m sadece Arapga oldugunu
ve baska dillerdeki terciimelerin Kur’an unvanini tastyamayacagini ilan ettigini
bildiriyor (s.141). Yazar Misliimanlarin Kur’an’1n essizligine olan inanglarindan
dolay1 higbir insan ¢abasinin onun giictinii ve ihtisamim taklit edemeyecegini
savunduklarini ortaya koyuyor. Onun bu konuyu islerken yargilayict bir tavir
gostermeyerek meseleyi salt dil-anlam faaliyetine indirgemeden aktarmasi oldukca
dikkat ¢ekicidir.

Yazar dordiincii boliimde Kur’an’m nasil yorumlanmasi gerektigini ele altyor.
Miifessirlerin hayatlarint metindeki her kelimeyi, ifadeyi ve ayeti anlamaya ve
aciklamaya ¢aligarak harcadiklarini belirtiyor. (110) McAuliffe gayri miislimlerin
Kur’an’a nasil yaklastiklarini ve bu alanda nasil yeni ve ilging bilimi tesvik ettigini
okuyucuya aktarryor. (126). Onun bu diislinceleri oryantalist caligsmalarin alana
dinamizm getirdigini savundugunu gosteriyor. Yazar Kur’an’in kiiresel etkisine
ulagmak i¢in nasil aktarildigini ve terciime edildigini inceleyerek bu boliimde
okuyucuya doyurucu bilgiler sunuyor. Amerikalilarin Kur’an’la olan iliskileri
konusunda ortaya koymus oldugu tespitleri ise dikkat ¢ekiyor. Amerika’da 4 Ocak
2007 tarihinde Kongre’de gerceklesen tarihi olaya eserinde yer veren yazar, bu
baslik altinda yapmis oldugu tespitle islam’a olan bakis1 konusunda bizlere bir
ipucu veriyor. Kongre’ye secilen ilk Miisliiman temsilci Keith Ellison, yemin toreni
stirasinda Kur’an’1n iizerine elini koymak istemesi Amerika’da biiyiik tartismalara
neden olmustur. Muhafazakar kesim Ellison’un yapmis oldugu yemin toéreninin
Amerikan degerleriyle uyumlu olmadigini savunmustur. Ozellikle Amerikan
Hiristiyan milliyetgileri bu konuda sert tepkiler gdstermiglerdir. McAuliffe bu
itirazlarin nedenine ilging bir yorum getiriyor. Kur’an’in Amerika ile hicbir ilgisinin
olmadigi, yabanci ve uzayl bir varlik oldugu iddias1 yazara gére meseleyi bu
noktaya tastyor (s.145). Bunlarin yaninda yazar, Amerika’ya gelen ilk Miisliimanlar
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hakkinda bilgi vererek Islam’in Atlantik 6tesindeki izlerini okuyuculara aktarmaya
calisiyor (s.146).

Yazar son boliimde islam ve Kur’an hakkinda sik sorulan yirmi yedi soruya
cevaplar artyor. Oldukg¢a genis bir soru havuzunu cevaplayan McAuliffe, net ve
indirgemeci cevaplar vermekten uzak duruyor. Bu sorular demokrasi, savas, baris,
kiirtaj, bosanma, ¢ok evlilik, uyusturucu, alkol, escinsellik ve kadin gibi farkl
konulardan meseleleri igeriyor. Amerika’da son yillarda oldukga tartigsma yaratan
escinsellik meselesinde Kur’an’1n ne sdyledigi konusunda yazar bilgi veriyor. (s.160-
161). Nisa Stresi’nin 34. ayetinde gegen kadinlarin doviilmesi meselesi ile ilgili
klasik miifessirlerin yorumlarina yer veren yazar, bu konuda meseleyi ¢arpitmaktan
uzak duruyor (s.162-163). Amerika’da oldukca olumsuz bir anlam ifade eden cihat
kelimesi, yazar tarafindan Kur’an ekseninde ele alintyor. Cihadin sadece savas
anlami ifade etmedigini sdyleyen yazar, kelimenin Kur’an ayetlerinde ne anlamlara
geldigini inceliyor (s.169-171). Kitap okuyucularin akademik diizeylerine ve
Kur’an’a bakis agilarina gore degisen bazi okuma tavsiyeleriyle bitiyor. Amerika’da
yapilan Kur’an ¢aligsmalarindan kullanmis oldugu dil ve iislupla ayrisan eser,
[lahiyat Fakiiltelerinin ingilizce béliimlerinin miifredatinda yer alan Quranic
Studies derslerinde okutulmak i¢in olduk¢a uygun bir ¢aligmadir.
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ve Otesi: Islam-Bati Iliskileri Tarihine Giris ve John Esposito ile birlikte hazirladig
Islamopohobia: The Challenge of Pluralism in the 21st Century.

Kitabin ilk boliimiinde, ibn Haldtin’a atfedilen “Cografya kaderdir” séziinden
yola ¢ikan yazar, Avrupa ya da genel olarak Bati-merkezci diisiincenin, cografi
gerceklerden ziyade zihinsel bir iiriin olduguna deginmekte ve Aydinlanma Hareketi
sonucu tesekkiil eden ‘6zglir birey-rasyonel toplum’ idealinin, kendi i¢indeki
basarisiz uygulamalari sebebiyle, ilan ettigi diismanlar tarafindan degil, kendisi
tarafindan anlamsiz hale getirildigini savunmaktadir. Tkinci béliim, bir toplumun
hangi kriterlere gore medeni sayilip sayilamayacagi temel sorusu lizerinden, insanlik
tarihini, biitiin medeniyetlerin ayni tarihi siireglerden gectigi varsayimina dayanarak
kadim, orta ve modern olarak donemlendirmenin hatali neticelerini tartismaktadir.
Takip eden boliimde Aydinlanma sonrasindaki diisiince ikliminde modernligin,
medeni olmanin gerek sart1 sayilmasinin sakincalari tizerinde durulmaktadir. Kalin,
1958 gibi ¢ok yakin bir doneme kadar Avrupa’nin, Briiksel gibi, ismi zikredildiginde
evrensel insan haklarina ait cagrisimlarin zihinde uyandigi bir sehirde kurulmus
olan ‘insanat bahgeleri’nden carpict 6rnekler vererek barbarlikla modernligin
eszamanli yaganan siiregler olduguna deginmektedir. Dordiincii boliim, hiimanizm
diisiincesi ¢ercevesinde insanligin kiilli tekamiilii i¢in evrensel bir medeniyet inga
etme saikinin, igerisinde ayn1 zamanda somiirgeci giidiileri nasil barindirdigim
anlatmaktadir. Bir sonraki boliimde ise bu tez detaylandirilarak emperyalizmin
fikri temelleri {izerinden, ‘listiin’ olan Bati’nin, ‘asag1 ve geri’ olan digerlerine
(useful other) kendi evrensellik ideasini dayatmasinin problemleri ele alinmaktadir.

Altincer boliim, Kartezyen siibjektivizm etkisiyle gelisen modern insan tipinin,
varlikla olan problematik iligkisini tartismaktadir. Kalin’a gdre bu tasavvur, insan
yari-tanrilikla hi¢bir degeri olmamak arasinda gidip gelmeye zorlamaktadir. Takip
eden boliimde ise modernitenin bireye sundugu 6zgiirliik sorunu ele alinmaktadir.
Kalin, bu sorunu, her tiirlii tercih hakki ile donatilan ve 6zgiirlestirilen bireyin,
anlaml1 bir hayat igin tercihlerini sinirlandirmak zorunda kalmasiyla diistigi
ikilem baglaminda degerlendirmektedir. Sekizinci boliim agirlikli olarak Islam
medeniyetinin bilgi tasavvuru hakkindadir. Bu boliimde, sahih bilgi manasindaki
‘ilim’ ile ‘s6z ve davranista isabet, her seyi yerli yerine koyma’ anlamina gelen ‘hikmet’
mefhumlarmin, Islam diisiince gelenegi igerisindeki &nemi detaylandiriimaktadir.
Bir sonraki boliimde varlik tasavvurunun sanat ve medeniyet iizerindeki yansimalar1
ele alinmaktadir. Islam sanatinin temsil ve sembol anlayisini, varliklarin fiili
gercekliklerini ihmal etmeden ve onlart mutlaklagtirmadan daha yiiksek bir hakikat
ve idrak diizeyine tasimak olarak ifade eden Kalin, ‘estetik’ kelimesinin yol agtig1
sinirlt tahayyiilii, ‘ilm{i’l-cemal’ kelimesi ile genisletmenin imkanlarindan sz
etmektedir. Onuncu ve son boliim ise genelde Miisliiman diisiiniirlerin, 6zelde
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Farabi ve Ibn Haldun’un medeniyet yaklasimlari {izerinedir. Descartes’tan bu
yana metafizik ile iliskisi kesilmis olan aklin, Islam diisiince geleneginde diima
ontolojik ve kozmik bir kurucu ilkeye isaret ettigini belirten Kalin, 6zellikle
Farabi’nin Islami varlik tasavvurunu, siyaset ve medeniyet baglaminda nasil ele
aldigini agiklamaktadir.

Tamami1 miiellife ait olmak iizere toplam 10 farkli makaleden miitesekkil olan
eser, medeniyet tasavvurunun, varlik tasavvuru iizerinde yiikseldigi ana tezini
one siirerek, Islam manevi diisiincesindeki gelenekselci ekol perspektifinden
detayl1 bir modernizm elestirisi yapmaktadir. Eserin tamamina niifliz etmis olan bu
kozmoloji eksenli medeniyet anlayisi dogrultusunda Kalin, barbar yahut medeni
olarak nitelenmenin, kim tarafindan ve hangi dlgiiler neticesinde yapildiginin
temellerine inerek tek kutuplu bir yaklasimin, Holokost gibi korkung sonuglari
olabilecegine dair uyarilarda bulunmaktadir. Askin ve metafizik bir temelden
bagimsiz, varligi teknik beceriye indirgeyen ve onu yalnizca meveidun toplami
addeden bir tasarimin biitiinciil bir bakis agisina sahip olamayacagini savunan
Kalin, giiniimiizde manasini yitiren maddeyi, Islami varlik tasavvuruyla anlamia
yeniden kavusturmanin geregini 6nemle vurgulamaktadir.

Ozellikle Aydinlanma dénemi diisiince iklimine siklikla gonderme yapan Kalin,
Avrupa-merkezci diisiincenin, kendi medeniyet tasavvurundan hareketle, hiyerarsik
bir kiiltiir ve medeniyet tasnifi iirettigini, dolayisiyla ‘alt basamaklardaki geri
kalmis’ toplumlari ‘medenilestirmek’ adina, somiirgeciligi hakli ¢ikarmaya galisan
‘beyaz adamin yiikii’ (white man s burden) misyonunu listlendigini belirtmektedir.
Bu diisiincenin salt tarihi ve siyasi degil, ayn1 zamanda sanatsal, kiiltiirel ve
glindelik yasama yonelik yansimalarin1 miisahhas 6rneklerle gerekgelendiren
Kalin, tartismanin gobegine, ‘Modern olmakla medeni olunabilir mi?’ sorusunu
yerlestirmektedir. Bagli olarak, giiniimiizde halen tecriibe etmekte oldugumuz modern
isgal ve savaslarin arka planinda, ilerlemeci tarih anlayisinin beraberinde getirdigi,
geleneksel toplumlarin ancak disaridan radikal bir miidahale ile doniistiiriilebilecegi
kanisinin yatmakta oldugunu ileri siirmektedir.

Eserinde, insanin modern ve geleneksel zamanlarda iistlendigi role de hatir1
sayilir bicimde yer veren Kalin, modern insanin doga {izerinde tahakkiim kurma,
onu doniistiirme, ondan istedigini zorla elde etme arzusunu, gelenekselci ekoliin
insan tasavvurunu takip ederek elestirmektedir. Bu arzunun, birlikte yasama
(convivencia) imkanini ortadan kaldirdigini, bir fizik¢inin mi yoksa ¢iftginin mi
doga hakkinda daha fazla sey bildigi sorunsalinin, modern zamanlarin yarattigi
bir ¢atigma oldugunu ileri siirmektedir. Bunu yaparken Davud el-Kayseri, Farabi,
Kinalizade Ali Celebi gibi Islam diisiiniirlerinin yan1 sira, William Dilthey ve

641



darulfunun ilahiyat 35/2

ozellikle Avrupa medeniyetinin igine diistiigii krizin sebeplerine yogunlasan 20.
ylizy1l filozofu Edmund Husserl gibi Batili diigiince adamlarinin tezlerinden de
faydalanmaktadir.

Eserin fikri arka plani, tradistyonalist okul, islam felsefesi ve tasavvuf
disiincesinin varlik anlayisi lizerine temellendirilmis goriinmektedir. Yazar, eserin
ana diizlemini olusturan medeniyet kavramini her boliimde, bolimii tesekkiil
ettiren ana soru etrafinda ustalikla dolastirmay1 bagsarmaktadir. Medeniyetin, ancak
belirli bir varlik ve hayat anlayisi ¢ergevesinde yiikselip ayakta kalabilecegi tezi,
onun, kiiltiir, sanat, edebiyat, mimari gibi alanlarla etkilesiminden dogan somut
orneklerle desteklenmektedir. Cagdas Yunan siirinden, Mevlana’ya, kadim bir
Hint menkibesinden Selguklu donemine ait bir mihrap parcasina, Eski Yunan’daki
Gladyator oyunlarindan, Walt Disney yapimi bir ¢izgi filme dek, medeniyetin
farkl kiiltiirlerdeki tezahiirleri, eser boyunca comertce sergilenmektedir. Kitabin,
genis bir yelpaze gozetilerek hazirlanmis olan kaynakga bolimii de bu yaklagimi
destekleyerek, okuma seriiveni boyunca okuyucuya farkli pencereler agan ve ¢esitli
perspektifler saglayan bir niteliktedir.

Daha evvel zikredildigi iizere yazar, modernizmi ¢ok yonlii bir elestiriye tabi
tutmakla birlikte onun, 6zellikle Islam toplumlar1 {izerindeki etkisine fazlaca yer
vermemektedir. Is1am diinyasinin giiniimiizde deneyimlemekte oldugu sorunlarin
temelinde modernizme bagl somiirgeci hareketler ve kiiresellesme ¢abalarinin
da yattig1 asikardir ancak eserde modernizmi, islAm toplumlarinin nasil tecriibe
etmekte oldugu sorununa deginilmemektedir. Daha ziyade diyalektik bir metotla
ilerlemeyi tercih eden yazar, eserinde, gelencksel toplumlarin yasadigi i¢ krizlere,
Bati’dan verilen orneklerle karsilagtirildiginda, sasirtict bigimde neredeyse hic
yer vermemektedir. Bir diger 6nemli husus da kitabin dilinin yer yer anlagilmasi
zor bir hal almasidir. Felsefl ve tasavvufi terminolojiye ait kavramlarin yani sira
giintimiizde kullanimma sikca rastlanmayan Arapga ve/veya Osmanlica kokenli
kelimelerin, zaman zaman daha dikkatli ve yavas bir okumay1 gerektirdigini ifade
etmek miimkiindiir. Bununla birlikte kitabin, 6zellikle medeniyet ¢calismalari, felsefe,
sosyoloji, siyaset ve sanat tarihi gibi alanlara ilgi duyan okurlar ile bu alanlarda
arastirma yapan akademisyenler i¢in hem biitiinliiklii hem de detayli bir okuma
imkan1 sagladigi sdylenebilir.
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Temel hareket noktasi, beceri temelli bir din egitiminin imkan ve sinirliliklariin ortaya
konulmasi olan “21. Yiizy1l Becerileri ve Din Egitimi” isimli kitap, Prof. Dr. Ibrahim
Aslamaci’nin kaleminden ve Dem Yayinlar1 tarafindan bizlere sunulmustur. Eser, yazarinin
Onsoziinde ifade ettigi iizere, 6 Subat depremi ve Filistin-israil olaylarinin golgesinde
biiytik zorluklar igerisinde yazilmistir. Eser 288 sayfadan olusmaktadir. Eserin yazilma
amact; 21. yiizyil becerileri dogrultusunda gergeklestirilecek bir din egitiminin imkan ve
sinirliklariin ortaya konulmasidir. “21. Yiizy1l Becerileri ve Din Egitimi” isimli kitap
toplamda 10 bolimden olusmaktadir. Bu boliimler; “Egitimin Amaci: Tarihsel Roller ve
Hedefler”, “Yeni Yiizyilin Yeni ihtiyaglari: 21. Yiizyilda Degisime Yén Veren Unsurlar
ve Egitime Yansimalar1”, “Egitimde Yeni Bir Yon Arayist: 21. Yiizyil Becerileri”, ““ 21.
Yiizy1l Becerileri Ogretiminin Temel Bilesenleri”, “21. Yiizy1l Becerilerinin Tiirk Egitim
Sistemine Yansimalar1”, “21. Yiizyilda Dini Yeniden Diigiinmek”, ““ 21. Yiizyilda Dine
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Yer A¢mak”, “ 21. Yiizyilda Din Egitimi Neyi Vadedebilir?”, * Beceri Temelli
Din Ogretimi: Imkan Ve Sinirliklar” ve “ Beceri Temelli Din Ogretiminde Bazi
Yeterlilik Modelleri”dir.

“Egitimin Amaci: Tarihsel Roller ve Hedefler” isimli birinci bdliimde, tarih
igerisinde egitime bigilen roller ve bu rolleri degistiren temel bazi olaylar ele
almmuistir. Boliim igerisinde, egitimin ilk donemde aristokrat sinifinin ¢ocuklarina
yonelik bir iglevinin oldugu, daha sonrasinda ortaya ¢ikan sofistler ile artik toplumun
tamamina yayildigina deginildigi goriilmiistiir (s. 28). Yine 6zellikle Bat1 ve Islam
aleminde egitimin gelisimine kismen deginilmistir. Egitimin bu misyonunun
Bat1’da Reform ve Ronesans hareketleri ve 6zellikle 1789°daki Fransiz Ihtilali ile
yeni bir anlayis kazandig ifade edilmektedir. Batidaki bu hareketler sonucunda
koyden kente niifus gogii artmis ve devletler artik modern-ulus¢u goriislerin
giiclendirmek ve stirdiirebilmek i¢in egitimi bir ara¢ olarak gérmeye baslamistir.
Bu itibarla devletler, okular araciligiyla toplumlar egitmekte ve ihtiya¢ duydugu
ig giiciinii karsilamada egitimi en onemli giiclerden biri olarak gérmektedir. Bu
yOniiyle okullarin bu dénemde artik pedagojik bir makineye doniistiiriildigii ifade
edilmektedir. 19. ylizyil ile beraber fabrikalasan okullardan mezun olan bireylerde
cesitli kiiltlir cokiisleri ve bireylerin kendilerine yabancilagsmasi gibi temel sorunlar
ortaya ¢ikmigtir. Bu tilir sorunlar, egitimin misyonunda da ¢esitli bazi degisimleri
beraberinde getirmistir. Bu donemin 6nemli bazi diisliniirleri, giinlimiizde de
gegcerli olan; egitimin artik daha birey merkezli, bireylerdeki iyiyi ortaya ¢ikaran
ve gelisimsel déonemlere uygun bir anlayisi savunmaya baslamiglardir. Nihayet bu
ylizy1ilin son ¢eyreginde, bu ilkeleri 6n planda tutan ilerlemeci yaklasim, egitimin
gidisatina yon veren temel saik olmustur. Hernekadar ilerlemeci yaklagim ile
egitime bir soluk aldirilmis olunsa da egitimde kokli bir degisikligin ancak 21.
yiizyilin teknolojik devrimleri goz 6niinde bulundurularak gergeklestirilecegi de
bir gercektir.

“Yeni Yiizyilin Ihtiyaglari: 21. Yiizyilda Degisime Yon Veren Unsurlar ve
Egitime Yansimalar1” isimli ikinci boliim kitapta en hacimli boliimii olusturmaktadir.
Bu boliimde tarihsel siireg icerisinde egitime yon veren temel paradigmalar ele
alinmistir. Bu kapsamda kiiresellesme, postmodern paradigma, bilgi ve iletisim
teknolojileri, Endiistri 4.0 ve Toplum 5.0 paradigmalar1 ele alinmistir. Bu
paradigmalarin ortaya ¢ikis sebepleri ve ilerleyen donemlerde evrildikleri durumlar
detayli bir sekilde irdelenmistir. Boliimde ayrica kiiresellesmenin baslatmis oldugu
gelismelerin modernitenin ¢okiisii ve postmodern paradigma ile birlikle egitimde
yeni yonelimleri ortaya ¢ikardigi ve bu yonelimlerin toplumu yeni bir yapiya
biirtindiirdigt gibi ¢ikarimlarda bulunulmus, teknolojideki ilerleme ve yapay
zekanin ortaya ¢ikmasi ile Toplum 5.0 modelinin ortaya ¢ikis agamalar1 hakkinda
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bilgiler verilmistir (s. 82). Tiim bu gelismelerin, gelecek i¢in egitilen bireylerin
egitim programlarina yansimalariin oldugu, bu yansimanin da gelecek icin iki
farkl1 insan tipi yetistirilecegi, bu tiplerden ilkinin lider ruhlu ve problem ¢dzme
becerisine sahip, digerinin ise teknolojik otomasyonlarin kullanilmadigi alanlarda
zanaatkar bireyler oldugu ifade edilmektedir.

“Egitimde Yeni Bir Yon Arayist: 21. Yiizyil Becerileri” isimli ti¢iincii boliimde
21. ylizy1l becerilerinin neler oldugu, bu beceri ¢ergevelerini olusturan ¢ehrelerin
kimler oldugu ve hangi becerileri 6ngordiigii gibi noktalara deginilmis ve ifade edilen
bu becerilerin elestirisi yapilmistir. Bu dogrultuda ilk olarak “beceri”, “yetkinlik”
ve “yeterlilik” kavramlari irdelenmistir. Bu kavramlar arasinda en dar anlama
sahip olanin beceri kavrami oldugu, yeterlilik kavraminin bir isi yerine getirmek
icin gerekli becerilere sahip olmak oldugu ve yetkinlik kavraminin ise yeterliligin
ise kosulma asamasinda devreye girdigi ifade edilmektedir (s. 91). Yine boliimde
ele alian bir diger konu, beceri ¢ercevelerini olusturan kurum ve kuruluslardir.
Bu dogrultuda; UNESCO, ISTE, AB, OECD, Diinya Bankas1, Diinya Ekonomik
Forumu gibi bazi kuruluslarin bu ¢ergeveleri belirledikleri goriilmektedir. Bu beceri
gercevelerinin elestirisi ise boliimde ele alinan son konudur. Bu dogrultuda beceri
cercevelerine getirilen elestirilerden bazilari; bu elestirilerin dnceki yiizy1l becerileri
arasinda zaten bulundugu ve beceri gergevelerinin endiistrinin ihtiyaglarini gidermek
amaciyla olusturuldugudur. Bu béliimde 6zellikle dikkat ¢ekilen konu; bu beceri
cercevelerinin finans kuruluglari tarafindan desteklenmesinin altinda yatan temel
sebebin ihtiya¢ duyulan nitelikli iggiiciiniin bulunmamasindan kaynakli y1llik 200
milyar dolar kaybeden endiistrinin ihtiyaglarina cevap verebilmesidir.

Kitabin dordiincii boliimii “21. Yiizy1l Becerileri Ogretiminin Temel Bilesenleri”
ismiyle hazirlanmistir. Bu boliimde 21. yiizyil becerilerinin temel bilesenleri olan
21. ylizy1l 6greneni, 21. ylizy1l 6greteni, 21. ylizyil egitim programi, 21. yiizyil
O0grenme deneyimi ve 21. yiizyil 6grenme ortami basliklarina yer verilmistir.
Yazar, bu boliimde; “dijital yerli”, “dijital gogmen”, “Z kusag1”, “alfa kusag1”
gibi bu donemin 6grenenini tanimlayan kavramsal nitelemelerin anlam tanimlarini
yaparak, bu donemin 6greneninin temel 6zellikleri hakkinda bilgi vermistir (s. 142-
144). Yine ayni1 boliim igerisinde 21. yiizyilin 6greteninin gecmis ylizyillardaki
ogretmenler ile farkini agiklayarak bu donemin 6gretmeninin niteliklerini literatiirden
yararlanarak ifade etmistir. Boliim igerisinde deginilen bir diger konu 21. yiizyil
Ogretim programinin icerigi ve 6zellikle bu programin degerlendirme agamasidir.
Bu noktada yazar, klasik degerlendirme 6l¢iitli olan test vb. 6lgme tekniklerinin
bu donem igin eksik olacagini ifade ederek, bunun yerine deneysel tabanli yeni
Oleme tekniklerinin kullanilmasini tavsiye etmistir. Boliim igerisinde ele alinan bir
diger konu 21. ylizy1l 6grenme deneyimidir. Bu kapsamda yazar, bati literatliriinden
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yararlanarak 21. ylizy1l 6grenmelerinde dikkat edilecek referans noktalar sunmustur.
Bu kapsamda 6grenmelerin 6z yonelimli, is birligine ve kavram sorgulamaya dayali
olmasi tavsiye edilen temel nitelikler arasindadir. Béliim igerisinde deginilen sok
nokta ise 21. ylizyil 6grenme ortamidir. Yazar, gegmis donemlerden farkli olarak
bu donem 6grenme ortaminin ¢evresinin sadece fiziksel olarak birakilmayip ayni
zamanda duyussal 6zelliklerin de bulunmasi gerektigini savunmaktadir. Zira
gelisen teknolojiler egitimin sadece sinif ortaminda degil hayatin her alaninda
gergeklestigini ve bunun i¢in dgrenme ortaminin tiim bu etkenlerin gz 6niinde
bulundurularak diizenlenmesi gerektigini savunmustur.

Kitabin besinci bolimii “21. Yiizyil Becerilerinin Tiirk Egitim Sistemine
Yansimalar1” isimli boliimdiir. Yazar, bu boliimde 21. yiizyil becerileri dogrultusunda
olusturulan egitim programlarinin Tiirk egitim sistemlerine yansimalarint konu
edinmistir. Bu dogrultuda, Tiirk egitim sistemine 2004-2006 yillarinda giren
yapilandirmaci yaklagimin da bunun bir gostergesi oldugu ifade edilmektedir. Yine,
2011 yilinda olusturulan “Tiirkiye Yiiksekogretim Yeterlilik Cercevesi” ve 2015
yilinda olusturulan “Tiirkiye Yeterlilikler Cercevesi”, 2006 yilinda AB tarafindan
kabul edilen “Hayat Boyu Ogrenme Icin Yeterlilikler Cercevesi” yapilandirmaci
yaklagimin Tiirk egitim sistemindeki yansimalar1 olarak karsimiza ¢ikmaktadir.
Yazar, batida gerceklestirilen beceri temelli egitim programlarinin, sozii edilen
yeterlilik ¢ergeveleri ile Tiirk egitim sisteminde de kendisine yer buldugunu ifade
etmektedir.

Kitabin altinct ve yedinci boliimleri “21. Yiizyilda Dini Yeniden Diistinmek”
ve “21. Yizyilda Dine Yer A¢gmak™ isimli boliimlerdir. Bu boliimlerde yazar,
dinin insanlik tarihinden bugiine toplumdaki roliine deginmistir. Dinin islevi
modern Oncesi, modern donem ve postmodern donem olmak {izere {i¢ donemde
ele alinmistir. Bu dogrultuda, dinin modern 6ncesi donemde hayatin bir pargasi,
akilcr diisiinmenin 6n plana ¢iktig1 modern déonemde hayatin diginda bir parca ve
postmodern donemde yeniden hayatin igine ¢ekilmis bir iglevinden s6z edilmektedir.
Yazar, bolim kapsaminda “modernlesme” ve “sekiilerlesme” kavramlarinin da
toplumda bir karmasaya sebebiyet verdigini ve genellikle dogru orantili bir ydonelim
gosterdiklerini, fakat gercekte bu durumun her zaman boyle olmadigini ifade
etmistir. Bu boliimler kapsaminda yazarin degindigi bir diger durum ise din egitimi
bolimidir. Yazar, din egitiminin dénemsel olarak farkli amaglar ve sikliklarla
uygulandigmi ifade etmistir. Ozellikle modernitenin kabuliinden sonra dinin resmi
alanlarla goriiniirliigliniin azalmasi ile din egitimi isi daha geri planda birakilmigtir.
Fakat baz1 ¢esitli olaylar dinin tehlikeler karsisindaki frenleyici giliciinii ortaya
koymaktadir. Yazarin temelde ele aldig1 iki olay vardir: Bunlar dogu blokunun
yikilmast ve 11 Eyliil olaylaridir. Bu iki olayin, dinin konumunu ve dogru bir
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din egitiminin giliciinii yeniden ortaya koymustur. Bu dogrultuda da din egitimi
kendisine ihtiya¢ duyuldugunu yeniden anlamustir.

“21. Yiizyilda Din Egitimi Neyi Vadedebilir” isimli sekizinci boliimde din
egitiminin insanlara ve toplumlara kazandirabilecekleri ele alinmistir. Bu dogrultuda
yazar din egitiminin bireye; digeri ile saglikl bir iletisim kurabilmesi amaciyla “din
okuryazarligini” kazandirabilecegini, degisen diinya ve doniisen toplumlarda saglikli
bir ahlaki kimlik olusturabilmesi amaciyla “ahlak okuryazarlig1” kazandirabilecegini,
toplumsallagsmaya katki sunmasi amaciyla “sosyal biitiinlesme/ bir arada yasama
becerisi” kazandirabilecegini, igsel diinyasina destek olabilmesi amaciyla “hayatini
anlamlandirma” noktasinda destek saglayabilecegini ifade etmistir. Ayrica bu
baglamda din egitiminin bireyin saglikli bir “kimlik olusturmasina” katkida
bulunacagi ve son donemlerin en dnemli konularindan biri olan “siirdiiriilebilirlige”
katki saglayacagini belirtmistir.

Kitabin son iki boliimii “Beceri Temelli Din Ogretiminin imkan ve Sinirliliklar1”
ve “Beceri Temelli Din Ogretiminde Baz1 Yeterlilik Modelleri” isimli boliimlerdir.
Boliim igerisinde yazar, beceri temelli din 6gretiminde dikkat edilmesi gereken
ilkelere, bu tiir bir programin getirecegi yeniliklere ve programin uygulanmasinda
karsilasilabilecek sorunlara ¢ok detayli olmamak kaydiyla deginmistir. Yazar, kitabin
son boliimiinde yurtdisinda uygulanan din 6gretiminde bazi yerlilik modellerine
deginmistir.

“21. Yiizy1l Becerileri ve Din Egitimi” isimli eser, egitime yon veren olaylarin
beceri temelli programlarin ortaya ¢ikisina etkisi ve bu yeni program tiiriiniin
din egitimine uygulanmasinin imkan ve sinirliklarini tartisan bir eserdir. Kitap
incelendiginde iyi bir yerli ve yabanci literatiiriin sentezlenerek iki kapak arasina
toplandigin1 géstermektedir. Eserde yer alan boliim ve bagliklar, beceri temelli bir
din 6gretimi programinin olusturulmasinda sistematik olarak ele alinmistir. Kitapta
yer alan ve 21. yilizyilda din egitimin vaatleri arasinda bulunan siirdiiriilebilirlige
katki saglamasi konusu, din egitimi ile ilgili yer alan eserlerde sik¢a rastlanmayan
ve belki de ilk defa yazarin ele aldig1 bir konu olarak kargimiza ¢ikmaktadir (s.233).
Siirdiirebilirlik hemen her alanda oldugu gibi egitim alaninda da gliniimiizii ve
gelecek nesilleri ilgilendiren en 6nemli konular arasindadir. Din egitiminin boyle
bir konuya hizmetinin s6z konusu olmas1 ve bunun bilimsel bir zeminde ifade
edilmesi de olduk¢a dnemli bir gelismedir.

21. yiuizy1l becerileri ile gerceklestirilecek bir egitim programinin en temel
gayesi kuskusuz gelecekte ortaya ¢ikmasi muhtemel sorunlara ¢dziim Onerileri
sunabilmek ve bireylere bu dogrultuda beceriler kazandirmaktir. Bu dogrultuda din
egitiminden beklenen vaatlerden bir tanesi de bireylerin problem ¢6zme becerisine
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katkida bulunmasidir. Din Egitimi alaninda yazilan eserlerin, din egitiminin bu
roliinii g6z ard1 etmedigi goriilmektedir (Akyiirek, 2012, 99; Altas, 2022). Fakat
bu kitapta yer alan “21. Yiizyilda Din Egitimi Neyi Vadedebilir?”” bolimiinde din
egitiminin vaatleri incelendiginde bu durumun goz ardi edildigi goriilmektedir.

Kitapta yer alan 21. yiizy1l becerilerinin Tiirk egitim sistemine yansimalari
boliimiinde Tiirkiye’deki 6gretim programlarina 21. ylizyil becerilerinin yansimalari
irdelenmeye ¢aligilmistir. Kitabin 2023 yilinda yaymlandig1 g6z 6ntine alindiginda,
2024 yilinda taslak olarak sunulan ve kabulii de ayni1 yil igerisinde gergeklesen
Tiirkiye maarif modeli egitim programina kitap icerisinde yer verilmemesi olagan
bir durumdur. Fakat bu programin beceri temelli olarak hazirlanmasi, programin
bu kitapta da diger egitim programlari ile beraber irdelenmesini gerektirmektedir.
Bu sebepten o6tiirii yazarin, kitabin diger baskilarinda bu boliime Tiirkiye yiizyili
maarif modeli egitim programini da dahil etmesi beklenmektedir.
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“Klasik edebi metinler nasil okunmalidir?” sorusu, bundan yiizyillar 6nce kaleme almmas
eserler hakkinda ¢alisma yiiriiten birgok arastirmacinin diisiince diinyasint mesgul eder.
Onceki caligmalar bir adim ileriye tasiyarak alana katki saglamak isteyen arastirmacilar,
klasik bir metnin anlagilmasina doniik bagka sorulara da cevap bulmaya caligirlar. “Kisa
ifadelerden olusan eserlerin ilk anlamiyla yetinilebilir mi? Alimlerin agiklamalarimi detaylt
bir sekilde tahlil etmek miimkiin miidiir?”” gibi sorular, derinlikli caligmalar ortaya koymak
isteyen arastirmacilar tarafindan farkli agilardan giindeme getirilir.

Her seyden 6nce, mezkir sorularin giindeme getirilmesinin arastirmaci kimliginin
ozgiinliigii agisindan yerinde oldugu bilinmelidir. Nitekim tekrara diismemek, Islam
medeniyetinin edebi mirasin1 dogru yorumlayabilmek ve alimlerin ilm1 birikimlerini
idrak edebilmek i¢in bu sorular bir zorunluluk olarak ortaya ¢ikar. Ancak buna ragmen
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gilinlimiizdeki akademik caligmalar incelendiginde s6z konusu sorulara cevap
teskil edecek bir metin okuma-¢dziimleme metodolojisinin yeterince gelismedigi
ve Bati’dan devsirilen yorumbilim kuramlarindan faydalanildig: goriiliir. Bu ise
Islam medeniyetinin ziinii yansitan bir yorum paradigmasinin varliginin tartismali
oldugunu gosterir. Kusku yok ki bu durum, ilmi mirasla bag kurmaya ¢alisan baz1
aragtirmacilari -ferdi ¢aligmalar yaparak- s6z konusu eksikligi gidermeye matuf
bir metin okuma metodolojisi olusturmaya sevk eder.

Kahire’de yayin faaliyetlerini siirdiiren Mektebetii Vehbe’de basilarak okuyucuyla
bulusan el-Meskiitii ‘anh fi kitdbey el-Muvdzene ve Liibabi’l-adab eserinde Ebi
Miisa, yukarida isaret edilen eksikligin farkinda olarak arastirmacilara kapsamli bir
metin tahlili 6rnegi sunar. Ezher Alimler Yiiksek Kurulu iiyesi ve Ezher Universitesi
Arap Dili Fakiiltesinin kidemli akademisyenlerinden olan Ebli Miisa, akademik
caligmalardaki nakilci anlayisin aksine sorgulayict bir yaklasimin gerekliligini
savunur. Eserinde bu yaklasim1 uygulayarak metin tahlilinin nasil olmas1 gerektigini
gosterir.

el-Meskiitii ‘anh eserinde Eb M, siir elestirmeni Hasan b. Bisr el-Amidi’nin
(61. 371/981) Ebli Temmam (61. 231/846) ile Buhtiiri’nin (61. 284/897) siirlerini
farkli agilardan mukayese ettigi el-Muvdazene beyne i ‘ri Ebi Temmdm ve’l-Buhtiiri
eseri ile tarihgi ve edip Usame b. Miinkiz’1n (81. 584/1188) muhadarat tiiriindeki
Liibabii’l-adab eserini inceler. Mukaddime ve iki boliimden olusan el-Meskiitii ‘anh,
mezkir iki eserle ilintili bir¢ok alt basliga yer verir. Muvdzene eseri baglaminda
Ebl Temmam’in Buhtiiri’den daha iistlin sair oldugunu ya da aksini iddia edenlerin
goriislerini, serikat (siir asirmasi) meselesini, Amidi’nin kaliteli buldugu ancak
hakkinda detay vermedigi beyitleri ve Ebi Temmam ile Buhtiiri’nin siirlerinde 6ne
c¢ikan bazi temalar1 inceleyerek okuyucunun anlamakta zorlandig1 bir¢ok hususa
aciklik getirir (s.17-256). Liibabii I-dddb eseri baglaminda ise Ibn Miinkiz’n vasiyet,
siyaset, comertlik, cesaret, edep (terbiye), tevazu, haya ve sabir gibi konularda
aktardiklarini yorumlar (s. 259-492).

Eserin birincil amaci, baslikta gecen el-Meskiitii ‘anh ifadesinde saklidir. Bu
ifadeyle Ebli Miisa, giiniimiiz ¢alismalarinda yeterince bahsedilmeyen, metinlerin
derinliklerinde miiphem kalan incelikleri kasteder (s. 12). Su halde eserin, el-
Muvdzene ve Liibabii'l-dddb’ta ilk basta anlasilmayan, tahlil ve yorum gerektiren
ifadeleri okuyucuya anlasilir ve agiklayici bir iislupta sunmak i¢in kaleme alindigi
anlagilir. Bu amaca deginen Ebl Musa, alimlerin agiklamalarini serh ve tahlil
ederek klasik edebi eserleri okumak isteyenlerin yolunu agmay1 hedefledigine
dikkat ¢eker. Hedefine bagl olarak Amidi’nin hangi siiri neden ve nasil kaliteli
buldugunu, siir ya da sair tercihindeki kriterinin ne oldugunu tespit etmeye ¢alisir.
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Bunun yaninda Ibn Miinkiz’1n siyaset ve comertlik gibi bircok konuda aktardig
anekdotlardaki vurgulari 6ne ¢ikarir (s. 13).

el-Meskitii ‘anh kavramindan hareketle EbG M@sa’nin, inceledigi iki eser
hakkinda yapilan ¢caligsmalar1 g6z ardi ettigi diisiiniilmemelidir. O, aragtirmacilarin
calismalariyla alana katki sagladiklarini kabul eder (s. 13). Bununla beraber onun
as1l amaci, Islam medeniyetinin bir parcasi olan edebi mirasla dogru bir sekilde
bag kuran nesillerin yetismesine katkida bulunacak bir okuma-anlama metodolojisi
gelistirmektir. Dirayetli bir neslin yetismesinin yolunun, gelenekte iz birakan ve
Islam diinyasmin gelisimi igin ¢alisma yapanlarin anlasiimasindan gectigini vurgular.
Bu nedenle olacak ki diger eserlerinde oldugu gibi bu eserinde de mukaddime
kisminda suurlu nesil vurgusu yapar. Arastirmacinin, ¢aligmalartyla vatanimi ve
immetini korumasi gerektigini, bu suurla hareket etmenin oldukga dnemli oldugunu
Kur’an ve hadislerden 6rneklerle izah eder (s. 3-14).

Klasik dénemde kaleme alinmig iki edebi eserin incelenmesinden olusan bir
caligmada timmet ya da suurlu nesil vurgusunda bulunmak garip karsilanabilir.
Ancak giiniimiizde 6zellikle islam diinyasinin yasadig felaketler dikkate alindiginda
s6z konusu vurgunun yerinde oldugu pekal iddia edilebilir. “ilim, toplumdan
bagimsiz olarak mi1 yapilmalidir yoksa aklen ve fikren toplumun dinamiklerine
cevap verecek sekilde mi yapilmalidir?” sorusu bu hususta 6nem arz eder. Ebi Miisa,
sorunun ikinci kismi iizerinde durarak aragtirmacinin, gelisen olaylarin farkinda
olmasi ve ilmi hem amag¢ hem de arag¢ olarak gormesi gerektigini savunur. Ona
gore, geri kalmigliktan kurtulmanin yolu ciddi ve bilingli bir sekilde ¢aligmaktan
gecer (s. 6). Bu anlayis lizerinden edebi mirasla iletisim kurmaya ¢alisan Ebl
Miisa, alimlerin kararliligin ve ilmi hassasiyetin dne ¢iktig1 caligmalarinin 6rnek
alimmasi gerektigi kanaatindedir.

Eserin birinci boliimiinde Muvdzene 'deki bazi siirleri tahlil eden Ebti Miisa,
Amidi’nin EbG Temmam ve Buhtiiri ¢ercevesinde ortaya ¢ikan tartismalara
odaklanmasi sebebiyle muasirt Ebii’t-Tayyib el-Miitenebbi (61. 354/965) ve Kadi
el-Ciircani (6l. 392/1001-1002) gibi 6nemli sahsiyetlere yer vermedigini belirtir.
Bilindigi iizere Muvdzene, Abbasi sairlerinden Ebli Temmam ve Buhtiiri’nin siirlerini
edebi ve sanatsal agidan mukayese eden, s6z konusu sairlerin taraftarlariin Iehte ve
aleyhte iddialarma yer veren bir eserdir. Eba Miisa, Amidi’nin meseleleri gézden
gecirerek aktardigini ve siir temalari hakkinda baska eserlerde bulunmayan bilgilere
yer verdigini belirtir. Eserin siir elestirisindeki 6nemine temas ederek miistakil
olarak caligilmaya uygun birgok konuyu ihtiva ettigine dikkat ¢eker (s. 17-19).
Buradan hareketle o, Muvdzene hakkinda hazirladigi calismayla yetinilmemesi
gerektigini, eserin aragtirmacilar tarafindan farkli agilardan calisilmay1 bekledigini
belirtir (s.19-20, 22).
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Amidi’nin “Bu kaliteli siirdir.” degerlendirmesi disinda herhangi bir detay
iizerinde durur. Aslinda o, alimlerin ilmi meselelere yaklasimlarini1 giiniimiiz
islubuyla yeniden vurgulamak istedigini ifade eder (s. 13). Bu ise, siir tahlilinde
klasik donem alimlerinin metinlere yaklagimlarini esas aldigini gosterir. Siirle
ilgili agiklamalarina bakildiginda kelime ve climle tahlili yaptigy, siirlerin baglami
tizerinde durdugu goriiliir. O, Ebi Temmam’in bagka sairlerden aldigi iddia edilen
siirleri tahlil ederken de ayni yonteme basvurur. Siirleri sadece kelime eksenli
tahlil etmez. Bunun yaninda bagka siir, ayet ve hadislerden faydalanarak kapsamli
aciklamalarda bulunur. Abdiilkahir el-Ciircani’nin (61. 471/1078-1079) serikat
hakkindaki tespitlerine yer vererek sairin bir siirden faydalanmasinin ya da ortak
temalar1 kullanmasinin serikat olmadigina dikkat ¢eker. Boylece EbGi Temmam’1
serikatla itham edenlerin iddialarinin dogru olmadigi sonucuna varir (s. 48-77).

Buhtiiri’nin siirleri i¢in de ayn1 yontemi takip eden Ebli Miisa’ya gore, siirlerin
alint1 olup olmadiginit ve kalite yoniiyle hangi seviyede bulundugunu tespit
etmenin en iyi yolu, sairlerin temalar1 ifade bigimleri tizerinde kapsamli bir sekilde
diisiinmektir (s. 89). Ebl Misa’nin kapsamli ya da derin diistinme vurgusu, sadece
bu eserine degil, farkl disiplinlerde kaleme aldigi biitiin eserlerine hakimdir. Bu
vurgusu anlasilmadan, agiklamalarinin yorumlanmasinin gii¢ oldugu sdylenebilir.
Zira ona gore arastirmacida asil olan, klasik metinlerin ilk anlamiyla yetinmemesidir.
Aragtirmaci, “Miellif bu ifadeyi ni¢in kullanmistir? Bu kelime yerine bagka bir
kelimenin kullanilmas1 anlama etki eder mi? S6z dizimi anlami belirlemede ne
kadar etkilidir?” gibi bir¢ok soru iizerinde diisiinmelidir. Metinleri ¢éziimlerken
bu hususu gdz onilinde bulundurmali, satir aralarindaki incelikleri kesfetmeye
doniik etimolojik, morfolojik ve sentaktik tahliller yapmalidir. Bu yontemi gerek
Bubhtiiri’nin gerekse Ebli Temmam’1n siirlerinde uygulayan Ebli Miisa, arastirmaciya
ideal bir siir tahlili 6rnegi sunar (s. 88-256).

Eb(i Temmam ve Buhtiiri’ye dair bircok siiri tahlil ettikten sonra Ibn Miinkiz’1n
Liibabii’l-adab eserine gegen Ebl Misa, bu eserin Muvdzene’den tamamen farkl
oldugunu belirtir. Mezkir iki eseri ayn1 ¢calismada bir araya getiren hususun,
eserlerdeki pasajlar tahlil etme yontemi olduguna dikkat ¢eker. Bu baglamda
metinleri okuma yontemine deginen EbGi Msa, alimlerin seckilerini tahlil etmeyi,
eserlerindeki incelikleri ve ayrintilari ortaya ¢ikarmayi esas aldigini belirtir (s. 264).
Su hélde onun Muvdzene eserindeki siirler izerinde yaptig1 gibi Liibabii 'I-adab’tan
da pasajlar alintilayarak “Ibn Miinkiz bu pasajlar1 nasil aktarmistir? Hangi ifadeleri
kullanmistir? Konulara nasil giris yapmustir? Ayetleri hangi baglamda kullanmistir?”
sorular1 ¢ergevesinde tahlil ettigi anlasilir. Bunun yaninda Muvdzene’nin aksine
Liibabii’l-dddb’taki pasajlan agiklarken konulara bagli olarak ayet ve hadislere
cokga yer verir (s. 265-492).
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Araz / Kitap Degerlendirmesi

el-Meskiitii ‘anh’ta siir elestirisi ya da nesir meseleleri tartisiilmamaktadir. Bunun
yerine Amidi’nin oldukga kisa agiklamalarla aktardigi siirlerin tahlili bulunmaktadir.
Liibabii’'I-ddab igin de ayn1 sey gecerlidir. Ebti Misa, Ibn Miinkiz’1n ¢esitli pasajlarint
Kur’an ve hadislerden 6rnek vererek aciklamaktadir. Buna gore, eserin amacinin
s0z konusu iki eseri tanitmak ya da degerlendirmek olmadig anlasilir. Asil amag,
glinlimiiz okuyucularini bu eserleri en iyi sekilde anlamalarini saglayacak bir
okuma-anlama metodolojisi sunmaktir (s.13). EbG Masa, eserdeki agiklamalar
iizerinden alimlerin yolundan ilerlemek gerektigini vurgular. Islam medeniyetinin
eski ihtisamina donmesinin ancak emek ve dikkat isteyen bir ¢alisma disiplininden
gectigini vurgulamasi da bundan kaynaklidir. Bu ayrintiyla incelendiginde eserin
arastirmacilara dnemli kazanimlar sagladig1 goriliir. Alaninda uzman bir dalimin
perspektifinden klasik metin tahlili, eserin 6ne ¢ikan kazanimlarindan bir tanesidir.

el-Meskutii ‘anh, sadece klasik iki eseri incelemesi yontiyle degil, dinamik bir
egitim anlayigina ve arastirmaci kimligine atif yapmasiyla takdiri hak etmektedir.
Kaynakgasinin olmamasi, alintilarda dipnotlara yeterli diizeyde bagvurulmamasi
ve konuyla ilgili akademik caligmalara atif yapilmamasi gibi yonlerden eserin baz
eksiklikleri bulunmaktadir. Yine de “Gelecek insa etmek ve ilerleme kaydetmek
icin klasik eserler hakkiyla okunmalidir.” vurgusu dikkate alindiginda zikredilen
eksikliklerin kayda deger bir nem tasimadigi anlasilir. Bu yoniiyle eserin, giir
elestirisi basta olmak tizere klasik metin tahliliyle ugrasanlar i¢in ufuk agici olacagini
s0ylemek miimkiindiir.
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GENEL BiCiM OZELLIiKLERI

Yazi Tipi

Biitiin metinde 10 punto Times New Roman yaz1 karakteri
kullanilir. Tablo ve sekillerin nasil hazirlanacagina dair ilgili
boliime bakiniz.

Sayfa Yapisi

A4 boyutlaridaki kagida tist, alt, sag ve sol bosluk 2,5 cm
(0.98 ing) birakilarak, iki yana dayali, satir sonu tirelemesiz
sekilde olmalidir. Calismalar tek siitun olarak hazirlanmalidir.
Paragraflarda ve baglklarda girinti ve ¢ikinti olmamalidir.

Paragraf Yapist

Paragraf sekmesinde girintiler boliimiinde; 6nce ve sonra
alan1 0,6 nk satir aralig1 1,5 olmalidir.

Kelime Sinir1

Dergiye gonderilen yazilar 5.000-8.000 kelime arast olmalidir.

BASVURUNUN BOLUMLERI

Baslik

Makale basligi bold ve sayfaya ortali olmalidir.

Yazar [simleri

Yazar isimlerini basvuru dosyasina kesinlikle eklemeyiniz.
Yazar isimleri yer alan basvurular isleme alinmaz ve iade edilir.

Gonderilen makaleler Tiirkce ve yabanct dilde “baslik (title)”,
“dz (abstract)” icermelidir. Ozler 150-200 kelime arasinda
olmalidir. Ozde atif kullanilmamalidir.

Anahtar Kelimeler

Makalelerde konuyu tanimlayan Tiirkce ve Ingilizce “anahtar
kelimeler” bulunmalidir. Anahtar kelimeler, 5-8 kelime
arasinda olmalidir.

Ana metnin nasil goriinecegine dair 6rnek bir metin i¢in liitfen

Ana Meti
fa et darulfunun ilahiyat’in web sayfasini inceleyiniz.
Dergiye gonderilen yazilarda referans sistemi CMOS 17 yazim
Kaynakga kurallarina uygun hazirlanmalidir. Detayli bilgi i¢in bkz. http://

www.chicagomanualofstyle.org/tools_citationguide.html
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TABLOLAR, SEKILLER VE EKLER

Tablo ve Sekiller

Tablo, sekil, resim, grafik vb. unsurlar metin igerisinde yer almalidir.
Calismanin sonunda ayrica verilmemelidir.
Tablo ve sekillerde genel sablonun disinda paragraf sekmesinde
girintiler bolimiinde;

» Once ve sonra alani 0,

» satir aralig1 Tek olmalidir.

Ekler

Her bir ek, kaynakcadan sonra ayr1 sayfalarda verilmelidir.

Diger

p degerini sadece tablo disinda gosteriniz. Tablo i¢erisinde ayr1 bir
p siitunu olusturmayniz. Metin i¢indeki p degerlerini italik olarak
gosteriniz.

BASLIK SiSTEMi

Baglik Olusturma

Birinci ve ikinci diizeydeki bagsliklari olusturan kelimelerin ilk
harfleri biiyiik yazilmalidir (istisna: ve, ile, de, mi gibi ekler her
zaman kiiciik harfle yazilir). Tablo ve sekil basliklar1 da bu kurala
gore diizenlenmelidir.

Temel Bagliklar

Calismanin baghg1 ve temel bagliklar (Yo6ntem, Bulgular, Tartisma)
ortalt ve bold yazilir (Giris bolimiine Giris baghgi konulmaz).

Ikinci Diizey Baslik

Sola dayali ve bold yazilir. Kendinden &nceki paragraftan bir
satir bosluk ile ayrilir.

Ugiincii Diizey Baslik

Sola dayali, 0,5 cm icerden ve bold yazilir. Sadece ilk kelime
biiyiik harfle baglar; geri kalanlar kiiciik harfle devam eder.
Sonuna nokta konur ve paragraf bashigin hizasindan devam
eder. Kendinden dnceki paragraf- tan satir boslugu ile ayrilmaz.

Dérdiincti Diizey Baslik

Sola dayali, 0,5 cm igerden, bold ve italik yazilir. Sadece ilk
kelime biiyiik harfle baslar; geri kalanlar kiigiik harfle devam
eder. Sonuna nokta konur ve paragraf bagligin hizasindan devam
eder. Kendinden onceki paragraftan satir boglugu ile ayrilmaz.

Besinci Diizey Baslik

Sola dayali, 0,5 cm igerden ve italik yazilir. Sadece ilk kelime biiyiik
harfle baslar; geri kalanlar kiigiik harfle devam eder. Sonuna
nokta konur

ve paragraf bagligin hizasindan devam eder. Kendinden 6nceki
paragraftan satir boslugu ile ayrilmaz.

Tablo ve Sekil Basliklar

Tablo ve Sekil ifadeleri (Tablo 1., Sekil 1. gibi) bold bigimde
kullanilir. Tablo ve sekil basliklarint olusturan kelimelerin ilk
harfleri biiyiik ve baglik italik olarak yazilir.
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. The articles submitted for publication are first examined by the Journal
Manager and Chief Editor in regard to the suitability of their goals, subject,
content, presentation style and compliance to the journal’s writing rules.
Articles that have passed the preliminary evaluation process are sent to two
referees that are expert in the specific field of the study. If the views of the
referees on the work are at odds, then a third referee will be consulted.
According to the reports of the referees the Editorial Management either
accepts or rejects the article. The authors of the rejected articles are notified
regarding the procedure.

. The articles submitted for publication should not have been published nor
submitted to another journal/editorial book previously. The articles should
be composed in accordance with the international research and publication
ethics standards.

4. Plagiarism allegations or abuses are constantly being investigated in order

to protect the rights of authors and integrity of the journal. Submitted
papers to the journal are examined by the plagiarism prevention program.

5. darulfunun ilahiyat accepts the submissions through Dergipark

https://dergipark.org.tr/en/login

6. The guideline for general format properties is as follows. Further details

are available at http://ilahiyatjournal.istanbul.edu.tr/en/
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GENERAL FORMAT PROPERTIES

Font

The font used in the entire manuscript should be Times New
Roman, font size 10,5.

Page Layout

In a A4 paper, page margins for bottom, top, right, and left
should be pre-set as 0.98 inch. Text should be justified with
no hyphenation breaks in words at the end of a line. Text
should be typed as a single-column document. Paragraphs and
headings should not be indented, but aligned with the main
text.

Paragraph Format

Paragraph indents should be pre-set in the tabs section as
follows: before and after: 6 pt; line spacing: 1.5.

Word Limit

Submitted manuscripts should be between 5000-8000 words

MANUSCRIPT SECTIONS

Title

Article titles should be boldfaced and centered.

Author’s name

The names of all authors and their institutions should not be
included in the main document.

Submitted articles should include Turkish and English title and

Abstract abstract. The abstracts should be between 150-200 words. No
citations should appear in the abstract.
The articles should include Turkish and English keywords
Keywords which present the scope and content of the text. The keywords
should be between 5-8 words.
. Please look at the samples which are available at the journal’s
Main Text

website for an example of how the main text will look.

Citations and References

The journal uses Chicago Manual of Style 17 (Notes
and Bibliography). For further details see http://www.
chicagomanualofstyle.org/tools_citationguide.html
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TABLES, FIGURES AND APPENDICES

Tables, figures, pictures, graphics, and similar aspects should be
embedded in the text, and not provided as appendices.
Under the Paragraph tab, ensure that the indentation is as follows:

Tables and Figures » before and after: 0
» spacing: Single
Tables and figures should be left aligned, and the text wrapping
feature should be turned off.
Appendices Each appendix should be displayed on a separate page after the

references section.

LEVELS OF HEADING

The Heading Style

First letters of the first and second levels should be capitalized.
(Exception: conjunctions such as and, or, but should be in
lowercase)

Main headings (i.e.
Methodology, Results etc.)

Centered, boldface.

Second level headings

Flush left, boldface, separated with a line spacing from the
previous paragraph.

Third level headings

Flush left, boldface with a 0,5 cm indentation, lowercase
paragraph heading ending with a period (Only the first letter is
capitalized), not separated with a line spacing from the previous
paragraph.

Fourth level headings

Flush left, boldface, italicized, with a 0,5 cm indentation,
lowercase paragraph heading ending with a period (Only the first
letter is capitalized), not separated with a line spacing from the
previous paragraph.

Fifth level headings

Flush left, italicized, with a 0,5 cm indentation, lowercase
paragraph heading ending with a period (Only the first letter is
capitalized), not separated with a line spacing from the previous

paragraph.

Table and figure
headings

Headings for tables and figures should follow the same code.




