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Mulla Sadra’s Realist Ontology of the Intelligibles
and Theory of Knowledge

ibrahim Kalin*

The metaphysical system of Sadreddin Shirazi, better known as Mulla Sadra,
is based on the priority of existence over reality. Sadra describes reality as
a global concept that the human mind uses to understand and classify
objects. He insists that the basic aspect of reality is existence. Sadra’s theory
of epistemology, as applied to an existence-centered metaphysical system,
predicates existentialistic and metaphysic attributes of knowledge. Sadra
objects strongly to those scholars who describe knowledge as an ‘attribute’
of the subject or as a ‘relationship’ between subject and object. He also
criticizes Ibn Sina’s description of knowledge as being purely abstract
(tajarrud) and incomplete. Instead, Sadra merges his existence-centered
metaphysical system with Suhreverdi's existentialist theory (ilm-i huzuri),
describing the action of knowledge as the unification of the subject with
the form of the object. This unification is only possible when the subject is
connected to the world of the predictable and when it eventually joins it. In
general terms, Sadra follows the Islamic-Platonic tradition. He tries to de-
velop a realistic ‘prediction metaphysics’. He describes the forms of uni-
versal reality in the world of predictions as a category of existence that
contains reality within itself, as opposed to abstract intellectual concepts.
Thus, Sadra’s understanding of knowledge is on the one hand subjectivist,
as knowledge is not an attribute of the subject, while on the other hand it
is existentialist and mystic, as being connected with the world of the pre-
dictable also results in a change in the existence mode of the subject. There-
fore, Sadra's views on epistemology show interesting parallels to the
epistemic claims of modern philosophy which discuss the place and rela-
tionship of the subject in relation to itself, existence and other objects.

Sadra’s concept of knowledge is based on two fundamental premises of
his ontology. These can be stated as the primacy (asalah) and gradation of
being (tashkik al-wujud). Sadra’s relentless effort to define knowledge

«  Dr ibrahim Kalin, TDV islam Arastirmalart Merkezi (ISAM); College of the Holy Cross, Worces-
ter, USA.
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as a mode of being (nahw al-wujud) represents rather a new perspec-
tive within the Islamic intellectual tradition and requires a close study of
his metaphysical ontology. I use the phrase ‘metaphysical ontology’ to
emphasize Sadra’s primary interest in questions of being: for him, the
study of being is not a mere investigation of the properties of things or
existential propositions. It is rather founded upon a quest for what Ru-
dolph Otto has called “saving actualities”.! Sadra’s ‘transcendent wis-
dom’ (al-hikmat al-muta’aliyah), an expression Sadra uses exclusively
and proudly for his path of thinking, is not merely a philosophical sys-
tem grounded in abstract considerations of being but a ‘doctrine of sal-
vation’. This view of metaphysics is predicated upon the idea that being
(al-wujud), the most central concept of Sadra’s thought, is ultimately
God’s face turned to the world. The study of being is thus a step towards
uncovering an aspect of the Divine, which, for Sadra, is the ultlmate
source of all being and knowledge.

Keeping this peculiar nature of Sadra’s thought, this essay will focus
on how Sadra works from his metaphysical ontology towards a concept
of knowledge which claims to transcend the binary opposition of subject
and object on the one hand, and places intellection within a context of
‘spiritualized epistemology’, on the other. Since Sadra’s thought is cen-
tered around being and its modalities, a proper discussion of his view of
knowledge is impossible without first analyzing his concept of being.
Sadra develops a rigorous ontology of the intelligibilia (al-ma’qulat)
whereby the intelligible forms (al-suwar al-ma’qulah) are defined as
ontological actualities that reside in the world of the Forms as separate
and disembodied substances. In this essentially Platonic view, knowledge
(al-‘ilm) and intellection (ta’agqul) are no longer defined as a property
of the knower or inherent states of the mind but rather as an ‘effect’ of
being. This view finds its expression in Sadra’s elegant formulations of
the unification of the intellect and the intelligible (ittihad al-‘aqil wa’l-
ma’qul) — a view that has a long and controversial history in Greek and
Islamic philosophy.?

—_

Rudolph Otto, Mysticism East and West (New York: The Macmillan Company, 1960), p. 34.
2 See my "Knowledge as the Unity of the Intellect and the Object of Intellection in Islamic Philosophy:
A Historical Survey from Plato to Mulla Sadra”, Transcendent Philosophy: An International
Journal for Comparative Philosophy and Mysticism, vol. 1, no. 1, (June 2000), pp. 73-91.
Thave extensively analyzed the unification argument in my dissertation entitled “Mulla Sadra’s
Theory of Knowledge and the Unification of the Intellect and the Intelligible (ittihad al-‘agil
wa’l-ma’qul)”, which I am currently preparing for publication. In addition to the relevant
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Sadra’s realist ontology of intelligible forms explains why he has not
taken the subjectivist turn of modern philosophy at the hands of Des-
cartes, who was Sadra’s contemporary, and the extent to which his concept
of the soul (al-nafs) and the intellect (al-‘agl) has remained thoroughly
non-subjectivist, placing the self within a larger context of meanings
and relations beyond the individual self. The first part of the essay will
give a brief description of how Sadra’s ontology provides a basis for his
defense of intelligibility as an intrinsic attribute of being. 1 shall then turn
to Sadra’s concept of knowledge with a special focus on the definition of
knowledge in terms of being and its modalities as opposed to knowledge
as a property of the mind and/or the knowing subject.

Being and Quiddity

Following the Peripatetic philosophers, Sadra asserts the self-eviden-
tiality of being (al-wujud) by saying that being can neither be defined
nor described. When we say ‘there is a tree here’ or ‘stars exist’, we have
an intuitive grasp about the meaning of these statements: a tree, a horse,
stars, my neighbor, and the school building down the block ‘exist’. Put
in a simple language, they are within the realm of concrete existence
detectable by empirical evidence based on seeing, smelling, etc., or by a
priori intuitions that lend themselves to independent verification. When
we want to give a logical definition of the words ‘is’ and ‘exist’, i.e., the
copula, however, we are faced with a formidable task. First of all, the
copula, as Kant would later elaborate, does not furnish us with any new
knowledge about our subject other than asserting its existence in the
external world. But we hardly think about the copula when we speak of
things or look at them. In short, we gain nothing by ruminating about
the copula. Secondly, we can know something unknown to us only by
comparing it to better-known and familiar concepts — a procedure we
follow all the time intuitively if not methodically. But there is nothing
intuitively more familiar and evident to us than being. This is where the
difference between what we know and what we can clearly demonstrate
becomes particularly evident. That is why Sabzawari, Sadra’s great

sections of the Asfar, 1, 3, Sadra’s Risalah fi ittihad al-‘aqil wa’l-ma’qul is devoted to the
analysis of the unification of the intellect and the intelligible. I translated this treatise into
English and will publish it as an appendix to my Ph.D. dissertation. The Arabic original of the
Risalah has been edited and published by Hamid Naji Isfahani in Majmu’a-yi rasa’il-i falsafi-yi
Sadr al-Muta’allihin (Tehran: Intisharat-i Hikmat, 1375 (A. H. Lunar)) pp. 63-103.
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commentator, says that “its [i.e. being’s] notion is one of the best-known

w3

things, but its deepest reality is in the extremity of hiddenness”.

We run into a similar difficulty when we try to ‘make being known’
(ta‘rify through logical definition (hadd) and description (taswir).* A
logical definition is comprised of genus (jins) and specific differentia (fas/).
When we define man as ‘rational animal’ (haywan natiq), for instance,
we refer to its genus, which is ‘animal’ (haywan), and its differentia,
which is ‘rational’ (natig). This, however, does not apply to being as
being has no genus or differentia because to have a genus and differentia
means to include something and exclude others.® But as we intuitively
and logically know, there is nothing outside being, and being, as the
ground of all there is, does not leave anything out. It, then, follows that
being has no definition.

Nor can it be described, for description is based on more evident and
clear concepts than the concept defined. But we just concluded that there
is no term or concept known to be more evident and clear than being.
Being, then, can be explained only by itself. It is, however, obvious that
this is a petitio principi and not a definition because definition of some-
thing by itself begs the question. This leads Sadra to the following
conclusion: being has neither definition and nor proof (burhan)® that
can be employed to explain its meaning. It is the most evident notion of
all concepts and the basis of our noetic structure without needing any
other proof.

The only access to the reality of being is existential intuition or what
Sadra calls ‘illuminative presence’ (hudurishragi) and ‘essential testimony’

3 TheMetaphysics of Sabzawari, trans. M. Mohaghegh and T. Izutsu, (New York: Caravan Books,
1977y, pp. 31-2.

4 Sadr al-Din al-Shirazi, al-Hikmat al-muta’aliyah fi’l-asfar al-’aqliyyah al-arba’ah, (cited here-
after as Asfar) ed. M. Rida al-Muzaffar (Tehran, 1383, A. H.), I, 1, p. 25. Cf. also Alparslan
Agikgeng, Being and Existence in Sadra and Heidegger, (Malaysia: International Institute of
Islamic Thought and Civilization, 1993), pp. 19-23.

5  Cf. Aristotle, Posterior Analytics, 92b 10-5.

6 Ibid., p. 26. The meaning of Sadra’s statement that “whatever has no definition has no proof”
is that any concept defying definition needs no proof and demonstration for its ‘why-ness’
(limma; because the ultimate proof is the why-ness of that particular thing in question). This
idea goes back to Ibn Sina. Cf. his al-Shifa’, llahiyyat, p. 29. Sadra explains this point by
saying that “being has no purpose beyond itself and it is the ultimate agent of all agents, the
form of all forms, and the aim of all aims. It is the ultimate aim and goodness par excellence
(khayr al-mahd, summun bonum) in which all realities come to an end.” Asfar, 1, 1, p. 54.
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(shuhud ‘ayni) .7 As I shall discuss below, such terms as ‘illumination’,
‘presence’, ‘unveiling’, and ‘witnessing’ play two important roles in
Sadra’s works. First, they emphasize the particularity of the experience
of being (wujud): we experience being through its particular instances
or ‘shares’ (khisas) such as the sun, cause and effect, or my neighbor. In
our most natural and primordial encounter with the world, our experi-
ences are always particular. When 1 look at my daughter playing by my
desk, what I see is not ‘humanity’ or ‘rational animal’ but a particular
and concrete human being with distinct qualities, complexion, feelings,
posture, etc. In this sense, every abstraction is a distortion of the unique
nature of beings. Secondly, the experience of being as opening and un-
veiling establishes a strong link between the knowledge of being ad spiritual
illumination — a link that Sadra assumes to be of supreme importance for
‘transcendent wisdom’.

In light of these considerations, Sadra makes a categorical distinction
between the concept (mafhum) and reality (hagiqah) of being. As a
mental concept, being shares the qualities of a universal: it is applicable
to a multitude of subjects univocally, remains abstract and generic, does
not change from subject to subject, and so on. The reality of being in the
extra-mental world, however, defies any such definitions and displays a
constant dynamism. Every individual being is a unique existent that
participates in the all-inclusive reality of being. Expressed differently,
everything is an instantiation and particularization (takhassus) of being
that unfolds itself in an infinite number of ways, modes, states, and
colors. Sadra calls this the ‘self-unfolding’ and ‘expansion of being’ (in-
bisat al-wujud), which he borrows from the school of 1bn al-*Arabi.

At this point, a further distinction is introduced between being and
essence (mahiyyah) — a distinction that has a long history in Islamic
philosophy. We can analyze this along the following lines. The human
mind asks two basic questions about things that exist: is it and what is
it? The first question concerns the reality of things in the external world
and establishes their existence in conreto. When 1 think of the moun-
tain, the first question that I may ask is whether it exists or not. This

7  Kitab al-masha’ir, edited by Henry Corbin with French translation as Le livre des pénétra-
tions métaphysiques (Téhéran: Institut Francais d'Iranologie de Téhéran, 1982), p. 24. Sadra
also says that “the knowledge of being can be acquired either by seeing by presence (al-
mushahadah al-huduriyyah) or by rational argumentation by analyzing its effects (i.e. its
appearances) and concomitants, but this kind of knowledge obtained through reasoning is
only a flimsy knowledge.” Asfar, 1, 1, p. 53.
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inquiry seeks to ensure that the object of my thought is not a figment of
my imagination but rather a concrete reality in the extra-mental world.
And T use a multitude of methods or tools to verify my assertion. The
second question pertains to the ‘what-ness’ (ma-hiya?) of things, i.e.,
what it is that we are investigating. Having cstablished the extra-mental
reality of the mountain, my next question will be about its attributes,
shared properties, nature, definition, etc., and it is here that we enter the
domain of essences or quiddities (mahiyyat)®. The distinction between
existence and essence is thus established by the fact that we can give a
definition of things that have quiddity, viz., meaning and definition in
the mind but no existence in the extra-mental world as in the case of the
unicorn or square circle.?

But existents are not composed of two things, ‘being’ on the one
hand, and ‘quiddity’, on the other, which we antecedently put together
and turn into a single unity. It is just the opposite: they are single units
that we as knowing subjects divide into compartments. That is why Sadra
says that the distinction between being and quiddity is not a real onto-
logical distinction. It is rather a “rational operation of the mind” (i’tibar
al-‘aqg).'® The distinction is imposed by the mind that can perceive only
quiddities as the universal properties of things.!! Said differently, the
distinction in question belongs to the order of thought rather than being.
Now, Sadra takes a further step and argues that quiddities are nothing
but various modes and particularizations of being, which the mind
constructs as abstract and generic qualities. An important result of this
assertion is the ultimate reducibility of quiddities to being whereby Sadra
ascertains another premise of his ontology: the primacy of being (asalat
al-wujud).

& At his point, two meanings of mahiyyah need to be explained. Mahiyyah in the particular
sense (mahiyyah bi’l-ma‘na al-akhass) is the answer to the question ‘what is it?’ (ma hiya?).
Mahiyyah in the general sense (mahiyyah bi’l-ma‘na al-‘amm) is that by which a thing is
what it is (ma bi-hi al-shay’ huwa huwa). The second meaning of mahiyyah, which is the
ontological sense here, is nothing other than being because for Sadra the only reality is being.
The first meaning of mahiyyah, which concerns the logical essence, is usually translated as
‘quiddity’ to distinguish it from ‘essence’ in the general and ontological sense. See Toshihiko
Izutsu, The Concept and Reality of Existence, (Tokyo: Keio Institute of Cultural and Linguis-
tic Studies, 1971), p. 75.

9  Asfar, 1, 1, pp. 55-6, 61. Cf. Aristotle, Posterior Analytics, 92b.

10 Asfar, 1,1, p. 46.

11 1Ibid., p. 54.
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The Primacy and Gradation of Being

The word ‘asalah’, meaning to be principal and primary, refers to that
which is real and gives actual reality to existents in the extra-mental world.
The main question Sadra asks is which of the two, being or quiddity, has
‘reality’ in the external world. The philosophical significance of this question
cannot be overemphasized for traditional philosophy that considered truth
and reality to be intertwined. The Arabic word hagigah can be translated
as both true and real, and this is essential for finding that which is the
basis of things in truth and reality. Such a thing accounts for ontological
affirmation and epistemic credibility — the two qualities really existing beings
have. Being (al-wujud) as the principal reality thus establishes things in
concrete existence and saturates them with meaning.!? Simple as it may
seem, though, this idea has a long history in Islamic thought.

Ibn Sina was content with recapitulating the distinction between be-
ing and quiddity since his primary concern was to lay out a tripartite
division of existents as impossible (mumtani’), contingent (mumkin)
and necessary (wajib), and draw a categorical distinction between the
last two, i.e., the created and the Creator.!® Even though Ibn Sina did
not deal with the primacy or non-primacy of being in any clear manner
and his discussions can be read to support and oppose either position,
the key issue for his medieval interpreters, especially in the Latin West,
was his discussion and alleged espousal of the accidentality of being.
The problem had emanated from Ibn Sina’s somewhat recondite analysis
of how being is related to essence (mahiyyah). St. Thomas Aquinas and
other Scholastic philosophers read Ibn Sina as arguing that being is an
accident conferred upon things antecedently. In simple terms, things exist
and their quiddities require being only as an accident or attribute without
which they can survive the abyss of non-existence. Interestingly enough,
this (mis)interpretation goes back to Ibn Rushd. !4

12 cf. my “Dawud al-Qaysari on Being as Truth and Reality” in Knowledge is Light: Essays in
Honor of Seyyed Hossein Nasr, ed. Zeylan Morris, (ABC International Group Inc, Chicago, 1999),
pp. 233-49.

13 Cf. David B. Burrell, Knowing the Unknowable God: Ibn-Sina, Maimonides, Aquinas (Notre
Dame: University of Notre Dame Press, 1986), pp. 24-5.

14 For Ibn Rushd's objections against Ibn Sina sée his Tahafut al-tahafut, edited by Sulayman
Dunya, (Cairo: 1964), vol. 2, p. 80; English translation by Van den Bergh The Incoherence of
the Incoherence, (London: Luzac, 1978), p. 118. St. Thomas followed Ibn Rushd and criti-
cized Ibn Sina on the basis of this misreading. Cf. St. Thomas Aquinas, On Being and Essence,
translated with an Introduction by A. Mauter, (Toronto: The Pontifical Institute of Mediaeval Stu-
dies, 1983). Etienne Gilson follows the traditional Thomistic interpretation of Ibn Sina on this
particular point. See his Being and Some Philosophers, (Toronto: The Pontifical Institute of

2
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Sadra and his followers took a different approach and interpreted Ibn
Sina as saying that being is a ‘special accident’ in the case of contingent
beings (mumkin al-wujud): the existence of contingent beings is a 'bor-
rowed existence’ and depends on the Necessary Being (wajib al-wujud)
for their subsistence. This implies that contingent or possible beings ‘re-
ceive’ their existence from another source antecedently or, to use the
language of theology, from high on. Now, we may conceive being as an
accident (‘arad) ‘happening’ to things because their concrete existence
is not required by mental abstraction or, as Aristotle would say, by defi-
nition. More importantly, being is an ‘attribute’ granted to created things
by God who, as the Necessary Being, sustains them in existence. Con-
sidered from the point of view of extra-mental existence (al-wujud al-
‘ayni), however, being is not added to things a posteriori, otherwise we
would have to assume that things take on being as an accident without
which they can ‘exist’ — a logically absurd and impossible conclusion.

Suhrawardi, with whom Sadra utterly differs on this particular ques-
tion, founded a metaphysics of essences when he defined quiddity (al-
mahiyyah) as the sole agent that constitutes reality. Suhrawardi proposed
two objections against the primacy of being. First, if we take existence,
he said, as a real attribute of essence, then essence, in order to have this
attribute, has to exist prior to existence in which case existence would be
a quality of something that already exists.1® Secondly, if existence is
considered to be the real constituent of reality, then existence will have
to exist before being a constituent of external reality and this second
existence will have to exist, and so on ad infinitum.'®

Suhrawardi’s conclusion was a turning point in the history of Islamic
thought. His claim that being is only a generic term, a secondary intelli-
gible (ma‘qul thani), applicable to a multitude of object but to which
nothing concrete corresponds in the extra-mental world, heralded the
beginning of a long controversy especially in the Persian speaking world.

Mediaeval Studies, 1952), p. 52 and History of Christian Philosophy in the Middle Ages,
(London: Sheed and Ward, 1989), pp. 190-91. For Ibn Sina’s own discussion of the problem,
see Danish nama-i ‘ala’i, translated by P. Morewedge as The Metaphysica of Avicenna (Ibn
Sina) (Columbia University Press, 1973). See also F. Rahman, ‘Essence and Existence in Avi-
cenna’, Mediaeval and Renaissance Studies, IV (1958), 1-16 and P. Morewedge, ‘Philosophical
Analysis and Ibn Sina ‘s 'Essence-Existence’ Distinction’ Journal of the American Oriental
Society, 92.3 (1972), pp. 425-35.

15 Ibid., p. 54-5. Cf. al-Masa'il al-qudsiyyah in Rasa’il Falsafi, ed. S. ]. Ashtiyani (Qum: Markaz-i
Intisharat-i Daftar-i Tablighat-i Islami, 1362), p. 12.

16 Ibid., p. 40, 48. Cf. also Mehdi Aminrazavi, Suhrawardi and the School of lllumination,
(Surrey, U.K.: Curzon, 1997), pp. 33-5.
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Sadra rejected this deduction by saying that we cannot logically say ‘ex-
istence exists’ just as we do not say ‘whiteness is white’. Existence ex-
ists by itself. In other words, the actualization of being in the external
world occurs by itself and not through something else.l” When 1 say
that “the tree exists”, 1 do not take the tree and its existence to be two
separate and separable realities. The tree as a particular being and its
quiddity are given in one and the same thing all at once. Therefore being
is not something that has existence just as whiteness is not something
that has whiteness.'® Being is that very reality by virtue of which things
exist just as whiteness is that by virtue of which things are white.

According to Sadra, Suhrawardi’s false conclusion results from con-
fusing the concept and reality of existence. When conceived by the mind,
being is a universal concept without a corresponding reality in the extra-
mental world. And it is at this level of abstraction that we can take existence
as an attribute of something. That is why we can think of essences without
their actual existence in the physical world.!® Said differently, existence
as the most general notion in the mind cannot be a basis for the reality of
individual existents.2® The reality of being defies all such conceptualiza-
tion. Although at the level of conceptual analysis one is allowed to say
that existence is ‘something that has existence’ (shay’ lahu al-wujud)
in reality, its basic structure is that it is existence by itself or existent par
excellence (al-wujud huwa al-mawjudiyyah).21 Sadra ‘s conclusion
is thus diametrically opposed to that of Suhrawardi: being is not an
extraneous quality imposed upon existents but the very reality thanks
to which they exist.2?

17 After stating that being realizes itself by itself, Sadra responds to the following objection: if the
realization of being depends on itself, then being assumes the position of the Necessary Being
(wajib al-wujud). In response, Sadra says that “the meaning of the Necessary Being is that it
necessitates its own existence and reality by itself without being in need of any active agent
and performer whereas the meaning of the realization of existence by itself is that when it is
realized it is either by itself like the necessary being or through an active agent whose realiza-
tion is not in need of an another existence by which it subsists. This realization takes place
only after the effect of the agent with its existence and its qualification with existence”. Asfar,
1, 1, p. 40-1; cf. al-Masa'il al-qudsiyyah, p. 13.

18 Asfar, 1, 1, p. 40.

19 Ibid., p. 59.

20 Ibid., p. 61.

21 Ibid., p. 41, 120.

22 As a repercussion of the doctrine of the primacy of existence, we find in Mulla Hadi Sabza-
wari’s Sharh al-manzumah (Qum: Nab Publications, 1995), vol. 2, p. 60, the statement that
“existence is the source of all explanations in which all descriptions come to an end. And it is
the source of all sources and descriptions. When the Prophet, may peace and blessing be upon him,
was asked *by what did you know your Lord?" he replied that ‘I knew everything by Him'".
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In rejecting Suhrawardi’s essentialist ontology, Sadra reiterates an
old issue in Islamic philosophy, i.e., whether being is a predicate or not,
the word ‘predicate’ being used here in its logical sense as denoting some
property or attribute of actually existing things. As in Western philosophy
since Kant?>, the Muslim philosophers have usually answered this question
in the negative but introduced an important distinction between the logical
and ontological senses of existential propositions. From a logical point of
view, we can analyze the sentence “this table is oak” into a subject and
predicate. The subject of the sentence, “this table”, is a noun and the
predicate “oak” also a noun and an attribute qualifying the table.?? Now,
we can turn this sentence, composed of a subject and a predicate, into an
existential proposition by saying that “the table is”, “the table exists”, or
“the table is an existent”. When we look at these sentences from a logical
point of view, existence, stated by the copula, turns out to be a predicate
and attribute qualifying the table. From the ontological point of view,
however, this conclusion is absurd because it assumes the existence of
the table prior to its having existence as an attribute. Given that the table
in question is a real existent, the moment we say ‘table’, we have al-
ready affirmed its extra-mental reality. In light of this, one may say that
Descartes’ cogito ergo sum argument is flawed because from a strictly
ontological point of view, the moment I say ‘I’ in the sentence “I think,
therefore I am”, 1 have already affirmed my existence.

al-Farabi was the first to have noted this philosophical difficulty and
proposed two ways of looking at such existential propositions. In the
proposition “man exists”, existence, al-Farabi reasoned, is both a predi-
cate and not a predicate. From the point of view of the ‘logician’ (al-
nazir al-mantiqi), the sentence has a predicate because it is composed of
two terms, subject and predicate, and is liable of being true or false. From
the standpoint of the ‘natural scientist’ (al-nazir al-tabi’iy, which here
means the ontological point of view, however, it does not because the
“existence of something is nothing but itself”.?® The most important

23 Cf. John E. Smith, “Is Existence a Valid Philosophical Concept?” in his Reason and God (New
Haven and London: Yale University Press, 1961}, p. 122.

24 Izutsu, op. cit. p. 3.

25 Al-Farabi, al-Masa'il al-mutafarrigah, ed. by F. Dieterici, (Leiden, 1890), p. 90. Al-Farabi was
the first Muslim philosopher to formulate a clear distinction between the logical and ontological
senses of existential propositions. See N. Rescher, “al-Farabi on the Question: Is Existence a
Predicate?” in Studies in the History of Arabic Logic, (University of Pittsburg Press, 1963),
pp. 39-42 and ibidem “The Concept of Existence in Arabic Logic and Philosophy” in Studies
in Arabic Philosophy, (University of Pittsburgh Press, 1966), pp. 69-80; Fadlou Shehadi,
Metaphysics in Islamic Philosophy, (New York: Caravan Books, 1982), pp. 45-69.
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conclusion that Sadra derives from this analysis is that being is not an
attribute conferred upon things antecedently. It is their very reality which
makes them what they are, and for Sadra, this proves the primacy of
being.

Having established being as the primary reality, Sadra turns to the
question of how being applies to individual entities which he calls 'shares
of being’ (khisas al-wujud). Insofar as we talk about things as actually
existing, being is predicated of all things that exist. In this most generic
sense, being applies to things univocally, signifying their common state
of existence. Sadra, however, takes a further step and argues that the
predication of being takes place with varying degrees of ‘intensity’
(tashaddud), which he explains by using the word ‘gradation’ (tash-
kik).?® To give an example, light is predicated of the candle, the moon
and the sun univocally in that they all participate in the quality of light,
luminosity and brightness. Each of these objects, however, displays dif-
ferent degrees of intensity in sharing the quality of light. Light is the
most intense and brightest in the sun and weakest in the reflection of the
moonlight on the pool. By the same token, being is predicated of the
Creator, the source of all beings, and the created in that they both exist.
Their share of existence, however, is not the same because God is onto-
logically prior and superior to contingent beings. Having the most in-
tense state of existence, God has more ‘being’ than other things, which
is another way of emphasizing the ontological discontinuity between the
Creator and the created.

The same analogy holds true for cause and effect since cause, by
definition, precedes effect in the chain of causation: it causes the effect to
be what it is, and this imparts on it a higher ontological status. Sadra
calls this “predication by equivocality” (haml bi’l-tashkik)?”. Sadra
applies gradation to the entire spectrum of being: things partake of being
with different degrees of intensity and diminution, strength and weak-
ness, priority and posterity, perfection and imperfection.?® What is of
particular importance for our discussion is that the same principle is applied

26 Fazlur Rahman translates tashkik as “systematic ambiguity”, which I find itself to be ambig-
uous. The sense of tashkik is quite clear in Sadra's writings: it refers to the hierarchy and
gradation of being in terms of existential intensification or diminution.

27 Asfar,1,1,p. 36-7.

28 1bid., p. 36. The question of analogical gradation in essences is beyond the scope of our present
study. For the classical formulation of the problem, see the discussion of tashkik in al-Taha-
nawi's Kashshaf istilahat al-funun (Beirut: Dar al-Kutub al-Milliyyah, 1998), vol. 2, pp. 530-33.
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to the order of thought as well, and Sadra explains degrees of knowledge
in the same way as he explains degrees of being. As we shall see shortly,
this is a crucial step towards formulating a realist ontology of intelligible
substances, to which we now turn.

Knowledge as a Mode of Being

Having provided a brief analysis of Sadra’s ontological premises, we
can now turn to how he develops a rigorous ontology of the intelligibles,
which underpins his concept of knowledge as ‘appropriation’ and ‘par-
ticipation’. To broach this all-important subject and prepare his reader,
Sadra makes a number of observations on knowledge. In an important
passage of the Asfar titled “concerning that intellection consists of the
unification of the substance of the intellector (al-‘agil) with the intellected
(al-ma‘qul)”, he identifies man's ability to know as the most difficult
and baffling problem of philosophy. Sadra states this point in the form of
a historical aphorism:

“The fact that the soul is able to intellect the forms of intelligible things is
the most mysterious and obscure problem of philosophy, which none of
the scholars of Islam has been able to solve up to our own day. When we
looked at the difficulty of this problem and pondered over the question that
knowledge of the substance is substance and accident, we did not find
what cures the disease and what quenches the thirst in the books of the
people [i.e., philosophers], especially those of their master Abu ‘Ali {Ibn
Sina] like the Shifa’, al-Najat, al-Isharat, ‘Uyun al-hikmah and others.
Rather, what we have found among his group, likes and followers such as
his student Bahmanyar, the master of the followers of the Stoics (al-riwa-
qiyyin) [i.e., Suhrawardi]??, Nasir al-Din al-Tusi, and others who came
after them, is that they did not propose anything on which one could rely.
If this is the case with those who are considered to be the most respected
[in philosophy], think of the situation of the people of fanciful thoughts
and imaginations, and those who are the first and foremost in discussions
and dialectical argumentation.”>°

The difficulty is further augmented by the fact that knowledge, like
being, does not lend itself to easy definitions. Knowledge is circular in
that every time we try to define it, we are bound to do it through itself.
There is no way we can exclude the term to be defined from the defini-
tion we may provide for it. Here Sadra points to a strong parallelism
between knowledge (‘ilm) considered from this point of view and being

29 Itis interesting to note that in some places Sadra refers to Suhrawardi as a ‘Stoic’ (riwagi) in
his writings. For a discussion of this point, see John Walbridge, The Leaven of the Ancients:
Suhrawardi and the Heritage of the Greeks (Albany: State University of New York Press,
2000y, pp. 187-90.

30 Asfar 1,3, pp. 312-13.

12
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(wujud) as the most comprehensive reality that defies definition, and
this is the first step in constructing knowledge as a mode of being:

“It seerns that knowledge is among those realities whose ipseity (inniyyah)
is identical with its essence (mahiyyah). Realities of this kind cannot be
defined, for definition consists of genus and difference, both of which are
universals whereas every being is a particular reality by itself. It cannot be
made known through complete description either because there is nothing
more known than knowledge as it is an existential state of consciousness
(halah wijdaniyyah)®' which the knower, being alive, finds in his es-
sence from the very beginning without veil or obscurity. 1t is not [in the
nature of knowledge] to allow itself to be known by something more ap-
parent and clear because everything becomes clear to the intellect by the
knowledge it has. How does then knowledge become clear by anything
other than itself?"32

Even though the circular and non-definitional nature of knowledge
represents common sense epistemology in Islamic thought and is shared
by various schools®?, this is where Mulla Sadra takes his departure from
his predecessors by equating knowledge (‘ilm) with being (wujud). For
Sadra, the ultimate object of knowledge is being particularized through a
myriad of modes, states and instances. In fact, in many places, Sadra
defines knowledge simply as a mode of being (nahw al-wujud): when we
say that we know something, we affirm or deny the existence of some-
thing, and this cannot be other than being. In this generic sense, being is
the standing condition of all knowledge and precedes the discursive con-
siderations of the knowing subject. That is why Sadra makes knowledge
of being indispensable for a proper understanding of knowledge:

“If someone is ignorant about the question of being, he is of necessity
ignorant about all of the principles of knowledge and foundations because
it is through being that everything is known, and it is the beginning of all
description (tasawwur) and more known than anything that provides
description. When someone ignores it, he ignores everything besides it. As

we have mentioned before, the true knowledge of being comes about only
through unveiling (kashf) and witnessing (mushahadah). It has thus

v o

been said that ‘he who has no unveiling has no knowledge'.

31 Itranslate the word wijdan as an existential state of consciousness to bring out the etymological
connection between wujud (being) and wijdan (consciousness), both of which come from the
Arabic root w-j-d meaning ‘to find’ and ‘to be found'. The word wajd meaning ‘ecstasy’
comes from the same root and completes the picture: “finding” being results in a state of
ecstasy. We may also say that one finds being in a state of ecstasy.

32 Asfar, 1,3, p. 278.

33 Cf Franz Rosenthal, Knowledge Triumphant: The Concept of Knowledge in Medieval Islam
(Leiden: E. J. Brill, 1970), pp. 48-9.

34 al-Shawahid al-rububiyyah, ed. Sayyid Jalal al-Din Ashtiyani (Mashhad: al-Markaz al-
Jami’ li'l-nashr, 1981 (2" ed.)), p. 14. Ibn al-'Arabi uses the expression “he who has no
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To know something is to grasp and appropriate>® its intelligible form
(al-surat al-ma‘qulahy, and the intelligible forms are not mere concepts,
notions or contents of the mind but substances that belong to the world
of the intelligibilia®® . The key here is to understand the ontological status
of the intelligible world from which the intellect obtains the intelligible
forms and with which it ultimately becomes united. Following the Neo-
platonists before him, Sadra establishes the world of the intelligibilia as
an independent realm of existence where the forms and archetypal realities
of things reside. In a strictly hierarchical scale of being, the intelligible
- world occupies a place higher than the physical and/or sensate world,
which is construed to be only a dim reflection of the world of Platonic
Ideas.®” To use Sadra’s own words, “material forms are nothing but icons
and moulds of these disembodied [i.e., intelligible] forms”.3® Since the
Ideas or what Sadra calls ‘intelligible forms’ exist in an immutable world
above the world of generation and corruption, they enjoy universality
and permanence.

unveiling has no knowledge” in the Futuhat: “Sound knowledge is not given by reflection, nor
by what the rational thinkers establish by means of their reflective powers. Sound knowledge
is only that which God throws into the heart of the knower. It is a divine light for which God
singles out any of His servants whom He will, whether angel, messenger, prophet, friend, or
person of faith. He who has no unveiling has no knowledge”. Ibn al-‘Arabi, al-Futuhat al-
malkkiyyah, 1, 218, 19, quoted in William C. Chittick, The Sufi Path of Knowledge, (Albany:
State University of New York Press, 1989), p. 170.

35 The Arabic word for perception is idrak and means “to reach, to attain, to overtake. It is
sometimes translated by classical authors into Persian by yaft, that is, “finding”, a word which
is also employed sometimes to translate wujud”. See Chittick, The Sufi Path of Knowledge, p.
214.

36 As Sabzawari points out, the word “form” (al-surah) has two meanings. One is the form in the
Aristotelian sense, i.e., that to which abstracted concepts correspond in the representational
theory of knowledge (al-‘ilm al-husuli). The second meaning is *essence” but not in the sense
of quiddity (mahiyyah) as an abstraction of the mind but in the sense of concrete essences
that belong to the intelligible world. See Asfar, 111, p. 284, note 3.

37 Sadra describes this hierarchy as follows: “Thus every reality that is simple from all points of
view is the Necessary Being —exalted be His Remembrance—, and it is the plenitude of every-
thing in the most exalted, superior and virtuous way, from which nothing is negated except
deficiencies and imperfections. And It is all things, and the plenitude of something is more real
and firmer in itself. The pure separate realities (al-mufaraqgat) that come after It are in propor-
tion to their simple-ness and proximity to the Necessary being, and they are the plenitude and
wholeness of the things that are causally below them. The same holds true for every higher
reality in comparison to what is below it, for every cause in comparison to its effect, and for
every complete [being] in comparison to a deficient [being].” Ittihad, p. 95.

38 Asfar, 1,3, p. 304.
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The radical distinction that Plato and his followers had drawn between
the sensibilia and the intelligibilia is fully incorporated by Sadra with a
clear sense of ontological superiority: since the intelligibilia are not bound
by such material conditions as generation and corruption or movement
and rest, they enjoy a higher ontological status. The epistemic corollary of
this view is even more important for our purposes here, and it is the
conviction that since the intelligibilia are grounded in the immutable
world of being and forms, they are cognitively more reliable than the
senses.®? The senses through which we come to experience the sensi-
bilia help us establish the corporeal reality of things whereas their meaning
and intelligible structure is disclosed by the intellect and by its participa-
tion in the world of the intelligibilia. The knowledge of things obtained
through the intellect, which we must understand in its Sadrean sense of
uniting with the intelligible world (ittihad al-‘agil wa’l-ma’qul), is closer
to the nature of things. Even when looking at sensible objects, the intel-
lect seeks the intelligible form and structure in them; otherwise we would
be mistaking the function of the intellect for that of the senses. In fact,
this is also the basis of the Aristotelian concept of hylomorphism and
‘abstraction’: we know things by abstracting and extracting their form
from matter. This explains why Sadra considers intellection as the ‘dis-
closure’ of being: by knowing things, we become ‘united’ with their in-
telligible forms that are beyond their corporeal-sensate attributes.

Now it is clear that when Mulla Sadra, like Plato and Plotinus before
him, speaks of intelligible forms and substances, he insists on the fact
that they imply an ontological state of being and that this intelligible and .
‘formal’ reality is more real and essential than the material properties of
things that we detect through our senses. %0 In other words, when the
intellect unites with intelligible forms, it does not generate a mere noetic
state internal and intrinsic to the mind but becomes united with a particular
actuality or, still better, particular aspect of being. In Sadra’s words,
“when the soul intellects something, it becomes united with its intellective

39 Cf. John Peter Kenney, Mystical Monotheism: A Study in Ancient Platonic Theology (Ha-
nover & London, 1991), p. 4.

40 Sadra’s discussion of the Platonic Forms (al-muthul al-aflatuniyyah) is a good example to
illustrate the ontological priority of intelligible substances. After quoting from the Uthulujiya
attributed to Aristotle, Sadra concludes that “every cosmological being has a luminous and
intelligible form in the world of the intelligibilia that only man can aitain when he perceives
the universal intelligibles. If his perception of them is through the body, opaqueness, and
darkness, then his perception would be deficient.” Asfar, 11, p. 68.
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form”.*! What this view implies is that we perceive the reality of X only
by standing in a cognitive relation to the intellective form of X. Every act
of intellection involves taking a stance towards being and uncovering an
aspect of it, and this is foundational to the unity of being and knowledge
— a theme that runs through the Sadrean corpus.

To understand Sadra's position fully, we may remember that in the
Platonic tradition, sense data, reserved for the transient world of becoming,
could only yield opinion (doxa), which is ontologically imperfect and
epistemologically unreliable, whereas episteme, the real knowledge of
things grounded in the immutable world of being, can be obtained only
from the world of the Forms, which has a higher ontological status and
warrants epistemic credibility.#> There is thus a clear juxtaposition between
the sensibilia (mahsusat) and doxa on the one hand, and the intelligi-
bilia {(ma’qulat) and episteme, on the other. In this context, the opposite of
being is not non-being or non-existence but becoming, and this is a crucial
point for the understanding of Sadra and the Neoplatonists.*> As Sadra
repeatedly states, being is reality, perfection, existential plenitude, comple-
tion, comprehensiveness, permanence, light, clarity, goodness and order
whereas becoming is imperfection, confusion, cloudiness, transience and
illusion.** This accords intelligible forms an epistemic status far more
rigorous and reliable than the senses. This distinction is crucial because
the primary interest of the philosopher lies not in the transient and contin-
gent world of the senses but in the universal and immutable nature of
things — a quest that sets the traditional philosopher radically apart from
the (postymodern ontologies of the contingent.

An important premise from which Sadra draws most of his conclusions
can be stated as follows: the mode of being proper to intelligible forms is
higher than the mode of being proper to material substances. The order
of intelligibility has a higher ontological status because it transcends the

41 Ittihad, p. 97.

42 Cf. Nicholas P. White, “Plato’s Metaphysical Epistemology” in The Cambridge Companion to
Plato, ed. Richard Kraut (Cambridge: Cambridge University Press, 1992), p. 284.

43 Cf. Plotinus, The Enneads, V1, 5.2.6-22.

44 Using the language of actuality and potentiality, Sadra says that “the good (al-khayr) in
things comes from the fact that they are actual whereas evil (al-sharr) stems from what is
potential. A thing cannot be evil in every respect otherwise it would be non-existent. And no
being, in so far as it is something existent, is evil. It becomes evil as a privation of perfection
such as ignorance, or it necessitates its own non-existence in other things such as darkness
(al-zulm)”. Asfar, 1, 3, p. 58.
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limitations of corporeality. Intelligible forms have a concrete existence of
their own and are even more concrete and ‘powerful’ than corporeal sub-
stances. That is why Sadra states that “the realization of perceptual forms
for [in] the perceiving substance is stronger in realization (tahsil) and
perfection (takmil) than the realization of natural forms in matter and its
Kkinds.”*5 The “intellective horse” (al-faras al-‘aqli), i.e., the intelligible
reality/form of the horse is more real than the physical horse in the barn:
the intellective horse is a simple unique being containing in its simplicity
all of the lower species and instances of ‘horse-ness’. In this sense, the
real horse is not the physical horse composed of flesh and bones but the
‘archetypal horse’ detached and disembodied from the entanglements of
material existence. An individual horse may die, disappear, take various
colors, sizes, and types, all of which lend themselves to impermanency
and imperfection whereas the ‘intellective horse’ remains constant and
determines the context within which we attribute specific qualities and
‘meaning-properties’ to the physical horse. After all, the idea of horse-
ness does not die with the perishing of the individual horse. In Sadra’s
words:

“These forms [i.e., the archetypal forms] are more exalted and nobler than
what is to be found in lower existents. Thus this animal in flesh, composed
of contradictory qualities and forms in constant change, is a parable and
shadow for the simple animal while there is still a higher [animal] above
it. Now, this is the intellective animal which is simple, singular, and con-
taining in its simplicity all of the individual instances and classes of mate-
rial and mental existence under its species. And this is its universal arche-
type, i.e., the intellective horse. This holds true for all species of animals
and other existents ... When the being of something intensifies, it passes
from its present species to a higher one even though every intensification
takes place with full involvement in its current species [i.e., after exhausting
all possibilities and potentialities in that species] 46

When the mind perceives a sensate object, it transforms it into a
mental concept but leaves its sensate and corporeal properties behind.
When we look at a mountain, for instance, our minds do not become
rock. When we think of fire, our minds do not become hot. For Sadra,
this simply means that the mind does not appropriate such ‘weak quali-
ties’ as position, time, matter, growth, etc. By eliminating such material
qualities, we do not become less knowledgeable about things but come
closer to grasping their intelligible forms and, eventually, uniting with them.

45 Ibid., p. 321.
46 1Ibid., p. 304.
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Intelligibility, Disembodiment and Knowledge

In establishing the ontological status of intelligible forms as ‘more’
and ‘higher’, Sadra adopts an old Peripatetic principle*’” and identifies
the basis of intelligibility as incorporeality and disembodiment (tajar-
rud). According to this view, the more removed a thing is from corpore-
ality, the closer it is to have more meanings or meaning-properties. The
possibility of a substance becoming more intense in intelligibility is pro-
portionate to its being disengaged and disembodied from the limitations
of material existence. Sensible qualities are local and transient whereas
intellectual properties are universal and non-spatial. The experience of
hotness and coldness in physical entities, for instance, is bound by time
and space and its existence depends on the presence of hot or cold ob-
jects. The particularity of sensible objects makes their experience a limited
one in that they can be sensed only as individual objects, under specific
circumstances, in definite time and space coordinates, etc. Hotness and
coldness as universals, however, do not require the presence or absence
of any such object, and their application to infinite number of objects is
not enhanced or hampered by the quantity of hot and cold objects. Things
of such a universal nature are more real in the sense that they have a
higher share of intelligibility. 48

This leads to a tripartite classification of knowledge, whose roots go
back to Ibn Sina. When a substance is completely immersed in matter
and corporeality, it is called sensation (hiss) and forms the basis of sense-
perception. For both Ibn Sina and Sadra, this level represents the mini-
mal definition of existence. When it is partially disembodied from matter,
it is called “imaginal” (khayal) and represents an intermediary stage or

47 Cf. Metaphysics, X11, 1074b-1075a. The idea that the further removed a thing is from its
material accidents (‘awarid) and attachments (lawahiq), the more real it is because it is closer
to its “formal’ (al-suri) reality is well expressed by Ibn Sina in the Najat when he discusses
various forms of perception (idrak). Admitting degrees of abstraction (tajrid), Ibn Sina states
that “it appears that all perception is the taking of the form of the perceived”. See Kitab ai-
najat, ed. by Majid Fakhry (Beirut: Dar al-Ufuq al-Jadidah, 1985), pp. 207-9. Ibn Sina
elaborates on the same issue in the Shifa’. Cf. Avicenna’s De Anima: Being the Psychologi-
cal Part of Kitab al-shifa’, ed. Fazlur Rahman (London: Oxford University Press, 1959), pp.
58-60.

48 Sadra applies the same principle to the knower: one has to be detached from the limitations of
material existence in order to perceive intelligible forms. This is where Sadra gracefully blends
philosophical speculation with the purification of the soul. As he states in various aphorisms,
one cannot unite with the intelligible world, the ultimate goal of philosophy, without disengaging
oneself from the gross states of existence. In fact, matter (al-maddah) is an obstacle for the
soul to unite with the intelligible world. Cf. Sadra’s remarks in Asfar, 1, 3, p. 369.
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isthmus (barzakh) between matter and pure intelligibles. Lastly, when
something is completely disengaged from material attachments, it be-
comes a pure intellect (‘agl) and intelligible (ma‘qul), making intellec-
tion (ta‘agqul) possible.49 This new classification is introduced here to
substantiate the ontological basis of the degrees of disembodiment as a
condition of knowledge.

Since Sadra considers intelligibility as a function of being and defines
it in terms of complete or partial disembodiment (tajarrud), he comes
back to the concept of tashkik (gradation of being) and argues that things
are subject to intensification (tashaddud) and diminution (tada‘‘uf) in
accord with their ontological state.’® As stated before, the principle of
gradation establishes a hierarchical order of being in which substances
undergo an upward or downward journey. When a being actualizes its
dormant potentialities and attains further perfection in terms of its prop-
erties, qualities, and so on, it intensifies in being. To bring this into sharper
focus, Sadra reverses common sense ontology. Instead of defining exis-
tential properties of things (lawazim al-wujud) as qualities acquired by
a substance, he construes them as various modes and states of being in
which a subject intensifies or diminishes. When a red apple, for instance,
is ripened, it increases in redness rather than merely assuming the qual-
ity of ‘more redness’. By the same token, when substances actualize
their potentialities and become more perfect, they eventually increase in
being, namely intensify in existentiation and intelligibility. This is pred-
icated upon the idea that actuality implies perfection while potentiality
signifies privation and imperfection. In the language of Neoplatonism,
actuality means full realization and establishment in existence because such
a substance is not deprived of any qualities and attributes it potentially
possesses. By contrast, a potential substance is marred by imperfection

49 Asfar, 1, 3, p. 286.

50 A logical result of this is what Sadra calls the “penetration of knowledge” (sarayat al-‘ilm) in
all things including animals, plants and minerals. Just as being penetrates all things, knowledge
and intelligibility are to be found in things with varying degrees of intensity and reality. Since
“rocks and material bodies” too exist, albeit, at the lowest level of existence, they also partake
of minimal intelligibility: “Knowledge is a single reality and it is necessary in the Necessary
being and contingent in contingent beings in accordance with the reality of being. As we have
pointed out before, the source of knowledge, volition and the like is being but some people
among the intelligent are incapable of understanding the penetration of knowledge, power,
and volition in all existents even in rocks and material bodies just like the penetration of being
into them.” Asfar, lll, 1, pp. 335-6. Cf. also Asfar, IV, 1, pp. 163-4.
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because it is considered to be ‘non-existent’ until it realizes its potential
from within or by an external agent.>!

The link between the ontological state of things and their proximity
to, or distance from, the intelligible world is established by the form (al-
surah) — the very term both Platonists and Peripatetics use profusely to
account for meaning in things. ‘Form’ as disembodiment and intelligibility
underscores the assumption that the further removed a thing is from
corporeal existence, the closer it is to pure intelligibility.>> Sadra explains
this as follows:

“Forms of things are of two kinds. The first is the material form that sub-
sists with matter, position, space, and so on. This kind of form, due to its
mode of material existence, can be neither intelligible in actuality nor sen-
sible (mahsusah) except accidentally. The second kind is the form thatis
disengaged from matter, position and space either completely, in which
case it is an intelligible form in actuality, or partially in which case it is an
imaginal or sensate form in actuality. It has become clear in the view of all
philosophers that the being of the intelligible form in actuality and its being
for the intellector are one and the same thing from one point of view without
disagreement. In the same way, the being of a sensible, insofar as it is a
sensible, is identical with its being for the sensate substance.”5>

A peculiar aspect of Sadra’s gradational ontology and its application
to the concept of knowledge is what is called ‘axiarchism’ i.e., the view
that the world is grounded in value and that the reality of being can be
explained primarily in valuational terms.>* The ontological hierarchy
that Sadra applies to knowledge invests his gradational ontology with an
axiological dimension in that the language of ontological states is satu-
rated with qualitative and valuational terms. An ontologically higher
substance is not only more in terms of its existential properties but also
more perfect, real, reliable, worthier of consideration, has more light and
luminosity, and more likely to be the immediate concern of the philoso-
pher. We can also say that ontologically higher existents are closer to
being true, good, and beautiful — terms that are to be understood in their

51 Ibid., pp. 343-4. See also Bagillani who places the potential in the category of non-existence.
Kitab al-tawhid, p. 34-44, quoted in Rosenthal, op. cit., p. 216.

52 Sadra says that a substance whose form is not disengaged from matter cannot be known since
matter means ‘darkness’ and thus ignorance as opposed to ‘light” and ‘presence’, which signi-
fies knowledge. Cf. Asfar, 1, 3, p. 387 and IV, 1, p. 69.

53 Asfar, 1,3, pp. 313-4.

54 Kenney, Mystical Monotheism, p. 104. For a fuller exposition and defense of this view, see
John Leslie, Value and Existence, (New Jersey, 1979).
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Platonic sense. For Sadra, being signifies pure light (al-nur) and light is
goodness as opposed to darkness that represents ‘evil’. At this point,
Sadra, following Ibn al-*Arabi, defines being as goodness par excellence
(khayr mahd, summun bonum) because being is not only the ontic
and/or physical ground of things but also the source of such axiological
qualities as reality, meaning, truth, intelligibility, goodness, beauty, plenitude,
perfection, etc. The following depiction of the world of the intelligibilia,
which Sadra quotes from the Theology of Aristotle, provides a good
summary of the axiological overtones of intelligibility:

“The higher world is the perfect living [reality] in which everything is
contained for it has originated from the primary perfect source. I it is to be
found every soul and every intellect, and there is absolutely no poverty
and need here since the things in here are all filled with richness and life as
if it is life that exceeds and gushes forth. The life of these things issues
forth from one single source, not as if it is just one single heat or one single
wind alone but all of them are one single quality in which there is every
food [i.e., livelihood for them]."5%

Referring to Plato this time, Sadra describes the intelligible world as follows:

“There are two worlds: the world of disengaged substances that pertain to
the intellect and the soul, and the world of luminous and dark bodies. The
world of disembodied substances is the world of knowledge and vitality in
which God created a perceptual, intellective and imaginal form vis-a-vis
what is to be found in the world of physical bodies, which is their vitality
and the mirror of their appearance. The Divine Book refers to this: “For
those who of their Lord's Presence stand in fear, two gardens [of paradise
are readied]”.5¢ Concerning this matter, the noble Plato has said that the
world is of two kinds: the world of the intellect in which are to be found the
intellective Forms (muthul), and the world of sense (hiss) in which are to
be found the obscurities of sensation®” ... The existence of the world of
the intellect is the principle of all other beings and their sustainer, active
principle, and ultimate goal. Their clear vision is hidden to man because of
the excess of their manifestation and our veiling from them because of the
distraction of material bodies. We can reasonably point to the unity of this
world and the simplicity of everything in it and the multiplicity of this
world [of physical bodies] in view of the number of individuals. It should
be known that the luminous Platonic Forms are substances in themselves
and their being is the source of the substances of this world and their
quiddities. They are also the realities of these sensate bodies.”>®

55 Ittihad, p. 100; cf. also Asfar, 1, 3, p. 340.

56 The Qur'an, 55/46. Trans. Muhammad Asad.

57 Cf. al-Shawahid, p. 205.

58 Asfar, 1, 3, pp. 503-4. See also al-Shawahid, pp. 156-62 for Sadra’s detailed discussion of
Platonic Forms.
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Gradation of being, as defined by Sadra, leads to the hierarchy of the
cosmos on the one hand, and the ultimate reducibility of all qualities to
being, on the other. One favorite example that Sadra is fond of using to
illustrate this is ‘man’ (al-insan) and his relation to plant and animal
kingdoms. As a higher state of being, ‘humanity’ contains everything
that belongs to plants and animals. Plants thrive on vegetation, animals
possess vegetative faculty with a host of other qualities missing in plants
such as mobility and sensation, and man contains all of these qualities
at a higher level or in what Sadra calls ‘ontological simplicity’ (basit).
Man contains the totality of plant and animal attributes in a ‘simple
manner’, and being a simple substance vis-a-vis the lower states below
it, man gains a higher ontological status. Sadra expresses this with a
somewhat cryptic phrase that we do not find in other philosophers: “a
simple reality is all things” (basit al-haqgigah kull al-ashya’).>® The exact
meaning of this phrase can be clarified only within the specific context in
which it is used. When we apply it to the concept of man, it signifies that
‘man-ness’ contains all qualities and properties that belong to ‘plant-
ness’ and ‘animal-ness’. Another example is light and its degrees of in-
tensification. A candle light is imperfect compared to moon light and
moonlight is imperfect compared to the light of the sun. The sun, the
most condensed source of light, is ontologically higher than all other
forms of light. Ontological simplicity, then, implies not only ‘non-com-
positeness’ but also, and perhaps more importantly, intensity, priority,
and completeness.

Sadra applies the same framework to intelligible substances, and this is
a crucial difference between him and the Peripatetic philosophers who
accept gradation (tashiik) only for logical concepts. The intelligible world,
just like the order of being, allows gradation in terms of intensification
and diminution: an intelligible substance becomes more intense and higher
when it contains all of the intelligible realities below it. To use our previous
example, man contains in himself all possible intelligibility and meaning
available to animal and vegetative states. When we talk about the essence
of man-ness, we do not exclude from it anything that belongs to the defini-
tions of animal-ness and plant-ness. ‘Human-ness’ as an intelligible form
contains all of the lower and imperfect states of meaning in a simple
manner. In this sense, man ranks higher than plants and animals not only in
the hierarchy of the natural world but also in meaning and intelligibility.

59 Asfar, 1, 3, pp. 324-5 and lttihad, pp. 93-4.
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The Simple Intellect and the Intelligible World

This principle plays such a central role in Sadra’s epistemology that
he comes back to its application to the world of the intelligibilia over
and over again, phrasing it this time as the simplicity of intelligible realities:
“a simple intellect is all intelligibles” (‘aql basit kull al-ma‘qulat). Put in
simple terms, the simple intellect becomes all that it knows and it knows
jits objects of knowledge in a simple manner. At this point, it becomes
clear in what sense and order Sadra uses intelligibility. Since Sadra always
works against the background idea of the primacy of being, he defines
intelligibility not in terms of the knowing subject’s mastery of the world
but in relation to the degrees of being. This leads Sadra to a tripartite
division of being with three corresponding stages of disembodiment.

Sensible forms apply to corporeal bodies, and their disembodiment
(naz*) from matter is conditioned by such attributes as quantity, change,
time, etc. Sadra calls this type of disembodiment ‘imperfect and
conditioned’. Imaginal forms apply to things which are suspended between
purely material and purely intelligible realms of existence. Sadra calls
their mode of disembodiment ‘medial’ (mutawassit). Intellective forms
are the intelligible realities of things, which are above the limitations of
corporeal and imaginal existence. Their mode of disembodiment is called
‘perfect’ or ‘complete’ (tamm) because at this level of gradation nothing
is left out of the ontological definition of things.®® When the soul or the
intellect in actuality reaches this stage, it becomes ready for an even
higher journey to the world of the Proximate Angels (al-mala’ikat al-
mugarrabun). It is at this stage of complete disembodiment that the
soul, which was once a pure potentiality, becomes a simple intellect:

“By virtue of these meanings, the soul becomes a knower and an intellect
in an order of intellection from the First Principle to the Intellects, which
are the Proximate Angels, to the Souls, which are the Angels, after the first
and then to the heavens and the elements and the form (hay’ah) of
everything and their nature. Thus it becomes an intellectual knower
illuminated by the light of the First Intellect. »61

In another passage, Sadra’ posits the simple intellect (‘aq! basit) as
the link between the order of being and order of thought:

60 Ibid., p. 362 and also 416.
61 Ibid., p. 362.
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“When the soul passes from potentiality to actuality, it becomes a simple
intellect, which is all things. This is a matter that has been firmly established
in our view. The explanation of this is as follows: knowledge and intellection
(al-ta‘agqul) is a mode of being, and being is united with quiddity. In the
same way, knowledge is united with what is known (al-ma‘lum). Some
beings are low in degree and weak and some lofty and strong. Those that
are low [in degree] have very little share in meanings (ma‘ani) and confined
to one single meaning like a single quantity (...} whereas those that are
noble [in rank] are the essence of the plenitude of meanings even if they
are small in quantity or have no quantity at all like the rational soul.

By the same token, knowledge has various kinds, some of which are low
in degree such as sense-perception [since] it is impossible to sense multiple
sensibles through a single sensation. [But] some are higher in rank, such
as intellection, in that a single intellect is sufficient to intellect an infinite
number of intelligibles, as in the case of the simple intellect. In short,
whatever has a higher status in being is more capable of [attaining] the
knowables (ma‘lumat) and more intense in containing quiddities. ... when
we know something through its perfect definition, we know it with its full
truth and reality even if we cannot know all of its parts [i.e., its sensate
and intellective properties] at once due to the impossibility of knowing the
very truth and reality of anything at a given time. "2

The simple intellect perceives all intelligibles because simplicity implies
intensity in being, and this enables the intellect to become capable of
appropriating intelligible forms in a more condensed and comprehensive
manner. The simple intellect is not merely intellect in actuality but rather
the highest rung of intellection, at which level one comes to know the
reality of something in its totality. In contrast to sense experience where
one’s access to objects is screened through the available sense data and
hence limited to particular instances of sensate objects, the simple intellect
or simple knowledge signifies intellectual cognition that comprises in
principle everything there is to know about our object of knowledge.
When the simple intellect knows the ‘concept’ of humanity, for instance,
it can run through the entire spectrum of what it means to be human and
know all of its modes, accidents, properties, etc. For Sadra, this conclusion
is warranted because to know something in a ‘simple manner’ is to unite
with its intelligible essence, which is another way of asserting the
unification of the intellect with the intelligible (ittihad al-‘aqil wa’l-
ma’qul). Here, we are once again reminded of the idea that the intelligible
reality of things is ontologically more real and epistemologically more
reliable than their corporeal templates, and this principle applies mutatis
mutandis to simple intellects that yield simple knowledge. Sadra restates
his case in the following paragraph with a historical note:

62 Asfar, 1,3, pp. 377-8.
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“The realization of this matter [i.e., the unification of the intellect and the
intelligible] is not possible except by having recourse to the principles that
were mentioned in the beginnings of this book [i.e., the Asfar] concerning
the view that being is the principal reality in existence and the quiddity is
derived from it. It is certain that being allows intensification and diminution,
and whatever is strong in being (qawiyy al-wujud) becomes more inclusive
and encompassing of universal meanings and intellective quiddities that
are disengaged [from matter]. When being reaches the level of the simple
intellect, which is completely disengaged from the world of corporeal bodies
and quantities, it becomes all of the intelligibilia and all things in a manner
more virtuous and nobler than what they are based upon. Whoever has
not tasted this path cannot understand the simple intellect, which is the
source of all knowledge in detail (al-‘ulum al-tafsiliyyah). That is why
you see most of the virtuous people finding it very difficuit and unable to
verify in spite of their deep involvement in the sciences of wisdom as in
the case of Shaykh Suhrawardi in the Mutarahat, Talwihat, and Hikmat
al-ishrag who has clearly rejected this view, and Imam [Fakhr al-Din] al-
Razi and those who enjoy their ranks.”%®

What prevents the soul as a simple intellect from perceiving intelligible
essences on a continuous basis or “all at once” (daf’ah wahidahy) is the
intervention of sensible and imaginal faculties. The faculty of imagination
(khayal) acts as an intermediary between the sensible and the intelligible
domains and cannot sustain incorporeal forms or meanings at the same
level as the intellect. But since the intellect belongs essentially to the
world of the intelligibilia, it is capable of making multiple meanings
present (istihdar) to itself all at once. As the saying goes, says Sadra, “it
is in the nature of the intellect to make many one (tawhid al-kathir) and
of the senses [to make] one many (takthir al-wahid).”®* At this
juncture, Sadra establishes an isomorphic unity between the intellect
and the intelligible world, and it is this intrinsic isomorphism between
the two that enables the intellect to know all things.®® In many ways,
this is what Aristotle had in mind when he said that “only the like can

63 Ibid., pp. 373-4.

64 Ibid., p. 380.

65 Sadra confirms the same point about isomorphism in a slightly different way: “From the stand-
point of the soul: how can an essence, which is denuded of the intellect, think intellective
forms which are separate from its essence and whose being is extrinsic to its own being? In the
same way, the establishment (thubut) of something for something else in a general sense is
secondary to the establishment of what has already been established. By the same token, the
presence of an intellective being (ens rationis) to something else is secondary to its own
intellective being, or a concomitant of it. The intelligible in potentiality is the material form that
cannot be established except for an intelligible in potentiality like the physical bodies and
guantities among the things with physical location. In a similar manner, the intelligible in
actuality cannot be established except for an intelligible in actuality.” fttihad, p. 91.
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know the like”.®® The soul or the simple intellect remains a single and
unitary substance (jawhar basit) in knowing various things, and multiplicity
in intellection is attributed to the differences of such ‘epistemic tools’ as
sensation and imagination. Unobstructed by the contingencies of sensation,
knowledge now becomes ‘presence’ (hudur) and ‘unveiling’ (kashf):

“The soul that knows a multitude of things through intellectual realization
and disembodiment from the garment of being human does not become
destitute of their knowledge but rather more [intense] as unveiling and
clearing (wuduhy). In spite of this, when the soul goes above the differences
of time and space, its knowledge of things becomes present in it completely
all at once as in the case of the knowledge of separate substances whose
knowledge [of things] is comgaletely present in them in actuality without
the obscurity of potentiality.”®”

The simplicity of the soul leads Sadra to an important tenet of his
epistemology, i.e., the particular nature of knowledge as it is acquired in
the soul. Disengagement or disembodiment as a standing condition of
intelligibility renders knowledge an existential state of consciousness.
Knowledge is, thus, a particular and simple ‘identity’ or state (huwiyyah
shakhsiyyah basitah) despite the fact that the human mind tends to
consider all knowledge under the rubric of universals (kulliyyat) that
act as intermediaries between the order of being and the order of thought
— a dichotomy that Sadra seeks to overcome through his realist ontology
of intelligible forms.

In light of these considerations, it is not difficult to see why Sadra
insists that our ‘ordinary’ or natural encounter with the world is not
mediated through second-order concepts but given in first-order
experiences. In perceiving the tree in front of me, my knowledge-
experience is a direct act of ‘seeing’, which involves an intuition of some
kind and which is not predicated upon such universals as the species,
genus, or differentia. It then follows that our most intimate and primary
standing towards the world remains particular and specific, and the larger
context within which this experience is made possible is provided by the
all-inclusive reality of being. It is only at the level of second-order
conceptualization that we speak of intelligible forms as abstractions,
concepts, and notions. This is also what is meant by the ‘presence’
(hudur) of something to itself and to other things: presence implies
something concrete and particular.

66 De Anima, 405b.
67 Asfar, 1,3, p. 379.
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In stressing the immediacy and self-evidentiality of perception, Sadra
adopts Suhrawardi’s terminology and uses the words "vision (ibsar) and
“witnessing” (mushahadah) to describe the particularity of knowledge-
experience.®® In his discussion of perception as a case of knowledge-by-
presence (al-‘ilm al-huduri), Suhrawardi states that “perception takes
place only when the soul has a [concrete] vision [of something] and
vision is not through a universal but particular form. It then follows that
the soul has an illuminative and presential knowledge [not mediated]
through a [representational] form.”%° The world as representation is an
abstract, mediated and second-order world whereas our most primordial
experience of it, as in the case of seeing and hearing, is never captured
fully in representations of any kind. Hence Sadra's relentless attacks on the
representational theory of knowledge (al-‘ilm al-irtisami) and knowledge-
by-acquisition (al-‘ilm al-husuli), and his staunch defense of knowledge-
by-presence (al-‘ilm al-huduri).

Following Suhrawardi’s insight, Sadra attempts to establish intellec-
tion in terms that we would normally attribute to sense-experience. Sadra’s
main concern seems to construe intellection as a unique, simple and par-
ticular encounter with the world in a manner as immediate as sense-
perception without the limitations of corporeal existence attached to it.
Thus he says that

“knowledge, as we have explained before, is the non-material being, and
being in itself is not a universal nature belonging to a particular genus or
species even if it is divided into species through the differentia or into indi-
viduals through individual properties or into classes through accidental
conditions. Every knowledge is a particular and simple identity not to be
grouped under a universal meaning [i.e., concept] belonging to an essence.”’©

Sadra further states that intellection takes place not through the “incar-
nation of an intelligible form in the soul but through archetypes (muthul)
that reside in the mind and the soul's unification with them.” Since the
intelligible forms of things are ontologically real substances inhabiting
the world of the intelligibilia, the soul as the simple intellect can know
things and their perceptual properties only by uniting with their intelligible

68 Ibid., pp. 296, 316-17 and 385.

69 Suhrawardi, al-Mashari‘ wa’l-mutarahat, p. 485. Cf. Sadra's remarks: “Perception is nothing
but the soul’s attention to and witnessing of what is perceived. Witnessing takes place not
through a universal but a particular form. Therefore the soul by necessity has an illuminative and
presential knowledge and not a form superadded to it [antecedently]”. Asfar, 111, 1, p. 162.

70 Asfar 1, 3, p. 382.
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essences. With this, Sadra asserts, one more time, the unification of the
intellect and the intelligible.

Sadra’s construction of intelligible substances as ontological actualities
has a number of implications for his concept of knowledge and the
‘constructivist’ theory of intelligibility. The realist ontology of the intelligible
world prevents intelligible forms, ideas, concepts, and meanings from
becoming mere psychological and mental states residing in the mind.
Intelligible forms are not mere instruments through which we know the
extra-mental world. Rather, they are the very basis upon which the world
is what it is. In fact, we may even go so far as to say that without the
intelligible forms, there would be no such thing as the ‘world’. Put
differently, objects as we know them do not precede intelligibility. What
we conventionally call ‘reality’ is not an aggregate of objects devoid of
intelligibility to which clusters of meaning and signification are attributed
a posteriori. The world is given to us already imbued with meaning, and
that is why we are as much dependent on the world for meaning as it is
dependent on our ‘subjectivity’ for epistemic order and structure.”?

In the Asfar, when discussing the primacy of self-knowledge over
against knowledge-by-representation, Sadra makes an interesting contrast
between physical instruments and light to show the place of intelligibility
in our experience of the world. Intelligible forms are not like manual
instruments with which we operate but which are dispensable in
themselves. Rather, they are like the light that makes vision possible:

“One cannot say that these forms are instruments for the soul’s intellecting
things other than itself. Rather they are intelligible for the soul by themselves
in the sense that whatever corresponds to them outside the soul [i.e., in
the extra-mental world] becomes intelligible for the soul through them.
Because we say that if these forms were not intelligible for the soul in the
first place, they would not be perceived by it. The mediation of these forms
in perceiving things is not like the mediation of manual instruments (alah
sina‘iyyah) in carrying out bodily works (al-a‘mal al-badaniyyah) but
rather like the sensate light in perceiving visible things whereby the light
is seen first and then everything else is seen through it.” 72

71 This is how John McDowell reads Kant’s maxim that “thoughts without content are empty,
intuitions without concepts are blind”, and argues that Kant's transcendental argument can be
read to lend support to the view that the non-subjective world presents itself to us as saturated
with meaning and order even at the level of sense perception. See his Mind and World (Har-
vard University Press, 1994), p. 18, 39-42.

72 1bid., p. 318.
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Sadra’s attempt to define knowledge in terms of being and its modalities
leads him to a ‘non-subjectivist’ concept of knowledge. In contrast to
modern epistemology that anchors meaning and knowledge in the knowing
subject and its paraphernalia, Sadra places intellection within the larger
context of being, which encompasses the mind. Sadra thus considers the
‘non-self’ essential for the knowledge of the self. ‘Going out of” the self and
uniting with the intelligible world is now posited as a standing condition
of knowledge. This renders Sadra’s theory of knowledge a thoroughly
non-subjectivist enterprise. By defining intelligibility as belonging to the
world of the intelligibilia, Sadra dethrones the knowing subject as the
sole or even the proper depository of meaning, placing the concept of
agency in a larger context of ontological meanings and relations.

Ozet

Mulla Sadra ismiyle séhret bulan Sadreddin Sirazi'nin metafizik sis-
temi, viicudun mahiyet kargisindaki onceligi (asaletii’l-viicud) 6gretisi-
ne dayahdir. Sadra, mahiyeti zihnin esyay: tasnif etmek ve anlamak icin
kullanmak zorunda oldugu kiilli bir kavram olarak tanimlar ve gercekli-
gin kurucu unsurunun varlik oldugunda israr eder. Sadra’nin bilgi teori-
si, bu varlik-merkezli metafizik sistemin bir uygulanim alam olarak, bil-
giye varolussal ve metafizik bir anlam ytikler. Sadra, bilgiyi sadece bilen
dznenin sahip oldugu bir ‘sifat’ ve bilen ile bilinen arasinda viicuda ge-
len bir ‘iliski’ olarak tamimlayan kelamcilara siddetle kargi ¢ikar. Aym
sekilde bilgiyi bir soyutlamadan (tejerrud) ibaret goren Ibn Sina’'y: da
elestirir ve bilgi tanimini eksik goriir. Bunlann yerine Sithreverdi'nin ilm-i
huzuri kavramini kendi varlik-merkezli metafizigiyle birlestiren Sadra,
bilme eylemini, bilen éznenin bilinen nesnenin suretiyle birlesmesi ola-
rak tanimlar. Bu birlesme (ittihad), bilen 6znenin ma’kulat alemiyle irti-
bata ge¢mesi ve en nihayetinde ona katilmasi ile miimkiindir. Ana hat-
lartyla Islami-Platonik hikmet gelenegini takip eden Sadra, ma’kulat ale-
mindeki evrensel hakikat formlarimi (suretler), zihnin soyutladig: akli
kavramlar olarak degil, kendi zatinda gergeklige sahip bir varlik katego-
risi olarak tamimlar ve realist bir “*ma’kuliyet metafizigi” gelistirmeye ca-
lisir. Sadra’nin bilgi anlayigi bu manada hem anti-subjektivisttir, zira bil-
gi artik bilen éznenin bir vasfi degildir, hem de varolussal ve mistik bir
nitelige sahiptir zira ma’kulat alemiyle birlesmek, bilenin varlik modu-
nun degismesiyle es anlamlidir. Bu meyanda Sadra'nmin bilgi gorus,
modern felsefede tartisilan dznenin varlik i¢indeki yeri ve kendisi ve
esyayla ilgili epistemik iddialariyla ilging paralellikler arzeder.
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vYahudilik’te ihtida Meselesi

Salime Leyla Guirkan*

The Question of Conversion to Judaism

This article is the result of an attempt to answer some theoretical and
practical questions regarding the Jewish attitude towards conversion and
thus eliminate some misunderstandings. As admitted by many, despite the
fact that both Christianity and Islam hold a fairly clear-cut standpoints on
the issue of conversion, in contrast, Judaism seems to be of an ambiguous
character in this matter. This is why there is the surprising contradictory
fact that while some people go so far as to label the Jewish religion as one
of a missionary nature, a number of others, both within and without the
religion, regard Judaism as a completely exclusivist religion. Parallel to
this, the Jewish attitude towards conversion is one of the topics which
raise much curiosity among non-Jews who want to know more about
Judaism. 1 believe that both the ambiguity and the curiosity attached to the
Jewish attitude towards conversion have much to do with a mostly unknown
fact concerning Judaism; its non-monolithic nature. So, after showing that
Judaism is not a homogeneous religion/religious system that has been passed
down to today on a fixed and clearly defined line, the article will go on to
outline and discuss examples of the different Jewish attitudes towards
conversion, ranging from biblical times to the present age. By so doing,
the emphasis will be not on the question of the “possibility” of converting
to Judaism, which has already been proven by history, but rather on the
“conditions” of converting to Judaism and the “place” of the convert in
Jewish law and Jewish life.

Yahudiligin, bu dine girmek isteyen yabancilar kargisindaki tutumu,
Tiirkiye'de eksik, hatta yanlg bilinmekte; ve bundan dolay: da agikliga
kavugturulmasi gerekmektedir. Ayrica Yahudiligin tamamen diga kapall
oldugu diigiincesi ile de sikga karsilagilmaktadir. Konuyu daha ilging ve
karmasik kilan diger bir husus ise, benzer dugincenin aslinda bazi

*  Dr., TDV, islam Arastirmalan Merkezi (ISAM).

© ISAM, istanbul 2002



Istém Arastirmalar Dergisi

Yahudiler tarafindan da benimsendigi ve hatta diinyanin ¢esitli yerlerin-
deki baz Yahudi cemaatlerin kendi Yahudilik anlayislarina damgasini
vurdugu gercegidir. Hiristiyanhgin éziinde misyoner bir din oldugu, Is-
lam’in ise ihtida hareketlerini tesvik ettigi tartigma gétiirmez birer vakia
iken, Yahudiligin ihtida konusundaki tutumu bugtin dahi, zihinlerde ye-
terince acikhiga kavusmus gériinmemektedir. Bu durum, baska sebeple-
rin yan sira, Yahudiligin tarih boyunca tek bir diizlem {izerinde degisme-
den giiniimiize kadar gelmis homojen bir din oldugu seklindeki genel bir
yanilginin muhtemel sonucu olarak gézikmektedir. Bu makale, yukarida
bahsi gegen tespitlerden ve konu tizerine Tirkge'de herhangi bir ¢alisma
yapilmadigi gerceginden hareketle,! birbiriyle baglantili dért temel nok-
taya agiklik getirmeyi amacliyor. Bunlar: 1) Yahudiligi diger semavi din-
lerden ayiran temel 6zellikler, 2) Eski Israilogullart dininden baslamak
suretiyle, sonradan Yahudi olanlar hakkinda tarih icerisinde sergilenen
tavirlar, 3) Yahudilige ihtida eden kisinin Yahudi seriatindaki yeri, 4)
Giliniimiiz Yahudi din otoritelerinin bu konudaki tutumlar olarak sinif-
landinlabilir.

Yahudi Dininin Temel Ozellikleri

Oncelikle islam ve Hiristiyanhktakine benzer bir teolojisi bulunma-
yan? Yahudiligin, yaptinm giiciinit yazili (Tanah) ve sézlii (Talmud)
Kutsal Metinler'de aciklanmis® ve Yahudilerin kolektif dini ve tarihi tec-
riibelerine binden zaman icinde gelistirilmis Yahudi seriatindan alan bir

1 Bukonuda Batr’da pek ¢ok galisma yapilmis olup bunlarin baghcalar makale icerisinde kulla-
nilmaktadir.

2 Burada teoloji'den kasit, bir dine ait belirlenmis ve genel geger inanglar manzumesidir. Yahudi-
lik, inang boyutu, dzellikle Tann inanci baglaminda, eksik bir din olmamakla birlikte otoritesini
daha cok fiiller (seriat) iizerine inga etmigtir. Migna'da yer alan ilgili pasaji (Sanhedrin 10:1) ve
Antik Yahudi filozofu Philo (8. 50) tarafindan olugturulan inang prensiplerini saymazsak, Ya-
hudi tarihinde ciddi manada dini akide olusturma tegebbiisleri daha ziyade Miisliimanlarla
yakin temas halinde bulunmus Yahudi din alimlerine aittir. ibn Meymun'un (6. 1204) On iig
prensibi bunlann iginde en popiiler olarudir ve bu tegebbiisiiyle cagdasi olan diger Yahudi dini
otoritelerince elestiri almistir. Bugiin de tanri tanimaz veya agnostik ve fakat Yahudi geriatini
belli dlgtide yerine getiren Yahudiler s6z konusudur.

3 Ash, Yahudiler tarafindan, Musa (Sina) vahyine dayandirilan ve Tevrat’in tamamlay:cisi nite-
liginde goriilen Talmud'un, “Sézli Tevrat” olarak isimlendirilmesinin sebebi, bu Tevrat'in, Hz.
Musa'ya yazili olarak verilen Tevrat'tan farklh olarak, sifahi yolla ve Yes(l, Hakimler ve {srail
peygamberleri aracihigiyla ilk ddnem Yahudi din alimlerine aktanlmasidir (Abot 1:1). Bugiin
yazih haldeki iki ayr Talmud literatiiriine verilen genel isim niteligindeki Sozlii Tevrat, takriben
MS 1II-VI yiizyillar arasinda yaziya aktarilmigtir.
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din veya dini sistem oldugunu belirtmekte fayda var.? Yahudiligi diger
tek tanrli dinlerden ayiran ve konumuz agisindan da énemi haiz diger
bir 6zelligi ise onun hem dini hem de milli geleri barindiran bir sistem
olmasidir. Dolayistyla bu ozellik, teoloji eksikligi ile birlestiginde, Yahu-
diligi sureklilik agisindan guicli ve fakat muhtevasimin devamlihigl agi-
sindan zayif bir konuma getirmektedir. Diger bir ifadeyle, Yahudiler ya-
sadig sirece Yahudilik stiregelmis ve fakat Yahudilerin zaman iginde
degisen tecriibeleri ve ihtiyaclan dogrultusunda ayniligini koruyamayip
degisime ve boliinmelere ugramistir. ciinki inang agulikli bir sistemi de-
gisimlere karsi korumak, fiillere dayal bir sistemi korumaktan daima
daha kolay olagelmigtir. .

vahudiligin en radikal degisime maruz kaldig1 dénem, siiphesiz Fransiz
ihtilali (1789) ile baglayan modern dénemdir. Bu dénem, Hiristiyan top-
lumlarda goriilen sekiilerlesmeye paralel olarak Bat1 Avrupa’da yerlesik
durumdaki Yahudilerin sivil haklar elde ettikleri (emancipation), dinlerini
milli ve diga kapah kimliginden anndirma tesebbiisiinde bulunduklan ve bu
genel degisim Kkarsisinda farkh tepkilerin ve akimlarin dogdugu bir siirece
tantklik etmektedir. Bugiin bilinen gekliyle farkli Yahudi gruplann (Reform,
Ortodoks ve Muhafazakar)5 ve akimlann (Haskala, Siyonizm)6 ortaya
cikis tarihi de yine bu déneme rastlamaktadir. Ortodoks olarak adlandir-
lan ve kendisini Yahudilik adina tek otorite kabul eden grup, Yahudiligin
geleneksel ve kitabl havasin buyiik dlciidde korumugsa da, ozellikle mo-
dern Ortodoksluk olarak isimlendirilen bir kanadi, modernlegsmeden ve
degisimden yeteri kadar payiu almgtir. Bu sebeple, Israil’de hakim olan
ve devlet nazarinda tek megr Yahudi temsilcisi konumundaki Ortodoks-
luk ile, diger iki biiyiik Yahudi mezhebinin yani sira, Amerika’da varbk
gdsteren Ortodoksluk arasinda dnemli farklar gériilmektedir. Bu durum,

4  Yahudilik, tanimlanmast en zor dinlerden biri ise de, béyle bir tamm konumuz agisimdan gerek-
1i ve de yeterli goriilmektedir.

5  Bu Yahudi gruplagsmalarini Trkge'ye ‘mezhep’ olarak ¢evirmek belli sakincalar icermektedir.
¢iinkii bu gruplar, bizim anladigimiz manada din icerisindeki fikhi ve itikadi farkliliklan yansit-
manin Stesinde, birbirlerine muhalif gruplar olarak ortaya cikmuglardir. Nitekim bugfin hala
geleneksel ve kati kanadt olusturan Ortodoks Yahudilik, kendisini tek ve gercek Yahudilik ola-
rak gdrmekte ve diger gruplarin megriiiyetini kabul etmemektedir.

6 Kelime manast aydinlanma olan Haskalah, dogu Avrupa Yahudileri arastnda XVIIIL. yiizyil son-
laninda ortaya ¢ikmig ve Yahudileri entelektiiel ve sosyal agidan gelistirerek Bati medeniyetine
uyum saglama amacim giitmiis sekiiler bir akimu ifade eder. Siyonizm ise, Yahudilere Filistin
topraklari iizerinde yurt kurmay1 amagclayan bir milliyetci hareket olarak ortaya ¢tkmug ve gii-
niimiizde Israil’in yayilmaci devlet politikasini temsil eden ve hemen hemen biitiin diinya
vahudileri tarafindan benimsenen bir ideolojiye déniigmustir.
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bir anlamda, bugiinkii Israil Devleti'nin kurulusu ile birlikte ortaya cikan
ve kabaca Israil ve Diyaspora (israil dis1) Yahudiligi olarak isimlendi-
rilebilecek bir ayinma da isaret etmektedir. Bu gruplar arasi ve hatta her bir
grubun icinde yer alan farkliliklar, onlarin geriata, otoriteye, kendilerine
ve bagkalanna yénelik bakig acilarini da buiyik 8lgiide etkilemektedir.

Geleneksel veya modernite éncesi dénem esas alindiginda ise Yahu-
diligin daha homojen bir yap: sergilemis oldugunu sdylemek miimkiin-
dur. Fakat o halde dahi giiniimiize kadar uzanan dini, kiiltiirel ve cografi
farklilasmalarin varligindan belli élgiide séz edilmelidir. Karai ve Talmud
(Rabbinik) Yahudiligi” aymminin yan sira, Talmud Yahudiligi icerisinde
yer alan Hasidim ve Mitnagedim® ve tekrar bu sonuncusunun icerisinde
yer alan Agkenazi ve Sefardik® gruplasmalan bunlardandir. Bunun Gte-
sinde buyiik él¢iide Tevrat’in otoritesine ve Mabed kiiltiine dayanan eski
Israilogullan dininin tarih iginde sergiledigi bicimler ile miladi 1. yiizyil
sonlarinda, Ikinci Mabed Devri’'nin kapanmasinin ardindan bu dinin al-
dig1 bicimi gésteren ve Talmud’un olusumuna da tamklik eden Yahudilik
olgusu arasinda da belli farklar mevcuttur. Asagida, bu farklihklara kisa-
ca atifta bulunmak suretiyle ihtidda kavraminin Yahudilik’teki geligimi
ana hatlanyla ele alinacaktir.

Yahudilige ihtida Konusunda Tarih icerisinde

Sergilenen Tavirlar

Israilogullar’nin zaman iginde farklilasmis veya gelismis gibi gorii-
nen Tanrn mefhumu, !© toprak, millet ve kainat endeksli olmak iizere ¢

7. Karailik, VIIL. ylizyilda Anan ben David tarafindan kurulan ve Talmud’un otoritesini reddeden
bir Yahudi mezhebidir. Talmud Yahudiligi olarak da bilinen geleneksel Yahudilik, bu mezhep
mensuplarin: heretik Yahudi olarak goriir.

8  Hasidim, XVIIL ylizyilda Polonya'da Israel Baal Shem Tov tarafindan kurulan ve giiniimiizde
de Avrupa, Amerika ve Israil’de varligin siirdiiren bu mistik harekete mensup Kisilere verilen
isimdir. ‘Muhalifler’ manasina gelen Mitnagedim ise ilk ortaya ¢iktiginda Hasidism hareketine
gosterdikleri tepkiden dolay: geleneksel Yahudilere bir donem verilen addur.

9  Dogu Avrupa kékenli olup daha sonra Avrupa’nin bagka bélgelerine ve Amerika'ya yayilmig
Yahudilere Askenazi, Ispanya ve Portekiz kékenli olup bugiin Tiirkiye’de de varligm siirdiiren
Yahudilere ise Sefardik denilmektedir. Esasen cografi ve lisani farkliliklara igaret eden bu ayi-
rim, dinf uygulamalardaki bazi farkliliklari da beraberinde getirmistir. Bunun yani sira Kuzey
Afrika ve diger Arap iilkelerinden Israil’e yerlesen Yahudiler de Mizraht adi alunda farkl: bir
grup olusturur. Bugiin Israil Devleti'nde bariz bir Agskenazi Qistiinliigii hakim olup diger Yahu-
diler daha agag statiiye sahiptirler.

10 Tevrat'mn kimi pasajlarinda yer alan ve tek bir millete has kihinmug gibi sunulan Tanrn mefhumu
(Tesniye 4:19; krs. 4:35, 39) ile Peygamber Isaya’ya atfedilen pasajlarda yer alan evrensel
Tanri anlayisi (43:10; 45:14; 46:8) arasindaki fark géz ard1 edilemez.
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dini sistemin hayat bulmasini saglamis ve bunun neticesinde Tann dniinde
israilogullar’min ve bagka milletlerin konumuyla ilgili farkli anlayiglarn
ve uygulamalar beraberinde getirmistir. Bazi Yahudi tarihgiler tarafin-
dan da ileri striildiigii gibi,!! muhtemelen Israilogullari, Babil Strgi-
nii'nden (MO 586) dncesine rastlayan erken donemlerde, otoritesi kut-
sal topraklarla sinirli bir Tann mefhumuna sahipti.!? Buna bagh olarak
israilogullar’nin Tannsi’na ibadet, Israilogullari’'ndan olmayanlar da da-
hil olmak {izere, Israil topraklarinda yasayan herkes igin mecburl idi.
Ayni prensipten hareketle, kutsal topraklar disina ¢ikan bir Israilogiu da
baska tannlara tapinmakta serbestti. Tevrat'ta Hz. Musa’'nin Kayinpederi
olarak bahsi gecen Medyen’li Yetro (Cikis 18) ve Hz. Davud’un soyunun
kendisine dayandmldigi Moab'li Rut'un (Rut 1-4) Israil Tannsi'ni be-
nimsemeleri, bu tip uygulamaya &rnek olarak gosterilebilir.}®

israil topraklannin ve Mabed’in kaybi ve diger kiltiirlerle yakin mui-
nasebet kurulmasi seklindeki birtakim dini ve sosyal degisimleri hazirla-
yan Siirgiin (MO 586-538) tecriibesi neticesinde topraga dayali Tanri
mefhumu ve buna bagh kiilt dini, daha gelismis bir Tanr1 mefhumuna ve
dini-etnik unsurlan, yani millete dayali din fikrini esas alan bir cemaat
anlayisina dogru gelisme gosterdi. Yeni anlayisa gore, tim kéinatin ya-
raticist olmakla birlikte, bu Tanri, aralanndaki Sina Ahdi'ne!* dayali bag
sebebiyle, 6zellikle Israil’in kayitsiz sartsiz tapinmakla yukimlii oldugu bir
Tann idi. !> Fakat bu siirec de, asagida deginilecegi iizere, kendi icinde belli
dini, etnik ve sosyal ayinmlarin olugmasina zemin hazirladi. Dolayistyla
ikinci Mabed Dénemi, bir yandan Kohen sinifi ile siradan Israilogullar,
israilogullan ile yabancilar; diger yandan da Israil erkekleri ile kadinlan
arasinda belli aymmlann dne ¢iktigl dinf ve sosyal bir yaplanmaya sahne
oldu. Nitekim Tevrat'ta ger olarak adlandirilan ve israilogullan (ezrach)!®
ile yabancilar (nokhri) arasinda bir konuma sahip olup Yahudilik’'teki

11 Martin Goodman, Mission and Conversion, Oxford: Clarendon, 1994, s. 55. krs. Yehezkel
Kaufmann, The Religion of Israel: from its beginnings to the babylonian exile (trans. Moshe
Greenberg), New York: Schocken, 1972,s. 127-28.

12  bk. IL Krallar 5:15. krs. Isaya 44:6.

13 Her ne kadar baz: Yahudi tarihgileri Rut kitabini Ezra ve Nehemya kitaplariyla ayni déneme
(MO V. yiizy1l) gétiirse de bizce daha kuvvetli gériis, Rut ile ilgili hikdyenin siirgiin dncest bir
déneme ait oldugu yoniindedir (bk. S. R. Driver, An Introduction to the Literature of the Old
Testament, 9th ed., Edinburgh: T & T Clark, 1950, s. 454-55; Paul D. Hanson, The People
Called: the growth of community in the bible, San Francisco: Harper & Row, 1986, s. 315-16).

14 Sina Ahdi ile ilgili olarak bk. Cikis 19-20; Tesniye 26:16; 29:1-5.

15 Tesniye 4:19-20.

16 Bu kelime sézliik manast itibariyle “yerli vatandas”™ demektir.

35



Isiém Arastirmalon Dergisi

ihtida mekanizmasimin kékeni veya ilk gsekli kendisine dayandirilan gru-
bun da bu dénemde ortaya cikugi kabul edilmektedir. Israilogullan tara-
findan koruma altina alinmig ve onlarin arasinda yerlesik durumdaki
yabancilan ifade eden ger (¢og. gerim), belli haklan ve miikellefiyetleri
bulunan ve cogu dini uygulamalara istiraki beklenen; fakat siradan bir
Israiloglu’nun sahip oldugu her imtiyazin muhatabi olmayan bir sini-
fr. 17 flgili Tevrat pasajlarindan hareketle gerim denilen grubun daha
cok ekonomik ve sosyal acidan diigiik seviyedeki insanlardan olugtugu-
nu sdéylemek miimkiindiir. Tevrat'in pek ¢ok yerinde Israiloglu ve ger
icin tek bir kanun veya standart olmasi ve bunlarn kollanmasi geregi
vurgulanmakla birlikte,'® gerim’in kimlerden meydana geldigi konu-
sunda kesin bir ifade yer almamaktadir. Genel goriis onlann Israilogulla-
n disindaki kabilelere mensup Kigiler oldugu yéniindedir. Fakat bu nok-
tada Mary Douglas tarafindan ileri stiriilen tez oldukga ilging ve dikkate
sdyan gdézilkmektedir. Douglas’a gbre ger, Yehuda, Levi veya Blinyamin
soyuna ait olmamakla birlikte israilogullari’'nin diger sibtlarindan gelen
kisilerden olusmaktayd:i. Bunlar, 6nceki dénemlerde isgalciler tarafindan
yenilgiye ugratiip dagitilmig; ancak siirgiin sirasinda ve sonrasinda
Kenan'da yasamaya devam etmis Israilogullari’na ait cesitli kabilelerin
devamiydilar. Diger bir ifadeyle, Douglas’'a gore, gerim diye adlandinlan
grubun Israilogullan tarafindan himaye gérmesi ve belli dlglide dini ve
sosyal hayata katilmalarinin sebebi, onlann Israilogullan dinine ge¢mis
yabancilar olmalan degil, aslen Yakub soyundan gelmeleriydi. Bu se-
beple, Tevrat seriatinda ger, ne tam olarak Israilli ne de yabanci muame-
lesi gérmiis; ikisinin arasinda bir statiiye sahip olmakla birlikte, pek ¢ok
dini konuda israiloglu’na uygulanan kurallar kendisine de uygulanmig-
tir.19 Fakat bu tez dogru kabul edildiginde gerle ilgili uygulamanin tam
olarak din degistirme kapsaminda goriilmesi gliclesmektedir.

17 Cikig 12:48; Levililer 16:29; 17:10; 18:26; 20:2; 24:16; Sayilar 9:14; 15:14, 29-30; 19:10;
Tesniye 1:16; 5:14; 16:10; 24:14. S6zlilk manasi "yabanc1”, daha ziyade "koruma altina alin-
mus yabanct”, olan ger, Tevrat'ta yerlesik duruma gegmeden once Israilogullan ve hatta Isra-
il'in atalanna atifla da kullanitms bir kelimedir (bk. Tekvin 10:12; Cikig 2:22; Tesniye 26:5;
Mezmurlar 105:12; isaya 52:4). Kékeni oldukga eskiye giden bu kelimenin Israilogullar: ara-
sinda yasayan yerlesik veya yan yerlesik durumdaki yabancilar icin kullanilan bir kavram
haline doniismesi, ikinci Mabed Dénemi'ne rastlamaktadir. Ger kelimesi ile, sdz1lik manast
“komsu” olan ve istilahen “eman verilmis yabanci”y: ifade eden, Arapga carkelimesi, 6zellikle
de caru’l-cunub kullanimi, arasindaki benzerlik dikkat gekicidir (bk. Tacu’l-Aras, “ctr” md.).

18 Cikis 12:49; 22:21; Levililer 18:26; 19:10; 24:22; Sayilar 15:15; Tesniye 1:16; 10:17-19;
24:19-22.

19 Mary Douglas, “The Stranger in the Bible,” Archives Europeenas de Sociologié, 35 (1994),
s. 285-86. Misir’dan hep birlikte ve bir seferde giktiklarina inanilan Israilogullar’nin aslinda

36



Yahudilik'te ihtida Meselesi

Ote yandan gerim’in sonradan Israilogullan dinine ge¢mis kisiler ol-
dugunu varsaydigimizda, kargimiza Israilogullar’ndan farkh ve diigtik
statiiye sahip bir grup ¢ikmaktadir. Clinkii Tevrat'ta kilt, yasaklar ve
dini uygulamalarla ilgili hemen her konuda Israiloglu ile ger arasinda
fark gé'aze:tilmezken,20 gerek iktisadi gerekse sosyal acidan ger daha asagi
konumda goriilmektedir. Ornegin, bir Israiloglu civar halklardan ve hatta
gerim arasindan kendine kole edinebilmekteyken, bir ger bir israiloglu'nu
kole edinemezdi.2! Yine kole azat etme prensibi sadece kendilerini gerim’e
satmak zorunda kalmis israilogullan séz konusu oldugunda gegerli idi.??
Benzer farklilik, helal yiyecekle ilgili kurallarda da kendini géstermekte-
dir.2% Borclann affi konusunda ise gerim’in bahsi gegmemektedir.>* Buna
ilaveten Tevrat'in pek ¢ok pasajinda gerim, Israilogullar’’'ndan ayri, ¢o-
gunlukla da yetim ve dullarla esit mesabede, bir grup olarak zikredilir.2®
vukaridaki érneklerden hareketle, gerin’in genel olarak bir emre muha-
tap olma durumunda Israilogullan ile esit; fakat bir imtiyazdan yararlan-
ma konusunda ise ayn statiide tutuldugu sonucu ortaya ¢ikmaktadir.
Daha da énemlisi, gerim’in kollanmasina ve sartlarinmin iyilestiriimesine
yonelik emirlerin varhgina ragmen, belli uygulamalarda ger ile israilo-
gullan arasinda farklilik gézetilmesi, Tevrat'ta bu grubun statlistini ytk-
seltmeye veya tam bir sosyal esitlik saglamaya ydnelik belirgin bir ¢caba-
nin s6z konusu olmadig sonucuna gotiirmektedir. Biitiin bu ayrnntilar-
daki farkliiga ragmen gerim, Israil ile Tanr arasinda yapilan Ahit’in i¢inde
ve pek cok agidan israiloglu erkeklerinden ayn bir statiide goriilen is-
railoglu kadinlannin hemen ardindan zikredilmektedir.2® Belki de eski
israil dininde topluluk icindeki farkli gruplann Ahit’e ve dine farkh olci-
lerde katilimu amagclaniyordu. Bu durum ashinda Israilogullar’’min benim-
sedigi dinin belirgin bir hiyerarsi iizerine kurulu oldugunu gdstermekte-
dir.27

farkli etnik ve kiiltiirel dokudan olusmus ve birden fazla ¢ikig seferinin neticesinde bir araya
gelmis kangik bir gruba isaret ettigi de tarihi verilere dayanan bir saptama olarak yer almaktadir.

20 Levililer 24:16;

21 Levililer 25:44-6.

22 Levililer 25:47-8; Tesniye 15:12.

23 Tesniye 14:21.

24 Tesniye 15:1-3. ibn Meymun'a gore, yabanci ve ger'e borg verme durumunda faiz uygulanir
(bk. Mishneh Torah (The Code of Maimonides): the book of civil laws, Creditor and Debtor, 5:1).

25 Levililer 17:8-10; Sayilar 15:26.

26 Tesniye 29:10:3.

27 Yahudiligin hiyerarsik yapisi ve kadinlarin bu dindeki konumu ile ilgili bilgi igin bk. Judith
Plaskow, Standing Again at Sinai: judaism from a feminist perspective, San Francisco: Harper,
1991.
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Ote yandan eski Israil dininde peygamberler ve ézellikle peygamber
isaya tarafindan olgunlagtirilan saf tek tann anlayigina paralel olarak bir
giin tim milletlerin tek tann inanci altinda bir araya gelecegi disilincesi
va da ideali seslendirilmistir.?® isaya, kimilerine gére diger milletlere
evrensel Tann mesajinl yayma fikrinden veya misyonundan ilk bahse-
den kisidir.2° Bazilan ise Isaya kitabinda Israilogullar’na atifla bahsi
gecen “milletlerin 15181” (or goyim)>® olma ve benzeri ifadeleri, diger
milletleri Israil dinine ¢agirma faaliyetinden ziyade, diinyanin sonunda
bizzat Tann tarafindan kurulacak olan Mesihi veya evrensel diizene vur-
gu olarak anlar.®! Her haliikkarda, isaya kitabinda, 6zellikle de “ikinci ve
Uclincii Isaya” olarak bilinen ve biiyiik élgiide Siirgiin sonrasi déneme
atfedilen kisminda (40-66. bablar), diger milletlerle ilgili olumsuz ifade-
lerin yani sira, olduk¢a evrensel ve misyonervari bir din anlayis: sergile-
yen pasajlara da yer verilmektedir.?? Peygamber Yeremya, Hezekiel ve
Zekeriya'ya atfedilen kitaplarda da, tek tanr inancinin diger milletler
tarafindan benimsenmesi temasina paralel olarak, ger ile ilgili koruyucu
ifadeler yer alir.>®> Dahasi, Hezekiel’de yer alan gerim’e topraktan pay
verilmesi,®>* bir anlamda gerim’in israilogullan topluluguna daha fazla
adapte olduguna isaret etmektedir. Buna ragmen gerim, genel olarak
peygamberlerde de marjinal ve fakir olma 6zelligini stirdiiriir. Bu sebeple
hakim vurgu, esitlik saglanmasindan ziyade, onlarnn kollanmas: izeri-
nedir. Konumuz agisindan énemli bir diger husus ise Isaya ve Yeremya’-
va atfedilen kitaplarda sadece Israil’in degil, diger milletlerin de Tanrt’yi
bilip O'na tapmakla bir &lciide sorumlu tutulmalarnidir.®® Yine isaya ve
kismen Yeremya ve Amos Kitaplarindaki ortak nokta ise, Israil’in
se¢ilmigliginin ve kurtulusunun bir nevi diger milletlere hizmet amacin
biinyesinde barindirtyor olmasidir.3®

28 Isaya 2:2-4; 45:23; 56:3-8; 66:18-20; Yeremya 16:19-20; Amos 4:13; 5:8; Mika 4:1-3; Ha-
bakkuk 2:14; Zekeriya 2:11.

29 David S. Ariel, What Do Jews Believe?: the jewish faith examined, London/Sydney: Rider,
1995,s. 116.

30 Isaya42:6.

31 Goodman, Mission and Conversion, s. 61; David Novak, The Election of Israel: the idea of
the chosen people, Cambridge, Mass.: Cambridge U.P., 1995, s. 160.

32 Gervediger milletlerle ilgili ifadeler icin bk. 14:1; 19:18-24; 51:4; 56:3-8; krs. 14:2; 60:8-16;
61:5-7; 62:8-9; Tesniye 23:3-8.

33 Yeremya 7:6; 22:3; Hezekya 22:7, 29; Zekeriya 7:10; Malaki 3:5.

34 lsaya47:21-23.

35 lsaya41:21-29;45: 20-23; Yeremya 10:25.

36 lsaya 2:3; 49:6; 51:4; 56:7; 66: 18-19; Yeremya 1:5; Amos 9:7.
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Ote yandan Israilogullan tarihinde yine siirgiinden sonraki safhaya
denk gelen ve Ezra-Nehemya Kitaplarinin konusunu teskil eden resto-
rasyon ya da Siileyman Mabedi'nin yeniden ingast déneminde, dinin ya da
saf toplulugun®’ korunmasi esasina dayanan bir disa kapaliik stratejisi
hakim olmustur. Her iki kitapta da Israil erkeklerinin yabanc kadinlarla
evlenmek suretiyle dinlerine ve etnik kimliklerine yabanci unsur
karistirmalarn problem olarak sunulurken, asil endise odag olan konu,
ozellikle Ezra'da, yabanci egleri Israil dinine kazandirma gayretinden zi-
yade, onlan ve onlardan olma ¢ocuklan tamamen dislamak biciminde
ortaya glkmaktacllr.38 Ezra ve kismen Nehemya tarafindan ortaya konulan
bu dislamaci egilim, bazi Yahudi arastirmacilar tarafindan onlann Babil’de
yasadiklarn tecriibelerine atifla aciklanmaya calisilir.®>® Buna gore, Babil'e
siiriilen israil halky, kendilerini gevre kiiltirden soyutlamak suretiyle din-
lerini ve kimliklerini koruyabilmisler ve dinin dejenerasyonunu énlemek
icin bu tutumlarin: stirginden déndiikten sonra da stirdiirmuslerdir. Buna
karst ileri siiriilen goriis ise Ezra ve Nehemya'nin tamamen milli ve siyast,
hatta iktisadi sebeplerden dolay: “secilmis 1rk” doktrinini ortaya attiklan
yéniindedir.*® Ayrica Ezra kitabinda belirtildiginin aksine, diglanan in-
sanlarin ashinda israil dinine etnik ve dini agidan yabanci unsur teskil
etmedigi de ileri siiriilmektedir.#! Sebep ne olursa olsun, peygamberler
tarafindan temsil edilen evrensellesme temayulinin yant sira Ezra ve
Nehemya'da kristallesen diglamaci tutumun Yahudi dininin olusumunda
iki zit akim veya egilim biciminde varhgini stirdiirdigii gérilmektedir.

37 Ezra kitabinda yer alan “kutsal” veya “saf” wrk (9:2) ifadesinden hareketle, bir nevi etnik
ustiinlitk veya secilmiglik fikri glindeme gelmektedir.

38 Ezra 10:10-12; Nehemya 13:1, 23-30. ibrani atalan arasinda yaygin bir uygulama olan ya-
banci kadinlarla evlenme ile ilgili yasak, ger sinifinin da ortaya gikmig oldugu ikinci Mabed
Dénemi'ne dayandirihir. Tevrat'ta Musa geriatimin pargasi olarak yer alan bu yasagin sebebi
olarak da yabanci kadmlann israilogullart'ni tek tanr inancindan saptirmalan gésterilir (bk.
Sayilar 12:1; 25:1-9; Tesniye 7:1-6; krs. Tesniye 21:10-14; Sayilar 31:13-18; Levililer 21:14).

39 Maurice Samuel, “Race, Nation, and People in the Jewish Bible,” The B. G. Rudolph Lectures in
Judaic Series, New York 1967, s. 13. Benzer ve daha detayli gbrus i¢in bk. H. Maccoby, “Ho-
liness and Purity,” Reading Leviticus (ed. John F. A. Sawyer), Journal for the Study of the Old
Testament, Sheffield Academic Press, 1996, 5. 169.

40 John M. Allegro, The Chosen People, London/Sydney: Hodder & Stoughten, 1971, s. 59.

41 bk. Mary Douglas, “The Priest of the Pentateuch and the Proplem of Foreign Wives”, unpub-
lished paper (2000). Ezra kitabinda “Yehuda ve Biinyamin'in digsmanlan” (4:1-3) olarak zik-
redilen ve Mabed'in yeniden ingasina igtirak etmelerine izin verilmeyen grupla ilgili bilgi i¢in
bk. Benyamin Tsedaka, “Samaritanism—Judaism or Another Religion?,” Jewish Sects, Reli-
gious Movements, and Political Parties, Proceedings of the Third Annual Symposium the
Philip M. and Erhel Klutznick Chair in Jewish Civilization held on Sunday-Monday, October 14-
15, 1990 (ed. Menachem Mor), Omaha, Nebraska: Creighton U.P., 1992, 5. 47-51.

39



Isiém Arastirmalar Dergisi

Bu aciklamalardan hareketle, bugiin anladigimiz manada resmen din
degistirmeyi ifade eden sistemin en erken miladi II. ylizyihn baslarinda
Yahudilige girdigini ve ondan éncesinde, lkinci Mabed Dénemi de dahil
olmak lizere, Israilogullan ile diger topluluklar arasinda farkli dénemler-
de farkli tiir kaynasmalarin ya da aynsmalarnn hakim oldugunu kabul
etmek daha dogru gozitkmektedir.#? Neticede sistemli bir din degistirme,
ancak sistemli bir dini hayat icinde diigtiniilebilir. Nitekim din degistirme
hadisesini bir sisteme baglayan ve bugiin Yahudi, en azindan Ortodoks ve
Muhafazakar, din otoritelerince de benimsenen kuraliann en erken Mig-
na*3 ve daha sonra Midras*# ve Talmud*® icerisinde yer aldigin1 gérmek-
teyiz.4® Diger bir ifadeyle bu dénem, ger statiisiiniin “yerlegik yabanct”
yerine Yahudi dinine ge¢mis Kigiler icin kullanilmaya baglandig: dénemdir.
Yine Migna'da, Tevrat'ta yer aldig1 sekliyle ger statiisii ger toshav (yer-
lesik yabanci) adi altinda varligini bir élgiide siirdiiriirken,*” “mithtedi”
olarak cevirebilecegimiz ger tsedek (miimin yabanci) terimi ile isimlen-
dirilen yeni bir gruptan sik¢a bahsedilmektedir. Fakat bu dénemde ortaya

42 Martin Goodman'a gére Yahudi tanimlamast veya Yahudi kimliginin ortaya cikisi, en erken
{kinci Mabed Dénemi’nin son zamanlarina rastlamaktadir (bk. Mission and Conversion, S.
46, 129). Yine, “Yahudi” kelimesinin ilk kullanimi da ayni déneme (miladi L. ytizyil) dayan-
maktadir (bk. Ariel, What Do Jews Believe?, s. 111).

43 Migna, sdzlitk manasi ‘dgreti’ olup, Tannaim olarak bilinen ilk grup rabbilere dayandirilan ve
MS IL. yiizyil sonlan ve IIL. yiizyil baglaninda Judah Hanasi tarafindan derlenmis s6zlii gelenege
verilen isimdir. Tosefta ise; Migna'ya ilave olarak derlenmis, yine Tannaim’e ait sdzli gelenegi
ifade etmektedir.

44 Midras, sézlilk manasi “aragtirma” olup, Tevrat'a yapilan tefsir mahiyetindeki s6zlii gelenege
verilen isimdir. Belli bagh Midras drnekleri sunlardir: Mekhilta on Exodus (MS II1. ylizyil), Sifra
on Leviticus (MS IV. yiizyil), Sifré on Numbers and Deuteronomy (MS IV. yuzyil) Midrash
Rabba (MS VII. ylizy1l)

45 Talmud, ikinci nesil Yahudi alimleri olan Amoraim tarafindan Migna'ya tefsir mahiyetinde olug-
turulmus ve Migna ile Gemara bsliimlerinden meydana gelen sdzlil gelenegin ismidir. Filistin
Talmudu (Talmud Yerushalmi - MS IV-V. ytizyil) ve Babil Talmudu ( Taimud Bauvli - MS VI-VIL
yiizyil) olmak {izere iki ayn Talmud bulunmaktadir. Makalede Talmud’'dan yapilan alintilar,
aksi belirtilmedigi stirece, Babil Talmudu’'na aittir.

46 Pesahim 8:8; Eduyoth 5:2; Kerutoth 2:1; Yebamoth 47a; Shabbath 137b. Miladi 1. ylizyilda
yagamis olan Yahudi tarihgi Josephus ve Yahudi filozofu Philo, yazilarinda Yahudilik'le ilgili
olumlu gpriise sahip yabancilarin varligindan bahseder. Fakat Josephus’un Tevrat'ta yer alan
ger kelimesini “proselyte” olarak terciime etmemesinden hareketle, sistemlesmig bir ihtida
mekanizmasina agina olmadig ileri siiriilmektedir (bk. J. Jacobs-E. G. Hirsch, “Proselyte,” The
Jewish Encyclopedia, X, 220; krg. Martin Goodman, “Proselytising in Rabbinic Judaism,”
The Journal of Jewish Studies, 40:2 (1989), s. 176). Tevrat'in Grek terclimesinde (Septuagint)
gerkelimesinin proselyte olarak cevrimi ile ilgili olarak bk. Goodman, Mission and Conversion,
8. 73.

47 Baba Metzia 5:6; Makkoth 2:3. Ayni ayirim {bn Meymun'da da yer almaktadir (bk. Mishneh
Torah: the book of women, Forbidden Intercourse, 12:17; 14:7-8). -
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cikan sistemlegmis ve resmilegmis bir Yahudilige gegis fikrine ragmen,
konunun Yahudi seriatindaki yerinin agik ve tutarh bir gériiniim arz et-
medigini belirtmekte fayda var.

Bu noktada, Yahudilige otorite olusturmak agisindan Tevrat'in bile
éniinde yer alan Talmud’'un, “ser'i” ve “menkibevi” diye tercime edebi-
lecegimiz ikili yapisina da dikkat ¢ekmemiz gerekiyor. Talmud'un asil
otorite olma 6zelligini saglayan tarafi, fikhi kurallan igeren ve buyiik
slciide Tevrat'a endeksli “halaka” iken, daha ¢ok farkl tarihi zemin ige-
risinde farkli konular iizerine sdylenmis rivayetleri ve menkibeleri iceren
pasajlar, “agada” olarak isimlendirilmekte ve hukuki kurallara bir nevi
altyapr olusturmaktadir. Bu ikili ayirimin konumuz ag¢isindan énemi,
Yahudilerin Yahudi olmayanlara kargi tavn ve Yahudiligin diger dinler-
den bu dine gegmek isteyenleri kabul ve hatta tegvik etme ve benimseme
kabiliyeti, hem halaka hem de agada’'nin konusunu olusturmaktadur.
Dolayisiyla bu durum, bir yandan hukuki prensiplere binaen sabitlenmis
diger yandan da zamana ve zemine gore degisime acik hale getirilmis bir
karakter sergilemektedir. Bu sebeple, bir vakia olarak Yahudilerin kendi-
lerinden olmayan bir ydnetim igerisinde maruz kaldiklari olumlu veya
olumsuz muamele, onlarin dis dilnyay: algilayislarinda da énemli dlgide
belirleyici unsur olmustur. Farkh uygulamalarn sonucu olarak Talmud’-
da Yahudilige sonradan girenlerle ilgili birbirine zit gdriigler yer almakta-
dir. Ozellikle Hz. ibrahim’e atifla, Yahudi misyonerligini tesvik edici ma-
hiyetteki olumlu ifadelerle, mihtedileri -6zellikle de samimiyetsiz olan-
lanini- Yahudilerin basina gelen kétillitklerden sorumlu tutan olumsuz
ifadeler kimi zaman yan yana geg:mektedir.‘*8

Burada iizerinde durulmasi gereken husus, Talmud éncesi hakim olan
israilogullan dininden farkl olarak, bizzat Yahudilik igerisinde de, yuka-
nda belirtilen gartlara binden, misyonerlik ve disa kapal tutumlar da
aralannda olmak tizere, konuyla ilgili farkli dénemlerde ve farkli Kkisiler-
ce farkh tavirlar sergilenmis oldugudur. Yahudilik, gerek hiyerarsik i¢
yapist gerekse Yahudilerin tarihi tecriibeleri geregi, daha ¢ok devamint
dogum yoluyla siirdiirmeyi tercih eden bir din olmakla birlikte, “pren-
sipte” bagka dinlerden ve milletlerden Yahudilige girmek isteyenlere ka-
pilarim her zaman agik tutmustur. Yahudi tarihi de bunun 6rnekleri ile
doludur.4® Bu noktada Roma déneminde 6zellikle tist diizey ailelerin ve

48 Fxodus Rabba. 19:4; 42:6-7; Leviticus Rabba 1:2-3; 2:9-10; Numbers Rabba 5:9; 10:1;
14:2, 24; 15:24; Cantata Rabba 1:3. 2-3.
49  bk. Jacobs-Hirsch, “Proselyte,” s. 221; “Proselytes,” Encyclopaedia Judaica, XIII, 1187-90.
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sahislann Yahudilige gectigi bilgilerinin yani sira, Orta Gag’da vuku’ bulan
Yahudi dinine toplu gegcislerden bahsetmek gerekir. Bunlardan birisi G-
ney Arap yarimadasmdaki Himyer Kralligi, digeri ise Judah Halevi’nin
(6. 1141) al-Khazar (Kuzari)’ina da konu olan Turk-Hazar Kralligr'dir.>°
Bu konudaki genel kani, dzellikle Hiristiyan topraklarinda yasayan Ya-
hudilerin, Hiristivan otoriteleri tarafindan Yahudilestirme faaliyetinin
vasaklanmasindan &énce, ihtidd konusunda aktif olduklar ydniindedir.
ice kapali bir tutum sergiledikleri zamanlarda dahi miinferit ihtida olay-
larinin bu dénemde de devam ettigi bir vakiadir.

Burada séz konusu olan, genel manada yayilmaktan ¢ok, varhigini
surdiirmek esasina dayali, prensipte disa agik; fakat pratikte ¢cogunlukla
temkinli bir sistemdir. Elbette bu durumda Yahudilerin segilmis olma inang-
lannin, diger milletler tarafindan horlanma ve hatta zulme ugrama bigi-
minde tezahiir eden ve secilmiglik iddialarim bir nevi dogrulayan tarihi
tecriibelerinin de pay1 bilyiiktiir.5! Dolayisiyla bu noktada asil iizerinde
durulmasi gereken konu, Yahudilige gecisin imkam degil; fakat bigimi ve
sonradan Yahudi olanlarnin Yahudilik igerisindeki konumu olmahdir. Zira
Yahudilik'le ilgili asil sikint1, yabancilar dine degil, binyesine kabul etme
noktasinda ortaya ¢ikmaktadir.

Yahudilik’teki ihtidd mekanizmasini diger tek tannl dinlerdeki, ézel-
likle Islami, drneklerinden ayiran noktalardan belki de en dnemlisi, Ya-
hudilik’te din degistirmenin basit ve yalin bir sehadetten ibaret olmayip
bir siireci ve keskin kurallarla belirlenmis bir kabul merasimini gerektir-
iyor olmasidir. Clinkii Yahudilik sz konusu oldugunda, konu sadece bir
dinden diger bir dine degil, ayn1 zamanda bir topluluktan birbirine tarihf,
kiiltiirel ve etnik baglarla kenetlenmis diger bir topluluga gecis yapmak-
tir. Dolayisiyla kiginin samimiyeti bu noktada buiyiik 6nem tasimakta ve
ikna edici bulunmadig: takdirde talep Yahudi din otoriteleri tarafindan
geri cevrilebilmektedir. 52 Ote yandan Yahudilik, herkesin bunu din olarak
secmesi anlaminda evrensellik iddias1 bulunan bir din degildir. Bundan
dolay: Yahudi geleneginde Tanr’'nin Hz. Nih ile yaptig1 ahdin®® sonucu

50 Kimi tarihgiler bugiinkii Askenazi Yahudileri'nin kékenini Hazar Turkleri'ne dayandirmakta-
dirlar (bk. Arthur Koestler, Oniiciincii Kabile: Hazar Imparatorlugu ve Mirast (trc. Belkis
Gorakg1), istanbul: Say Yaynlari, 1993).

51 bk. Salime Leyla Giirkan, The Jewish Concept of Chosenness: in tradition and transforma-
tion, (basilmamig doktora tezi) 2002.

52 Yebamoth 47?; Tractate Gerim 1:1.

53 Tekvin9:1-17.
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olduguna inanilan yedi prensibe®* uymak suretiyle, Yahudi olmayanla-
nn da kurtulusa erecegi inanct yer almaktadir.®® Onun igin ger tsedek
yani tam miihtedinin yani sira bu yedi prensibe uyan yabancilar ger
toshav, yani yart mithtedi kabul edilirler.>® Peygamberler geleneginin
bir uzantisi ve Hiristiyanhgin evrensellik iddiasi ile otorite kazanmasina
bir tepki veya alternatif durus olarak ortaya ¢ikan “NGh Kanunlarn”
(Noachide Laws) prensibinden hareketle baz arastirmacilar, Yahudiligin
asil gayesinin insanhigt yahudilestirmek degil, tek tannli inanca ve ahla-
ki yasama cekmek oldugu sonucuna varmuglardir.

Tim bu hususlara ragmen, asagida ele alinacag tzere, Yahudilige
gecis ve hatta kimi zaman bunun tesvik edilmesi, bir vakia olarak Mig-
na, Talmud ve diger s6zlii Yahudi metinlerinde yerini almistir. Antik Ya-
hudilik uzmani Martin Goodman'a gore, ilk dénem Talmud Yahudiligi
icerisinde dahi bir misyonerlik faaliyetinden bahsetmek giictiir.®” Clinkii
Yahudi din adamlan arasindaki yaygin anlayis, bu dine gegis talebinin
Yahudi olmayana ait olup, Yahudilerin kabul veya red noktasinda devreye
girdigi yoniinde olagelmistir.>® Bunun yaninda kisiyi Yahudilige kabul
etmeden Once, aslolan tavnn caydiricilik olmasi gerektigi ilgili pasajlarda
vurgulanir. Kiginin buna ragmen Yahudi olmak istemedeki israrn, sami-
miyetine isaret kabul edilir.®>? Incil’de misyoner faaliyette bulunduklan

54 Sanhedrin 56-60; ‘Abodah Zarah 65°. Bu prensiplerin sayisi ve muhtevasi yéniinde degisik
goriisler s6z konusu olmakla birlikte, genellikle yedi tane oldugu ve agagidaki minimum ahlaki
kurallan icerdigi kabul edilir: adaletin tesisi, sirkin, adam dldiirmenin, Tanri’ya hakaretin, zi-
nanin, hirsizhik ve canli hayvan eti yemenin yasaklanmasi.

55 Bu konuda Talmud alimleri tarafindan farklh gérigler ileri stiritimiistiir (Sanhedrin 105a). Genig
bilgi igin bk. Glirkan, Jewish Concept of Chosenness, s. 57-8.

56 ‘Abodah Zarah 64b; Sanhedrin 96°; Baba Me’zia 111% Mishneh Torah, Forbidden Intercourse,
14:7; Mishneh Torah: the book of judges, Kings and Their Wars, 8:10. Bu noktada Mslii-
manlarn saf tek tanri inancina sahip olmatan geregi Yahudi otoriteler tarafindan “Noachide”
kabul edildigi, Hiristiyanlar konusunda ise gérils ayriligs mevzu bahis olup ancak Orta Cag’da
onlarin da “Noachide” kapsarm altinda géruldiigii nakledilir (bk. S. Schwarzschild, “Noachide
Laws,” Encyclopaedia Judaica, XI1, 1189-90; Jacob S. Minkin, The Teachings of Maimoni-
des, New Jersey/London: Jason Aronson Inc., 1993, s. 318-19, 374-75).

57 Goodman, Mission and Conversion, s. 129; Goodman, “Proselytising in Rabbinic judaism,” s.
180-81. Yahudi tarihinde yer almis misyoner hareketleri i¢in bk. Lawrence J. Epstein, “Why
the Jewish People Should Welcome Converts,” Judaism, 43:3 (1994).

58 Mesela Talmud'da ge¢miste Davud ve Siileyman zamanlarninda mithtedi kabul edilmedigi gibi,
Mesih geldikten sonra da miihtedi kabul edilmeyecegi gériisii yer almaktadir. Zira Yahudilerin
varlikli zamanlarina denk gelen talepler, mithtedi adayinin dini mi yoksa maddi sebeplerden
dolay1 m1 hareket ettigi noktasinda siiphe uyandirmigtir (bk. Yebamoth 24° 762-76P, 79%).

59 Yebamoth 47?; Tractate Gerim 1:1; Mishneh Torah, Forbidden Intercourse, 14:1-6.
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icin Ferisiler'in Hz. isa tarafindan yerilmesi hadisesi®® ise, Goodman ta-

rafindan bir i¢, yani mezhepler arasi misyonerlik olarak yorumlanir. Buna
gore Ferisiler, Yahudi olmayanlarn degil, Ferisi olmayan Yahudileri kendi
inanglarina ¢ekmeye calismiglardir. Talmud gelenegi icerisinde Ibrahim,
Sare ve Yetro'ya atifla bahsi gecen misyonerlik faaliyetleri ise yine
Goodman’a gére, Yahudilestirme hareketinden ziyade, tek tanrn inancini
yayma bi¢iminde anlasilmalidir. Bu noktada, Goodman tarafindan da isaret
edildigi gibi, aktif bir Yahudi misyonerlik faaliyeti o ddneme ait olan NOh
Kanunlarr’nmin varliginit manasiz kilacagi gibi, sonradan Yahudi olanla-
rin, Yahudi hukuku igerisindeki ¢eligkili gdriinimint agiklamaktan da
uzaktir.®! Goodman’a gore, Ozellikle Hiristiyanhgin ¢ikisindan sonra,
Yahudilegtirme faaliyetini desteklemis kimi rabbiler (Yahudi din adamla-
rn) séz konusu olmakla birlikte, bu tutum genel tavn yansitmamakta-
dir.52 Nitekim, bazi rabbilerin Yahudi olmayan ve kutsal topraklarda ya-
samayan milletler i¢in ¢ok tanrili inancin problem olugturup olustur-
mayacagini dahi tartistiklan goriilmektedir.®® Fakat birbiriyle celisen go-
riglerin ve tutumlann varhgina ragmen, ihtidd mekanizmast Rabbinik
Yahudilik icerisinde bir vakia olarak yerini almis ve mithtediler, ilgili hu-
kuki diizenlemenin muhatabi olmuslardir.

Miithted?’nin Yahudi Hukukundaki Yeri

Yahudilige kabul merasimi ile ilgili kurallarin formiile edilmesi Rabbi-
nik Dénem’e rastlar.®* Bu seremoni ayni: zamanda Tann ile israil arasin-
daki Ahit'e de gecis olarak goriiliir ve eski dinine dénen bir miihtedi,
“heretik” Yahudi kabul edilir.®® Talmud sonrasi déneme ait olup miithtedi
hukuku tizerine kaleme alinmis Tractate Gerim'e gbre, tamamen dini

60 Matta 23:15.

61 Goodman, Mission and Conversion, s. 85-6, 148, 156.

62 Goodman, Mission and Conversion, s. 148. Farkl goriis i¢in bk. James Epstein, The Theory
and Practice of Welcoming Converts to Judaism: jewish universalism, Lewiston/Queenston/
Lampeter: The Edwin Mellen Press, 1992, s. 5.

63 bk. Hullin 13b; krs. (Tosefta) Berakhot 6:1. Konuyla ilgili detayl bilgi i¢in ayrica bk. Good-
man, “Proselytizing in Rabbinic Judaism,” s. 175; Gary Porton, The Stranger within Your
Gates, The University of Chicago Press, 1994, s. 9.

64 Yebamoth 47%-47°.

65 Heretik Yahudi kapsamindaki kisi, seriat éniinde Yahudi olma 6zelligini korumakla birlikte,
belli konularda kendisiyle ilgili farkli uygulamalar s6z konusudur. Tekrar Yahudilige ddnmek
istemesi durumunda, ¢ogunluga gore, ihtida merasimine gerek yoktur. Fakat {ic hahamin hu-
zurunda tevbe edip seriata uyacagini belirtmesi istenir. Genis bilgi i¢in bk. H. H. Ben-Sasson,
“Apostasy,” Encyclopedia Judaica, III, 211-14.
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gerekcelere dayanmayan, mesela korku veya evlilik sebebiyle yapilan,
din degistirmeler gegersizdir.°® Fakat Babil Talmudu'nda aksi goriis yer
almaktadir.®” Genel olarak, kisinin Yahudi olmak istemedeki samimiyeti
tespit edildikten ve geriat konusunda bilgilendirildikten sonra siinnet (er-
kekler icin) ve gusiile benzer temizlik agamalarindan olusan ve {ig rab-
biden meydana gelen dini meclisin huzurunda gergeklesmesi sart kogulan
bir merasim ile kisi Yahudilige gecmis olur.®®

ihtida eden kisinin bu dinin geriatindaki konumuna gelince: Talmud’-
da yer alan “Yahudi” tanimi Yahudi anneden dogan veya sonradan bu
dine gegen kisiyi gosterse de,® eskiden ger’e atfedilen konumun burada
da biiyiik dicilde devam ettirildigi goriiliir. Yani mithtedi, Yahudi ile Ya-
hudi olmayan arasinda orta bir konuma sahiptir. Burada dikkat edilmesi
gereken nokta, bahsi gegen Yahudi tanimlamast Yahudiligin hem etnik
hem de dini ydniine igaret etmekle birlikte, Yahudi kimliginin daha ¢ok
etnik unsur tizerine bina edildigidir. Zira Yahudi hukukuna gére, Yahudi
anneden dogan kigi, babasinin dini ve milleti ne olursa olsun, Yahudi
kabul edilir ve dinden déndiigi ve hatta din degistirdigi takdirde bile
vahudi olma vasfini kaybetmis sayilmaz. Ayni sey, miihtedi icin de ge-
cerlidir. Fakat Yahudiligin bu ikili mahiyeti kimi zaman belli bir gerginligi
de beraberinde getirmistir. Mesela miihtedilerin etnik farkliliklarindan
dolayn belli bir siif Yahudi ile evlenememeleri séz konusudur. Migna’ya
gore, mihtediler, hatta babasi miihtedi olan bir bayan (annesi dogugtan
Yahudi olmadigi siirece), Gizerinden on nesil gegse bile Kohen ailesinden
hicbir erkekle evlenemezken, buna karsiik miihtedi bir erkek, Kohen
kiziyla evlenebilmektedir.”® Ote yandan, Yahudilerin kendileriyle evlen-
mesi yasaklanmig olan veya etnik agidan asagr simf kabul edilen mamzer
gibi Yahudilerle evlenmelerinde sakmca gérilmemistir.”! Bu tiir etnik
bir ayirimi, daha 6nce de vurgulandig: gibi, sadece miihtedilere 6zgi bir
durum degil de Yahudiligin genel hiyerarsik yapisimin bir tezahiirli olarak

66 Tractate Gerim 1:7.

67 Yebamoth 24°.

68 Yebamoth 472, Bu prensiplerden birisi de “adak” olmakla birlikte, Mabed'in yoklugunda bu
prensip askiya alinmistir (bk. Mishneh Torah, Forbidden Intercourse, 13:1, 4).

69 bk. Kiddushin 68°; Megillah 132. Megillah’'da yer alan ilgili paragraf, resmi manada Yahudilige
gegisi ifade etmeyip putperestligi reddeden herkesin “Yahudi” olduguna isaret etmektedir.

70 Bikkurim 1:5; Kiddushin 4:7.

71 Yebamoth 8:2; Kiddushin 4:1, 7. Mamzer, Yahudi seriatina gdre yasak kabul edilen evlilikten
dogan ¢ocuga verilen isimdir. Evlilik dig1 iliskiden dogan ¢ocuk bu kapsama girmez. Bu durum-
da annenin kimligi esas alinir. Anne Yahudi ise ¢ocuk da Yahudi kabul edilir.
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goérmek daha dogru olur. Clinkli Yahudi geriatinda yer alan evlilikle ilgili
kurallar, bizzat Yahudiler séz konusu oldugunda da smif farkhliklarnm
agikga gozler 6niine sermektedir.”? Bu farklihk Misna’da, biitiin diger
ozellikleri egit oldugunda bile “Bir Kohen bir Levili’den, bir Levili siradan
bir Israiloglu’'ndan, bir Israiloglu bir mamzer’den, bir mamzer bir
nathin’den, bir nathin bir miihtediden ve bir miihtedi de azatlh bir kdle-
den 8nceliklidir [veya tstiindiir]””® seklinde ifade edilmistir. Yukandaki
siniflamadan da anlasilacagi gibi, sirf evlilik kurallarnt esas alindiginda
dahi, mihtedinin seceresinin tutulmasi, Yahudi seriati icinde zaruret ka-
zanir. Buna ilaveten miihtedi, etnik farklihgindan dolayi, daha bagka
ayirimlann da muhatabidir. Migna’ya gore bir miihtedi, annesi dogustan
Yahudi olmadig stirece, Haftalar (Savuot) Bayrami'nda yer alan kutla-
ma geregi Tanri'ya “ilk hasat” takdimesi sundugunda, diger Yahudi
(erkek)lerin sOylemekle yikimli oldugu, “Tanri’nin bize vermek i¢in
atalannmiza ant ictigi...” seklinde devam eden duaya istirak edemez.”4
Tosefta’da yer alan bir gériige goére, bu kural annenin dogustan Yahudi
olmasi durumunda da gegerlidfr.75 Benzer sekilde, orijinali “ey atalan-
rmuzin Tanris1” olan dua ciimlesini yalmzsa “ey Israil’in atalarnin Tanri-
s1,” cemaatle beraberken de “ey atalarinizin Tanris1” diye degistirerek
séylemek durumundadir.”® Buna ilaveten, Misna'da yanhshkla hamile
bir kadina vurup bebeginin diismesine sebep olan kisinin anneye be-
begin degerinin karsiligini 6demek zorunda oldugu belirtilmektedir. Fa-
kat ilgili paragrafin devaminda, bu kuralin anne aday: azath kéle veya
mihtedi olmadig1 stirece gegerli oldugu da eklenmektedir.”” Ote yandan

72 Kiddushin 4:1.

73 Horayoth 3:8. Nathin (kadin icin nethina), nesebi belli olmayan Yahudi'ye verilen isimdir.
Yahudilik’teki hiyerargik yapi ile ilgili genis bilgi i¢in bk. Raphael Loewe, “Potentialities and
Limitations of Universalism in the Halakhah,” Studies in Rationalism, Judaism, and Uni-
versalism (ed. Raphael Loewe), New York/London: Routledge, 1966, s. 122-26. Kimi Yahudi
alimleri tarafindan bu hiyerarsik yapinin kalici bir statilyii degil, fakat hizmet amacim glittiigii
ileri stiriiliir. Yani kastedilen, Kohen sinifinin israil’e, Israil’'in diger insanlara hizmet etmesi ve
bu yolla tiim insanligin bir “kohen millete” déniistiriilmesidir (bk. Epstein, Welcoming Con-
verts to Judaism, s. 27). Ote yandan, pasajda bahsi gecen azat edilmis kélenin kékeninin yine
bir ger olmasi, bilyiik ihtimal dahilinde gdriilnmektedir. Glinkii Tevrat'ta yer alan Israiloguflarr’-
nin yine Israiloglu olan koélelerini yedi yilin sonunda azat etmesi prensibine binaen, miladi
yillara gelindiginde Israilli kdlelerin goktan azat oldugunu ve yeni azat olunanlarin ise muhte-
melen ger kdkenli oldugunu varsaymak yanlis olmayacaktir.

74 Bikkurim 1:4; Sanhedrin 5:14. krs. (Talmud Yerushalmi) Bikkurim 64°.

75 Bikkurim 1:2.

76 Bikkurim 1:4.

77 Baba Kamma 5:4. Bagka bir pasajda yer alan kurala gore, ti¢ yas bir giinliik olduktan sonra
ihtida eden kiz, bakire kabul edilmez (bk. Ketuboth 1:2-4; Yebamoth 6:5).
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miihtedilerin agir ceza mahkemelerine bakmalari, yargilanan da yine bir
miihtedi olmadigr siirece, genellikle uygun goriilmez.”® Tosefta’da da
benzer, belki ihtida merasimi konusunda daha ayrnntili, fakat daha ay1-
nnmct ve geliskili bir miihtedi portresi sunulmaktadir. Miihtedi ile evlen-
mis bir Yahudi kadinin ¢cocugu, babasina nispetle mithtedi kabul edilir.
Yine, annesi dogustan Yahudi olsa dahi, bir miihtedinin kizinin Kohen
sinifindan biriyle evienemeyecegi kural yer alir.”?

vYukarida alintilanan kurallardan da anlasilacag: gibi, 6zellikle
Misna’da anne soyuna bagh bir etnik farklilik, miihtedileri pek ¢ok nok-
tada dogustan Yahudilerden farkli bir konuma yerlestirmektedir.2° Diger
bir ifadeyle miihtedi, dinen Yahudi kabul edilse dahi, etnik olarak eksik
bir Yahudi kalmaktadir. Her ne kadar mithtediye nesebinin hatirlatiima-
masi prensibi Misna’da ve baska metinlerde yer alsa da,®! ilgili kisimla-
nn ¢ogunda mihtedi, azath kéle ile birlikte ayn bir sinuf olarak zikredilir.
Bununla birlikte, Goodman tarafindan vurgulandigl tizere, Talmud 6nce-
si metinler olarak Misna ve Tosefta’da kavram olarak ihtida mekaniz-
masindan ziyade bir vakia olarak ferdi miihtediler ve onlann statiisii ele
alinmaktadir.??

Tevrat'in rabbinik tefsiri konumundaki Midras’a baktigimizda ise, yine
aym tavrin uzantisi olarak Yahudilige tam olarak intibaki saglanamamg
bir miihtedi tiplemesiyle karsi karsiya kalinz. Buna karsilik, bir giin mil-
letlerin tevbe edip Tanri’'nin kanatlari altina girecekleri imidinden bahse-
dilmekte®® ve genelde miihtedilerle ilgili olumlu ifadelere yer verilmek-
tedir.®% Bunlann en énemlilerinden biri de Yahudi olmak isteyen yaban-
ciya kabul elinin uzatilmast seklindedir.8° Bazi kisimlarda samimi ve
samimi olmayan mithtedi aynmina isaret vardir.8® Ayni sekilde Kudiis
Talmudu’nda da ger’den mihtediye gegis siireci, tamamlanmamuis bir stireg

78 Sanhedrin 4:2; Horayoth 1:4.

79 Kiddushin 5:3. Aksi gériig igin bk. Kiddushin 5:1.

80 Kiddushin 3:12.

81 Baba Metzia 4:10.

82 bk. Goodman, Mission and Conversion, s. 29; Porton, Stranger within Your Gates, s. 17.

83 Numbers Rabba 10:1. Mithtedilerin “Tanrr'nin kanatlan altma girmesi” ifadesiyle ilgili olarak
yapilan ve dogustan Yahudi ile miihtedinin ruhlan arasindaki farka isaret eden kabbalistik
yorum icin bk. The Zohar, trans. Harry Sperling and Maurice Simon, New York/London: Son-
cino, 1984, 1, 35-56, 102.

84 Exodus Rabba 19:4; Leviticus Rabba 1:3; Numbers Rabba 5:9; 8:1. krs. Exodus Rabba
42:6; 19:4.

85 Leviticus Rabba 2:9; Genesis Rabba 84:4.

86 Numbers Rabba 5:3; 8:4, 9.
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olarak goziikmektedir. Yakub soyundan gelen Yahudiler ile miihtediler
arasindaki farkin ahirete de tagindigi gorialir. Genel olarak rabbilerin
gozinde dinden uzaklagmug bir Yahudi’yi geri kazanmak, bir yabanciyi
kazanmaktan daha énemli ve 6nceliklidir. Mithtedilerle ilgili kurallar séz
konusu oldugunda da, onlarin Sanhedrin (yiiksek dini mahkeme)’de ve
agir ceza mahkemelerinde gérev yapamayacag prensibi devam ettirilir.
Fakat, oncekinden farkll olarak Haftalar Bayrami'nda “ey atalarumizin
Tannst...” duasin sdylemelerine izin verilmigtir. Ote yandan, iki miihte-
diden dogan ¢ocuk, Yakub soyundan gelen Yahudi'ye esit kabul edil-
mezken, ancak annesi dogugtan Yahudi oldugu siirece bir miihtedinin
cocugu Yahudi kabul edilir.8”

Bu érneklerden ortaya ¢ikan durum, Yahudi kimliginde etnik boyu-
tun dini boyuttan daima 6ncelikli oldugudur. Bu yiizden miihtediler ve
onlann cocuklan, gelenek icerisinde ayn bir sinif olarak kalmaya, en
azindan bir kag nesil boyunca, mahkiim olmusglardir. Diger bir ifadeyle,
daha cok Yahudi kani tagiyan, &zellikle anne tarafindan, sistem icinde
daha ¢ok esitlige hak kazanmistir.®® Bir rabbinin, “Yirmi dért nesle ka-
dar bir miithtediye gliven olmaz, zira o zamana kadar dogustan getirdigi
kotiiliik icinde kalir"®® geklindeki ifadeleri bu tavrin bariz bir uzantisi
gibi géziikmektedir. Bdyle bir goriigiin sarf edilmesinde Yahudilerin ézel-
likle putperest kavimlerle yagadiklan tecriibelerin ve zaman icinde ma-
ruz kaldiklan eziyet ve kétii muamelenin etkisi biiytikse de, ciimlede yer
alan yabancilarin “dogustan sahip oldugu kétiiliilk” geklindeki ifade, bir
yantyla tarih &tesi bir bakig agisini yansitmaktadir. Zira séz konusu an-
layisin, Yahudilik’teki hiyerargik yapiya ve segilmis olma inancina para-
lel olarak bir Yahudi’'nin diinyayi ve insanlig algilayisina damgasini vuran
bir diisiince biciminde giinlimiize tasindig: gérillmektedir. Buna goére, Ya-
hudilik'te insanlik ¢ogunlukla biz ve onlar (Jacob vs Esau) seklindeki
radikal ayinima dayanan bir diizleme oturtulmaktadir.?® Dahasi, bu ba-
kis acisi, hem belli tarihi sartlan yaratan hem de bu sartlar tarafindan
pekistirilen bir olgu olarak karsimiza ¢ikmaktadir.

87 Tim bu bilgiler icin bk. Porton, Stranger within Your Gates, s. 75-7.

88 Anneye endeksli Yahudi tammlamasinin kékeni net olmamakla birlikte bu durum, anaerkil
diizenden kalma bir uygulamayla veya bebegin nesebini garantiye alma ¢abasiyla baglantilt
goziikmektedir. Konuyla ilgili Tevrat’a dayalt bir izah i¢in bk. Mordechai Housman, “Who isa
Jew? According to the Torah,” (http://www.beingjewish.com/identity/whoisajew.html).

89 “Proselytes,” 1186. Benzer ifade icin bk. Baba Me'zia 58°.

90 bk. Giirkan, Jewish Concept of Chosenness, s. 259.
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Tekrar mithtedi konusuna dénecek olursak, din degistirmenin, bagka
pek ¢ok konuda oldugu gibi, en aynntili ve dolayisiyla da en renkli bi-
cimde tartigildigt yer, kuskusuz Babil Talmudu’dur. Bu Talmud, ayni za-
manda, aktif olarak Yahudilegtirme fikrinden ilk defa bahseden metindir.
Buna gore kimi rabbiler, mithtedi kazanma girisiminde bulunmanin Tan-
n'nin diinya ile ilgili planinda biiyiik yere sahip oldugu gdrugiinii seslen-
dirmislerdir.?! ilgili metin icerisinde dahi, yaygin goris bu olmamakla
birlikte, yabancilant Yahudi dinine tesvik konusunda, ibrahim ve Séare
aktif olarak Yahudilestirme girisiminde bulunmus ibrani biiytkleri ola-
rak gésterilmig.tir.92 Fakat soz konusu farklilik, miithtedinin konumunda
herhangi bir iyilestirme etkisi yapmada yeterli olamamistir. Onun igin,
kars1 goriis olarak, “Sekina [Tanri'nin zati], sadece saf nesebe sahip aile-
lerin [yani Yakub soyu] izerinde durur” ifadesi yer almaktadir.”® Bu
noktada yine secilmiglik fikri giindeme gelmektedir. Zira ilgili paragrafin
devamnda, “YHWH, O’nun milleti olmaya ant igmelerinden dnce de is-
railogullan’min Tannst idi; mithtediler séz konusu oldugunda ise, ancak
onlar Yahudiligi sectikten sonra onlann Tannsi oldu” seklindeki Yahudi
milleti ile yabancilar arasina keskin bir ayirim koyan aciklama yer al-
maktadir.%4 Dolayisiyla, miihtedi kazanmay: tesvik edici goriiglerin ve
miihtediyi hos tutmaya yonelik emirlerin varligina ragmen95 miithtedi-
ler, burada da ayn bir grup olarak algilanmaktan kurtulamazlar.%® Zit
goriislerin bir sonucu olarak mithtedi kimi paragrafta Tann toplulugunun
icinde, kimisinde ise disinda gérﬁlﬁr.97 Miihtedinin sosyal konumu ile
ilgili olarak ilk defa “yeni dogmusg bebek” tanimlamasi kullanihir,?® ki bu
tanimlama muhteva acisindan énceki Yahudi alimleri tarafindan da kabul
gdérmiigtil. Buna paralel olarak, mithtedinin gegmigiyle ilgili tim baglanm
kopardigina inanildig halde, yine de mithtedi adina tam bir Yahudilesme
saglanamaz. Bir mithtedinin Kohen sinufiyla evlenip evlenemeyecegi tar-
tismalan burada da devam eder. Kimine gre suf annenin ve hatta babann

91 Porton, Stranger within Your Gates, s. 90.

92 ‘Abodah Zarah 9. Ayrica bk. Gittin 56?, 57°% Sanhedrin 96°.

93 Kiddushin 70°.

94 Miihtediler hakkinda olumsuz ifadeler iceren pasajlar icin bk. Kiddushin 70°.

95 Pesahim 877 Sanhedrin 94?; Baba Me'zia 39% 58P, Mithtedi asilli Ferisi din otoritelerini 6ven
kirni Talmud ifadeleri de (Yoma 71%), soy iistiinliigiinii esas alan Kohen aristokrasisine karst
Tevrat 6grenimine dayali yeni bir aristokrasi olusturan Ferisiler’e ait bir sdylem ¢ergevesinde
anlagiimalidir (bk. K. Kohler, “Pharisees,” Encyclopedia Judaica, 1X, 664.)

96 Pesahim 113°

97 Yebamoth 77°-78% krs. 79°.

98 Yebamoth 223 97° Mishneh Torah, Forbidden Intercourse, 14:11.
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Yahudi olmas yeterli iken, bagkalan hem annenin hem de babanin Ya-
hudi olmasi sartin1 kosar.9° Bir baska goriis ise, ancak ti¢ yas ve bir giin
dolmadan miihtedi olmusg bir kizin Kohen'le evlenebilecegi yéniindedir. 1%°
Babil Talmud'unda da kiginin Yahudi, miihtedi veya yabanci olarak ta-
nimlanmasi konusunda annenin kimligi esas alinir.!®! Birinin canini
kurtarma noktasinda da nesebi belli olmadiginda dahi, bir israilli'nin ha-
yati, bir miithtediden &nce gelir.'9? Agir ceza mahkemelerinde miihtedi-
nin yer almamasl prensibi aynen devam ettirilir. Sebep olarak ise miihte-
dinin uygun bir nesepten gelmemesi gosterilir.1°® Kimi Yahudi din otori-
telerine gére, ayni sakinca sivil mahkemeler icin de gecerlidir.1°* Buna
gbére, miihtediler, Tesniye 17:15’te yer alan “yabanciy: bag edinmeme”
prensibinden hareketle, hicbir kamu hizmetinde gérevlendirilmez. Bu-
nun tek istisnas: da miihtedinin ebeveyninden birinin Yahudi olmasi-
dir. 195 Neticede, miihtediler hakkinda bazi yeni ve olumlu ifadelerin yani
sira, Rabbinik Yahudiligin genel tutumu Babil Talmudu’'nda da biiyiik
dlgiide devam ettirilir. Miihtediler genelde Yahudilik icinde ayn bir sif
olustururken, onlarla ilgili olumsuz ifadeler cogunlukla samimiyetsiz olus-
larina, Yahudilerin ahlaki ve dini standardini diisiirmelerine ve Mesih’in
gelisini geciktirmelerine baglanir.1°° Dolayistyla, secilmis millet iddiasi-
na sahip olan ve bunun bir uzantis: olarak siniflar aras: farkliiklarin
gozetildigi geleneksel Yahudilik, yayilmaktan ¢ok sistemini dinen ve nese-
ben saf tutma anlayigt Gizerine kurulmustur. Bunu yaparken bir yandan
da ihtida mekanizmasini ¢aligtirmaya devam etmistir.

Bu noktada, Talmud'un menkibevi kismunda yer alan miihtedi fikrin-
den de kisaca bahsetmekte fayda vardir. Bu kisim daha ¢ok Yahudiligin
evrensel ve idealist tarafinin temayiiz ettigi béliim olarak algilanir. Good-
man tarafindan da belirtildigi gibi, konuyla ilgi agadik metinlerin ortaya
¢ikist miladi H1. ylizyildan Sncesine gitmez. Tekvin 12:5°te yer alan, “ib-
rahim ve Sare Harran'da yeni canlar edindiler” ciimlesinden hareketle
Ibrahim ve egi Sare’ye misyoner roli atfedilir.1°7 Fakat bu misyonerlik,

99 Yebamoth 572,

100 Yebamoth 60; Kiddushin 782,

101 Yebamoth 232,

102 Porton, Stranger within Your Gates, s. 104.

103 Yebamoth 101P-102%; Sanhedrin 36°.

104 “Proselytes,” 1185.

105 Yebamoth 45°; 101°-102?; Kiddushin 76 Sotah 41%; Mishneh Torah, Kings and Their Wars, 1:4.

106 Yebamoth 47°, 109%; Baba Me'zia 59%; ‘Abodah Zarah 3°. Ayrica bk. Mishneh Torah, Forbid-
den Intercourse, 13:18.

107 Numbers Rabba 14:11. Hz. Ibrahim ayni zamanda miihtedilerin ilki kabul edilir (Hagiga 3?).
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daha 6nce de belirtildigi gibi, daha ¢ok tek tanr inanci baglaminda anlasil-
malidir.198 vakub, ishak, Yasuf ve Siilleyman gibi diger Ibrani atalarina
ve Miisa’'nin kaympederi olarak bilinen Yetro’ya atfedilen misyoner rolii
de benzer sekilde tevil edilir.'9° Yine Tevrat'ta Davud’'un soyunun ken-
disine dayandirildig: Rut, 119 siileyman tarafindan évgliyle bahsedilen
yirmi iki ihlash kadindan biri olarak gorulir. ! Bitiin bu agadik ifade-
lerde Yahudiligi se¢mek bir zorunluluk degil, fakat bir ayncalik olarak
sunulur. Daha da ilging olani, halaka, Yahudilige gegisi glinahtan giinah-
sizliga gecis olarak goriirken, agada, konuyu karanliktan aydinhga, élim-
den hayata gegcis bi¢ciminde mistik bir diizleme oturtur.!1? Bunlara ilave-
ten, ihtida yolunda ilk adim Yahudilere atfedilirken, Tanr katinda muht-
ediyi Yahudi'den tistiin tutan ifadelere de rastlanir. 11 Fakat agada iceri-
sinde yer alan bu olumlu ve ihtidd hareketlerini tegvik edici ifadelerin
varligina ragmen, her konuda oldugu gibi, bu konuda da son s6z
halaka’nindir ve bu yiizden geleneksel Yahudilik, cogunlukla disaridan
gelecek taleplere agik ve fakat tesvik konusunda fazla istekli olmayan
bir tavir ortaya koyar.

Ote yandan tnlii Orta Gag Yahudi filozofu ve din bilgini ibn Meymun
(Moses Maimonides), kendisinin daha evrensel Yahudilik anlayisina
paralel olarak, miihtedileri her yonden siradan Yahudi’ye denk kabul et-
mis ve onlarla ilgili olumlu ifadeler kullanmustir.}** fbn Meymun'a gore
miihtediler, rahatlikla “ey atalarimizin Tannslt...” seklindeki duayi s6y-
leyebilirler ¢iinkii Ibrahim onlann da atasidir ve onlarla Yakub soyundan
gelen Yahudiler arasinda higbir fark yoktur.!'® ibn Meymun, ayrica
miihtedileri kendi iradeleriyle Yahudi olduklan i¢in Yahudi olarak dogan-
lardan daha imtiyazh gérmistiir. 11 Evlilik ve diger pek ¢ok konuda
Talmud otoritelerinin miihtedi konusundaki hikiimlerini aynen devam

108 bk. ‘Abodah Zarah 92-9, dipnot 1.

109 Genis bilgi igin bk. Goodman, Mission and Conversion, 8. 147-50. Louis Ginzberg, The Leg-
ends of the Jews (trans. P. Radin), Philadelphia: The Jewish Publication Society, 1947, 1I,
173-74; James H. Charlesworth, ed., The Old Testament Pseudepigrapha, London: Darton,
Longman & Todd, 1985, s. 189.

110 bk. Rut 4:13-22.

111 Ginzberg, Legends of the Jews, 11, 190, dipnot 49.

112 Charlesworth, Old Testament Pseudepigrapha, s. 192-193.

113 Goodman, Mission and Conversion, s. 147; Joseph R. Rosenbloom, Conversion to Judaism:
from the biblical period to the present, Cincinnati: Hebrew Union College Press, 1978, s. 43.

114 Mishneh Torah, Forbidden Intercourse, 12:17; Minkin, Teachings of Maimonides, s. 374.

115 Minkin, Teachings of Maimonides, s. 376.

116 Novak, Election of Israel, s. 232.
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ettiren Tbn Meymun, ¢ocugun kimligi hususunda hem annenin hem ba-
banin nesebini dikkate almistir. Buna gére bir mithtedi bayanla evlenen bir
Yahudi’nin ¢ocugu her acidan Yahudi kabul edilir. Yine hem anne hem de
babasi birer mithtedi olmadig: siirece ebeveyninden sadece birisi miihtedi
olan cocugun, siradan Yahudi’de oldugu gibi, mamzerle evlenmesi yasak-
tir.117 Ote yandan, yukarnida bahsi gecen ayni dénem Yahudi alimi Ha-
levi, Yahudi olanlar ve olmayanlar arasinda organik bir fark gérmekle bir-
likte, al-Khazarimm Yahudiligin diger tek tannl dinlere tistiinliigiinii vurgu-
layan ve bu dine gegisi tegvik eden bir diyalog icerisinde kaleme almustir.

Giiniimiizde Yahudilige ihtida Meselesi

Maodern déneme gelindiginde, dzellikle baglangicta, her ne kadar Hi-
ristiyan diinyastyla karsiikli miisamaha esasi uizerinde durulmussa da,
modernize edilmis bir mesihi inang, yani bir giin tiim insanlann Yahudi-
lik’ten neset eden tek Tann inana altinda birlegecegi ve diinyada adale-
tin tesis edilecegi fikri, bilhassa Reformcu sdylemde yerini almugtir. Nite-
kim XIX. yiizyilin ortalarinda birinci nesil Amerikali Reformist Yahudi-
lerden Isaac Mayer Wise (6. 1900), bu iilkenin dininin yakinda Yahudi-
lik olacagim ileri siirmiigtiir. Buna paralel olarak insanhk, Yahudiler ve
diger milletler ayirimi yerine, daha ¢ok dini esas alan ve tek Tanri inan-
cina dayal bir hiyerarsik yapi icerisinde gériilmiistiir. Diger tek Tanrili
dinlerin de ileride tesis edilecek mesihi olusumun gerceklesmesinde rol
sahibi oldugu tezi liberal Yahudiler tarafindan kabul gérmistiir, ki ben-
zer diigiince daha énce Ibn Meymun tarafindan da seslendirilmisti. 118

Giiniimiize gelindiginde ise cesitli Yahudi gruplan icinde farklilagmis
bir ihtida anlayisindan ve prosediiriinden bahsetmek mimkiindiir. Re-
form Yahudiligin, 6zellikle de Amerika’daki geklinin, ihtida konusunda
istekli bir tavir sergiledigi sdylenebilir. 1 1° Bir Amerikan Reformist Yahudi

117 Mishneh Torah, Forbidden Intercourse, 15:8, 9; 19:16.

118 ibn Meymun, Mishneh Torah’sinda Miisliimanlan “putperest olmayan gentile” (gayr-i Yahudi)
olarak nitelerken, bagka yazilarinda ise onlara ger'e benzer bir konum atfeder (bk. Forbidden
Intercourse, 13:11; Minkin, Teachings of Maimonides, s. 318-19, 374-75). Buna ilaveten,
Mishneh Torah'da yer alan ve Oizerinde ihtilafin s6z konusu oldugu bir ifadeden (Kings and
Their Wars, 8:11) hareketle ibn Meymun’un diger milletlerden ve dinlerden Nith Kurallar'na
uyanlan da “miimin gentile” ad altinda degerlendirdigi ve 6biir diinyada onlarin da yeri oldugu
tezini destekledigi ileri siiriilmektedir. Konuyla ilgili genis tartigma icin bk. E. Korn, “The Gen-
tiles, the World to Come, and Judaism: The Odyssey of a Rabbinic Text,” Modern Judaism, 14
(1994), 5. 265-87).

119 Fakat bu noktada hedef kitlenin hemen hemen tamamen Hiristiyanlardan olustugunu belirt-
mekte fayda var.
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tegkilatt olan Union of American Hebrew Congregations tarafindan
onaylanmis bir prensibe gore, Reformist rabbilerin Yahudi olmayanlari,
ki bu durumda kastedilen Hiristiyanlardir, mihtedi olmaya tegvik etme-
leri 6ngoriilmektedir. Reform Yahudilik icerisinde bile tartismali bir konu
olmakla bitlikte, en azindan yukarda bahsi gecen teskilat nezdinde ihti-
da hareketi bir emir olarak kabul edilmektedir. Yahudiligin hukuki kis-
mindan ziyade, ahlaki ve itikadi kismina agirlik veren bu grup, muhtedi-
nin Yahudilik hakkinda belli él¢iide egitim almasini sart kogsa da, thm
yazili ve soézIi Yahudi seriatini kabul etme, siinnet olma ve gustil sartla-
rin1 aramaz. Mihtedinin yapacagi inang beyanini gerekli ve yeterli kabul
eder. Gergi siinnet ve guslii sart kogan kimi Reformist rabbiler de mev-
cuttur. Yahudilige ait Mabed kiilti ile ilgili kurallann tarih i¢inde agildigina
inanan ve nesep iizerinde durmayan Reform Yahudilik icerisinde Kohen,
siradan Yahudi, miihtedi ve kadin-erkek ayimnminin da ortadan kalktigi
gdzlenir. Bu yumugamaya paralel olarak sadece babasi Yahudi olan kisi
de Yahudi kabul edilir. Ayrica evlilik gerekgesine dayanan ihtida gegerli
sayilr, ki bugiin Amerika’da Yahudi dinine ge¢me isteginin arkasinda
yatan en yaygin sebeplerin basinda evlilik gelmektedir. Fakat bu nokta-
da modern Yahudi gruplar arasinda en liberal ¢izgiye sahip olan Reform
vahudilik icerisinde dahi tarihi sartlara binden Yahudi kimligi ve yaban-
cilarin benimsemesi gereken konularda farkhi gériis ve tavirlarin ortaya
ciktigim belirtmekte yarar var. Ozellikle Holocaust!2° sonrasi sergilenen
ice kapal tutum, bugiin belli élgiide ve ézellikle de Hiristiyanlar séz ko-
nusu oldugunda agilmis gériinmektedir.

Muhafazakar Yahudilik, Talmud’da belirlenmis kurallara uymak ve
4n egitimi sart kogmakla birlikte, ihtida konusunda fazla istekli bir tavir
sergilemez. Buna ragmen, Reform Yahudilik tarafindan benimsenen, bir
nevi Yahudilige gecisi kolaylastirma ve yayginlagtirma hareketine ben-
zer sekilde, kimi Amerikali Muhafazakar rabbiler tarafindan desteklenen
ihtiday1 tesvik edici faaliyetlerin varhgindan soz etmek yerinde olur. Bu
faaliyetler dogrultusunda asil hedeflenen sey, Yahudiligi hem Yahudiler
hem de Yahudi olmayanlarnn géziinde disa kapali ve etnik merkezli bir
din olmaktan ¢ikanp, Yahudi tarihine ve peygamberler gelenegine refe-
ransla evrensel bir din konumuna getirmektir. 121

120 Dogu Avrupa Yahudileri'ne II. Diinya Savas! sirasinda Naziler tarafindan uygulanan soykirima
verilen 6zel isim. )

121 Epstein, “Why the Jewish People Should Welcome Converts;” Harold M. Schulweis, “The Mitz-
vah to Encourage the Convert,” Judaism, 48:3 (1999).
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Ortodoks Yahudilik ise geleneksel yorumu devam ettirmek suretiyle
genelde disa kapali bir tavir benimser. Tirkiye'deki Hahambasiligin yant
sira Ingiltere ve Guney Afrika Cumhuriyeti'ndeki Ortodoks otoritelerin
miuhtedi kabuliinde oldukg¢a kati kurallara sahip oldugu, hatta pratikte
bu mekanizmay isletmedigi bilinmektedir. Genelde Yahudi olabilmek igin
bir y1l ve bazen daha fazla bir stire mithtedi adayinin bir Ortodoks ailenin
yaninda yagayip dini kurallan 6grenmesi sart kosulur. Buna paralel ola-
rak Ortodoks Yahudilik, diger Yahudi gruplan icerisinde ger¢eklesmis ih-
tidd merasimini gecerli kabul etmez. Ozellikle ultra-Ortodoks (haredim)
olarak bilinen asiri Ortodoks grup igerisinde, dinden uzaklasmis veya
baska Yahudi gruplara mensup Yahudiler, hedef Kitleyi olusturur. Zira
geleneksel Yahudi anlayiginda tiim Yahudiler {ist {iste ii¢ Sabbat (Sebt)’1
hakkiyla yerine getirdiklerinde Mesih’in gelecegi inanci yer almaktadir.
Bilhassa Habad Hasidism olarak bilinen grup ve onun en faal kolu olan
Lubavitcher ekolii, bagka gruplardan Yahudileri kendilerine ¢ekmek su-
retiyle Mesih’in gelisini hizlandirmay: amaglar. Yahudi ile Yahudi olma-
yan arasinda radikal ve dogustan gelen birtakim keskin ve degismez
farklar géren bu grup igerisinde yaygin goriis, Yahudiligin Tann tarafin-
dan dogustan Yahudiler i¢in tayin edilen bir din oldugu seklindedir. Bu
konuda diger milletierin yikimlilugi, Nuh Kanunlan'na uygun bir ha-
yat stirmektir. Habad Hasidim igerisinde, sonradan Yahudi olanlarin as-
linda dogustan Yahudi ruhundan bir par¢aya sahip oldugu seklinde il-
ging bir goriis dahi seslendirilmektedir. 122

Modern israil devleti séz konusu oldugunda ise Ortodoks Yahudiligin
tek otorite kabul edilmesinden dogan problemlerin varligindan bahset-
mek gerekir. “Donlis Yasas1” (The Law of Return, 1952) olarak bilinen
ve dilnyadaki tiim Yahudilere israil vatandasi olma hakkini taniyan yasa,
kimlerin bu yasa kapsamina girdigi konusunda biiyGk ol¢lide Ortodoks
Yahudilik tarafindan benimsenen, yani halaka’'da yer alan, Yahudi tani-
mini esas almasina ragmen, bagska dine gecen Yahudiler bu kanunun
disinda tutulmustur. Fakat zamanla Yahudi kimligi konusunda ortaya
¢ikan birtakim sorulara cevap vermek adina 1960’larda yasa iizerinde
yapilan degisiklikler s6z konusu olmustur. Buna paralel olarak ¢ogun-
lukla Hiristiyan kadinlarla evli Rus Yahudileri'nin toplu gocleriyle ortaya
¢tkan vatandaglik problemini giderebilme kaygisi da bu degisimlerde et-
kili olmus ve belli bir tolerans: beraberinde getirmistir. Buna gore devlet,
Ortodoks makamlarca onaylanmayan vakalan dahi Israil vatandagi olarak

122 bk. “Who are the Jews?”, Behar-Bechukotai, 5761-May 18, 2001. krg. Shabbath 1462

54



Yohudilik'te Ihtidd Meselesi

degerlendirmektedir. Reformist veya Muhafazakar rabbilik tarafindan
ihtidalan gergeklestirilen kisgiler ve israil’de yagayan Yahudi baba ve Rus
anneden olma cocuklar, dini makamlarca Yahudi sayiimamakla birlikte,
resmi makamilar nezdinde israil vatandasi kabul edilmektedirler. Yahudi
ve Israilli aymmini ortadan kaldirmak i¢in de seriat nazarinda Yahudi
kabul edilmeyen annelerin ve ¢ocuklarin bir an 6nce ihtida etmesi tesvik
edilir.

Sonug olarak diyebiliriz ki, Yahudilik'te ihtida meselesi bir ¢irpida,
tek bir ciimle ile gegistirilemeyecek kadar karmasik bir yapi arzetmekte-
dir. Mithtedi konusu farkh dénemlerde farkh anlayig ve yaklagimlarn be-
raberinde getirirken genel olarak Yahudilik, kendisini yayilmaktan ziya-
de saf nesebi koruyan bir din olarak tanimlamig ve kimi zaman gundeme
gelen ihtidayt tesvik edici ve hatta misyonervéri olarak degerlendirebile-
cegimiz hareketlerin varligina ragmen uygulama da ¢cogunlukla bu yon-
de olmustur. Yahudilige ihtida, en azindan Ortodoks Yahudilik esas alin-
diginda, bir kerede olup biten bir merasim degil, bir siuirece yayilan ve
miihtedi hukuku diye adlandirilabilecek ve genellikle mithtediyi farkli bir
statiidde goren bir mekanizma biciminde var olmaya devam etmektedir.
Dolayisiyla bu konunun da, Yahudi kimliginde oldugu gibi, belli bir ikilemi
icinde barnndirdigini séylemek mimkiindiir. Siiphesiz bu olusumda, Ya-
hudiligin tam kalbinde yatan hiyerarsik yapi, bir yandan evrensel, Sbur
yandan milli olma iddias1 ya da yerelde evrenseli yakalama arzusu ve
buna ilaveten birtakim tarihi ve sosyo-politik sartlar oldukca énemli rol
oynamis ve hala oynamaktadir.
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The Spread of Islamic Culture to the East Asia Before
The Era of Modern European Hegemony

Hee-Soo Lee*

The pre-Islamic trade relations between China and Arabia, established
with the spread of Islam through the Eastern Asian regions, continued
without interruption from the middle of the 7 th century S}St century H.)
until today, with only a short break. In the 8th and 9™ centuries the
Muslims in China numbered over 100,000. The Muslims, known as
“Fan Feng", established colonies in various trade ports, where judges
and sheikhs could be found to solve their problems according to Islamic
law and traditions. Moreover, large mosques were established in the
Chinese cities of Canton, Zaitun and Hang-chou. According to many
Islamic sources, from the middle of the 9t century on, Muslims
established relations directly with the Korean peninsula. From the 13th
century on, thanks to the Muslim merchants, scholars and scientists
who played a major part in the Mongol Empire, Islamic science and art
had a great influence on Eastern Asia. The Korean Dynasty, employing
Islamic principles, reached the highest cultural level in the Middle Ages.
After a long stagnant period, the final years of the 19t century, within
the framework of the East Asian Pan Islamic activities applied by Sultan
Abdulhamid 2nd, these areas began to enjoy the revival of Islamic
components. The Ottoman-Japanese relationship improved. In addition,
with the tremendous efforts of Abdurresid Ibrahim Efendi Islam started
once again to spread in Japan and Korea. The fact that in the 1920s
approximately 600 Russian Turks came and setled in Manchuria, Korea
and Japan is one of the reasons for Islam being well-established in the
region until the present day. The current Islamic society is a result not
only of the Turks heroically joining in the Korean War (1950-1 953) but
also of their exemplary ways of living under difficult conditions, which
had a great impact on the Korean people at the time.

1. Ancient Relations between the Muslim World and East Asia

The cultural contacts between the Islamic world and the East Asian
countries (China proper, Korea and Japan) are believed to have been

* Prof. Dr. Hee-Soo Lee, Professor of Dept. of Cultural Anthropology, Hanyang University,
Seoul, Korea.

© ISAM, istanbu 2002



Islam Arastirmalan Dergist

do not. As a general rule, in cultural contacts, material objects are taken
over by the guest culture earlier than non-material characteristics. Tools,
architecture and clothing, for example, are adopted by the recipient cul-
ture before religious ideas and social organizations. Under the stress of
the assimilatory factors, Muslims in East Asia were responsive to the
host culture, but were insistent on preserving their essential Islamic value
system.

The cultural contacts between the Islamic world and the East Asian
countries (China proper-Korea-Japan) are believed to be initiated as early
as the first Hejira century, the middle of the 7th century AD., and contin-
ued untill recently without showing any conflict or antagonism. Not sur-
prisingly, Islam in East Asia has been characterized all through the ages
by an attempt to retain its identity as a religious minority while adopting
many of the outward forms of the surrounding local culture and ways of
life. Only when the tension between two divergent cultural traditions
has become too great, Muslim community has broken out into rebellion,
particularly against Chinese regime of Ch’'ing dynasty(1644-1912).

1.1. Sino-Muslim Relations

The first Islamic spread to East Asia is regarded as an outcome of the
ancient China-Arabia commercial relations through sea-routes from the
7th century. Commercial trade between East Asia and Arabia probably
precedes the period when records were first kept. Long before the advent
of Islam, China and Arabia were trading by sea, following established
sea routes and by such overland routes as the Silk Road. According to
such Arabic sources as”Kitab al-tanbih wa’l-ishraf” by the Arab histori-
an Ma’sudi, Chinese ships sailed often in the fifth and the sixth centuries
to the port of Siraf on the river Euphrates and other ports in the Arabian
Gulf. According to one of old Islamic records, Arab-Chinese commercial
relations date back to the year 636(14 AH). When the Muslim General
‘Utba b. Gazwan conquered Basra, he sent the following report to Caliph
‘Umar in the month of Ramadhan or Shaban in 636.

“Thanks to Allah, we conquered Basra whence so many junks were
coming from Oman, Bahrain, Morocco, India and China. Know and
thank Allah. He gave us their gold, silver, women and children. Inshal-
lah, | will write to you with more details later” (Dinawari, Kitab al-akh-
bar al-tiwal, 1888: 123)

Another important Arabic source in these times is that of "Muruj al-
dhahab”of Ma’'sudi, in which he describes how the Chinese traders sailed

58



The Spread of islamic Culture to the €ast Asia Before. ..

Another important Arabic source of these times is that of “Muruj al-
dhahab” of Ma’sudi, in which he describes how the Chinese traders sailed
to Eastern Arabia, Basra and several ports of Oman in their ships loaded
with commercial goods.? An earlier Arab author, Ibn al-Kalbi, also
mentioned the commercial activities of the Chinese markets of Oman.

“In Daba, one of the two great ports of Arabia, there is a crowded trade

maricet. Merchants from Sind, India and China, and Eastern and Western
peoples constantly gathered there”.”>

Ships from these areas also sailed directly to China. We are told by
Chinese sources, however, that up to the fifth century, a few Chinese
from Cambodia, Annam or Tongking had reached Arabia, while merchants
from those parts came frequently to Indo-China.4

It seems evident that during ancient and medieval times, the sea-
trade between Egypt and the Arabs on the one side, and India and East
Asia on the other, remained almost exclusively in the hands of the
enterprising Arabs and Persians of the Southern Arabian coast, who very
early on established stations at all the principal ports along the coast to
the south of the Indus, and thence ultimately to Canton, the most
important Southern Chinese port. In fact, the origins of the export and
import trade of China with foreign countries can be attributed to the efforts
of the Muslims. Merchants, missionaries and travellers from various
countries came pouring into the Chinese ports by sea and by land. Of the
foreign countries possessing precious goods, none could surpass the
Muslim lands.

There are many contradictory opinions based on official historical
records or traditional legends concerning the period when Islam was first
introduced into China. Even though such well known Chinese historians
as Liu Chih, Chin Chi-t'ung gives the year 628 as the date of the first
entry of Muslims into China, thus confirming the legends that persist to
this very day, most historians point to the year 651 as marking the advent
of Islam in China. This date is based on Chinese records. The official text
reads;

2 Mas'udi, Muruj al-dhahad wa ma’adin al-jawahir (French trans. and comp. C. Barbier
de Maynard et Pavet de Courtille), Paris, p. 308.

3 Ya'qubi, Tarikh (comp. M. Th. Houstma), Leiden 1883, p. 313-315.

4 F. Hirth and W. W. Rokhill (trans.), Chau Ju-Kua: His Work on the Chinese and Arab
Trade in the 12" and 13" Centuries, entitled Chu-fan-chi, Imperial Academy of
Sciences, St.Petersburg 1911, p. 6.
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“In the second year of Yung Hui (651 AD), the king of Tashi (Arabia)
Amir al-Mumin sent an envoy for the first time to the Chinese court
bearing tribute. He announced that the House of Tashi had already
reigned for thirty four years and had had three kings 5

While this was the first formal contact between the two empires, some
legends of Chinese Muslims have it that Muslims came to China before
651. Among many of the traditional narratives, the best known legend,
and that which has the most currency so far as Chinese Muslims are
concerned, is the coming to China of S'ad b. Abi Waqqgas, the maternal
uncle of Prophet Muhammad. According to his legend, S’ad b. Abi Waqgqas
came to China along with three companions, accompanied by the Chinese
ambassador who had been dispatched to Arabia, around the year 632.°
Thus, Chinese Muslims consider Sa’d b. Abi Vagqas as the first apostle of
Islam to China and they believe that he was buried in Canton. We cannot
find any reliable evidence that lends credence to the above legend. Absence
of such should not, however, be considered absolute proof. It is of course
possible that there was intercourse between the two countries during
Muhammad’s life time. A famous adage of that time attributed to
Muhammad was, “Seek for knowledge, even unto China”. This famous
adage shows that, due to commercial relations between Arabia and China,
the name and civilization of this country was known to the Prophet.”

In the process of the spread of Islam to East Asia, two routes were
extremely important. One established commercial relations through
maritime routes and the other political and diplomatic relations through
the Silk Road. Loading their ships at Sierra in the Arabian Gulf, the Muslim
merchants set sail for China following the monsoon via Muscat of Oman.
Crossing the open sea of the Indian Ocean, they reached South India.
Starting again and striking along the south coast of Ceylon, the vessel
proceeded to the Gulf of Diam through the Malaria strait. After a long
journey of 3 months, the hardy Muslim navigators would arrive at famous
Canton in southern China. From the Muslim manuals of navigation that
have come down to us, it is clear that Muslim navigators were quite at
home in the eastern China seas.®

5 Chiu T’ang Shu (CTS: Old T’ang Annal), Tashi Chuan (Arabia Chapter), 651 year.
6 S'ad b. Abi Waqqgas was the seventh person who embraced Islam and accompanied
Muhammad in all his battles. He died at Akiq, which is ten miles distant from Medina,
around 678, and was buried at the Prophet Mosque in Medina. He never visited China so
was not the apostle of the legends (K.V. Zetterstéen, “S’ad b. Abi Waqqgas”, /A, X, 18-20).
T.T. Amnold, The Preaching of Islam, Lahore 1961, p. 297).

8 Marshall Broomhall, Islam in China: A Neglected Problems, Morgan & Scott Ltd.,

London 1910, p. 7-8.

~
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From the T’ang (618-907) to the Sung period (960-1127), the Arabs
and Persian merchants came to China in increasing numbers. Bazaars
specializing in the sale of such Chinese products as silk fabric, porcelain
ware, tea, and natural silk were established in the Abbasid capital
Baghdad. Similarly, in the western and eastern markets of the Chinese
capital Ch’ang-an, foreign people, mostly from the Muslim world filled
the street. There were foreign shops where they dealt with precious stones,
ivory, rhinoceros horns, spices, glass, pearls and other products from
Arabia and Persia® Meanwhile the Silk Routes were the main channel
for political and diplomatic relations between China and the Muslim world.
According to Chinese historical sources, during 147 years, between 651-
798, the Arab states known as ‘Tashi’ sent emissaries over 37 times
(CTS). In the early political relations between the two worlds, two
important events contributed greatly to their political and cultural relations.
One was the “Talas War” (751) and the other the “An Lu-shan Rebellion”
(755-759).

In 751, one hundred years after the official introduction of Islam to
China, the two armies of China and Abbasid met on the banks of the
Talas River near Samarkand. The Arabs fought for five full days against
the Chinese. The Chinese general of Korean origin, Kao Hsien-chi, was
heavily defeated in the momentous battle in which only a few thousand
soldiers survive. This war, the only unfortunate incident between China
and Arabia in their joint histories, has a significant place in world history.
Through the victory of the Muslim Arabs in the war, most of the Central
Asian territory, which had been a stronghold of Buddhism from its earliest
times, became quickly Islamized. Chinese power was not to reappear in
the area for the next six centuries. Meanwhile, with the Muslims’ victory
in the Talas War, the advance of Islam was accelerated among Central
Asian Turks, which also enabled Turks to upgrade their political influence
in the Abbasid domains. Furthermore, the Arab soldiers involved in the
war joined their countrymen who had been doing business in the capital
of China. There were more than 4,000 Arab families in Ch'ang-an,
according to the census of 760.1°

Even though the Talas War of 751 exerted a certain negative effect
on the promotion of political relations between China and Arabia, it must

9 (TS, Vol.198, Hsi-yu chapter; Ma Qi-ching, “A Brief Account of the Early Spread of
Islam in China”, JCASS, vol. 4/1983, Peking, p. 99.
10 Ma Ibrahim, Muslims in China, Kuala Lumpur nd., p. 21.
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be noted that friendly relations between the two countries continued to
exist with the arrival of the official Arab envoy to the Chinese court in
the year 752. For about five years from 752 to 756, we understand that
Arab envoys came to the Chinese court at least 8 times. With this
normalization of political relations with the Arabs, the Chinese greatly
benefited when the Chinese regime faced a serious challenge in the shape
of the critical rebellion by An Lu-shan, a Chinese general.

Unhappy with the Chinese emperor, An Lu-shan rose in rebellion in
756. When he succeeded in over-powering the Chinese capitals of Ch’ang-
an and Lo-yang, he promptly proclaimed himself Emperor of a new
dynasty, called Yen. In a critical situation of chaos and unrest, the T'ang
emperor appealed to the Arabs for help. The Abbasid Caliphate immediately
responded to the appeal and sent a contingent consisting probably of
some 4,000 Persians and Iragis, with whose assistance the Chinese
emperor was able to recover his country and restore order. Chinese history
clearly indicates that Arab troops, with the co-operation of the Uighur
armies, assisted the Chinese armies in recapturing the two capitals from
the rebels in 757.11

It is of interest to note that only five years after the Arabs had fought
the Chinese in 751, they now rallied to help the Chinese Emperor to quell
a rebellion. After the rebellion was quelled, many Arab soldiers were
allowed to settle in Ch’ang-an and Lo-yang as a reward for their services
and bravery. In fact, only a small number returned home in the west.
Those who stayed married Chinese women, thus becoming the real nucleus
of the naturalized Chinese Muslims of today. The settlement of this large
body of Arabs in China may be accepted as probably the largest and
most definitive event recorded concerning the advent of Islam in China.
Through the efforts of those that stayed in China, Islam spread further to
the western part of China. This event can be considered as the second big
influx of Muslims to China through the Silk-Road.

The politico-economic relations between China and the Muslim world
accelerated during the Sung Dynasty (960-1127), during which the Arab
tribute envoys came to China 49 times. In 966, the first Sung emperor,
T’ai-tsu (r.960-976), dispatched a goodwill mission to contact various
Muslim countries. This mission, consisting of more than one hundred
officials, was entrusted with numerous imperial messages. The most
important message was the one delivered to the Abbasid Caliph, al-Muti

11 Charles Hucker, The Chinese Imperial Past, California 1975, p. 144.
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(r.946-974), concerning the re-opening of Sino-Arab sea trade. In
response, an Abbasid tributary delegation arrived in the Chinese court in
968 and delivered valuable gifts and Arabian products. Between the years
of 971-976, four more Abbasid embassies visited the Chinese emperor.
As a result, the formerly discontinued Sino-Arab relations were more
actively resumed.!?

The Sung government turned international trade into a monopoly.
But in fact, the import, export and shipping enterprises were owned and
operated by Chinese and Muslim merchants. When the Sung dynasty
took measures to protect foreign traders and established a definite system
of trading policy, the influx of foreign traders to China increased. More
came in the Sung period than had during the T’ang period, and these
were concentrated mainly in the ports of Canton and Zaitun (Ch'un-
chou). Most of the traders were Muslims.

Although overland trade with East Asia was predominantly in the
hands of the Persians and Central Asian Turks during this period, the
Arabs played a leading part in maritime commerce. If we examine the
commercial and maritime standing of the Arabs in the Arabian Guif, we
find that the Arabs, from very early times, held an important position
both in trade and in navigation. With their superb navigational skills,
they sailed, mainly from their native countries, to Africa, India, Burma,
Champa and places in south-east Asia, where they collected commodities
much sought after by the Chinese. Although some of these traders did
sometimes sail to Korea and Japan,. their final destination was always
China, especially the two south-eastern international ports; Canton and
Zaitun, the busiest trade centres of the world.

During the Sung period, Zaitun’s position became more important.
Foreign merchants and goods “congregated here like swarming bees”,
and all who left and came to China used Zaitun for embarking and landing.
A Chinese scholar, Chao Ju-kua’s “Chu-Fan-Chi” records that the ships
from Arabia could carry several thousand people, and the ships were
provided with wine and restaurants/ canteens (eating shops)!® The great
14t century Moroccan traveller Ibn Battuta, upon visiting Zaitun,
described it as;

“the world’s greatest port, with over a hundred big ships in its harbor,
smaller crafts being simply countless. Chinese porcelain is produced

12 Yusuf Chang, “Chinese Muslim Mobility in Sung-Ciao-Chin Period”, Journal Institute
of Muslim Minority Affairs- JIMMA, Jeddah, vol. 6, 1964, p. 155.
13 Ma Qi-ching, p. 99; F.Hirth, p. 17-18.
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only in Zaitun and Canton and is sold in India and other places, even

as far as our country Morocco”. 14

The prosperous economic exchanges between China and Arabia at
that time and the common bond of trade between the two countries caused
large numbers of Arabs and Persian Muslim traders to emigrate to China.
The Sung dynasty was anxious to promote import and export trade with
the Muslims. It even installed ‘The Office of Superintendency of Merchant
Shipping’ at various sea ports to look after this promising import and
export trade. In 999, ‘Inspectorates for Maritime Trade’ were established
at the Hang-chou and Ming-chou ports. The superintendents of merchant
shipping were specially appointed to manage such shipping affairs as
collecting custom duties on foreign and domestic goods, offering
warehouses for storage and purchasing profitable foreign goods for
resale.!®

At this time, many rich Arab merchants appeared in China. At the
end of the 10th century, an Arab sea captain, P'u Hsi-mi arrived in Canton
and presented many gifts to the Sung court, among which were fifty
tusks of ivory and 1800 bottles of frankincense. In the latter half of the
11th century, Sin Abdullah, an Arab merchant who had lived in Canton
for several decades, accumulated a huge fortune, and offered his own
money to assist in the rebuilding of Canton city.

Toward the end of the Sung period, a well-known Arab descendant
by the name of P'u Shou-keng looked after the affairs of the Arab
merchants in China as the superintendent of the maritime trade. At the
beginning of the 13th century, when the city of Zaitun expanded, the
use of granite became common place. It was with the economic power of
such Arab traders that new projects were completed.!'®

1.2. Muslim Relations with Japan and Korea

It has yet to be determined when Muslims had their first direct contact
with the Korean peninsula and Japan. It is believed that Islamic and Turkish
culture has had a significant influence on East Asian culture since ancient
times. Documented references are few and far between, but sufficient
remain to give proof of substantial commerce between Korea and the
Arab world. Though sources from medieval times record Arab Muslims

14 Ibn Battuta, 1983, p. 464.
15 F. Hirth 1911, p. 20.
16 vusuf Chang, p. 162; Ma Qi-ching, p. 100.
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as travelling to and from the Korean peninsula in the early part of the
eleventh century, Muslims apparently first attempted to make contact
with the Korean peninsula during the latter part of the Shilla period (57
BC-935 AD). Glass cups excavated from ancient tombs of the Korean
kingdom of Shilla demonstrate that contact had been established with
the Arab world much earlier. Most of the glass cups unearthed from the
tombs were either from Arabia or Persia. Assuming that the tombs were
constructed toward the close of the 5th century or at the beginning of the
6th century, it can be safely said that at about that time Arabian or Persian
merchandise had already found its way into Korea and Japan.

The chronicles of Korea and Japan have a detailed account on items
of musical instruments and trading products that are peculiar to Muslim
culture. The introduction of the Arabic and Persian cultures and their
products into Korea and Japan before Islam was largely a result of indirect
contact between East Asians and those countries through China. But the
direct contact of Arabs and Central Asians with the Korean peninsula
and Japan was also achieved from time to time. Moreover, several clay
busts found in recent archaeological digs carried out in Korea have revealed
human figures that resemble Central Asian Muslims with beards and
moustaches. Similar items were found in the old royal tombs of Korea in
the middle of the 7th century. But evidence of direct Muslim advance
and contact with the Korean peninsula before the 1 1th century has not
been found.!”

Studying the indirect contact between Muslims and Koreans or
Muslims and Japanese in China is very important in understanding Islamic
development in East Asia. Japan and Korea had very close relations with
T'ang China at that time. A wide range of political, economic and cultural
relations were at the height of prosperity. Moreover, it was only a few
days’ voyage away from the western part of Korea and Japan to the
southern and eastern parts of China, where large Muslim communities
were to be found. It is thus very likely that Japanese and Korean people
came into contacts with Muslims through several channels:

First, “business contacts in Chinese ports between Muslim merchants
who dominated the South Sea trade (Arabia-India-Malay-China) and their
Korean counterparts who controlled the Eastern regional trade (China-
Korea-Japan). Second, “political contacts in Ch’ang-an, the capital of T'ang

17 Hee-Soo Lee, The Advent of Islam in Korea - A Historical Survey, Ircica, 1stanbul
1997, p. 54-56.
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China, between Muslim residents and Japanese-Korean diplomats or trade
missions who regularly visited the Chinese court as a part of tribute
diplomacy or official trade. Third, “cultural contacts in China between
Muslims and Japanese-Korean students who were dispatched to study
Chinese culture on government scholarships. Fourth, “religious contacts
with Muslims by Japanese-Korean Buddhist monks who frequently went
to China and the West Region (modern Turkistan). Some of their travel
descriptions tell us of contact with Muslims and their religion.

Muslim merchants may have extended their own trade routes to the
Korean peninsula or Japan. While trade was the primary reason for contact,
it seems that many elements of Islamic culture were introduced to Japan
and the Korean peninsula as well. This development is well supported by
accounts of Korea, called ‘Shilla’ by Arab geographers, that can be found
in twenty different Islamic books of geography, history and travel written
by seventeen Muslim scholars, ranging from Ibn Khurdadbih of the mid
9th century to A'bul Fazl of the early 16M century. We do not see such
reliable historical sources on Japan in medieval Arabic sources.

The oldest extant record, being not only the first to contain remarks
concerning Korea, but also a mention of the settlement of Muslims on
the Korean peninsula, is Ibn Khurdadbih’s “Kitab al-masalik wa’l-
mamalik” of 846. The book contains two passages concerning the
Muslims’ advance to Korea and their settlement there as follows:

“Beyond China, across Qansu, there is a country with many mountains
and abounding in gold, called Shilla. Muslims who happened to go
there are fascinated by the good environment and tend to settle there
for good and do not think of leaving the place. There is no way of
knowing what lies beyond there”. 18

In addition, there are more detailed and interesting accounts of Muslims
living in Shilla in several writings of such scholars as Ibn Rustah, Mas’udi,
Al-1drisil® and others. The early accounts tell us that Muslims began to
venture to and settle down on the Korean peninsula from the ninth century
or earlier.

In the works written by early Muslims concerning the Korean

peninsula and Japan, there are many passages whose credibility and
authenticity are doubtful because of fragmentary and indiscriminate

18 Ibn Khurdadbih, Kitab al-masalik wa’l mamalik (ed. M. ]. de Goeje), Leiden 1889,
70, p. 180.
19 Al-ldrisi, Nuzhat al-mushtagq fi ilchtiraq al-afaq, E.J. Brill, Napoli 1970.
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quotations of earlier works. Nevertheless, some features of the geographic
location and living conditions of the Korean peninsula are depicted. There
are definite accounts of the advent of Muslims on the Korean peninsula
150 years prior to Sino-Korean historical records. This promotes a new
insight and perspective on this period.2°

Korean sources also show very clear indication of Muslim contact
with the Korean court. The “Koryosa (Official Chronicles of the Koryo
Dynasty)” refers several times to Muslim advances into Korea and to
their commercial activities.

“In September of 1024, the 15th year of King Hyun-jong’s reign, Al-Razi

and a hundred people from the Tashi country (Arabia) came and

presented their native products to King”,21

In the next year, another group of Muslims, headed by Hasan and
Raza visited Korea from Arab countries for the purpose of trade with
Korea. But there was no clear evidence that they resided permanently in
Korea or initiated the dissemination of Islam. Of course, they may have
followed their own religious rites, such as praying, fasting and have
pursued their own customary tradition during their stay in Korea. The
king ordered that all possible facilities be provided to make them
comfortable in selected guest houses.

2. Cultural Influence of the Early Spread of Islam

The birth of Chinese Islam was a product of Sino-Arabian friendship.
As the political and economic relations increased between Arab and China,
large numbers of Arab and Persian Muslim traders emigrated to China. In
particular, the Talas War became the historic momentum for the rapid
influx of Islamic culture to China, while it also produced favourable
outcomes for. the Arabs by introducing them to the paper-making
techniques through the medium of Chinese war prisoners. Tu Huan, a
certain clerical officer who accompanied the ill-fated Chinese forces, wrote
a travel account entitled “ Ching Hsing Chi” in which he very accurately
recorded the principles and teachings of Islam. He also pointed out clearly
the fundamental belief in Islam. In fact, his book can be claimed as the
earliest work on Islam in China.??

20 Hee-Soo Lee, p. 40-53.

21 Koryo-Sa (KS: Koryo History), Se-Ga, the 9th year of King Hyun-jong (1024).

22 Yung-ch'ang Yang, “Detailed Research on the early Islamic Spread in China”, ITC, p.
127-128.
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The Muslims residing in China spread their religion through marriage
and by instancing the beauty of Islam, whose basic teachings did not
differ much from Chinese customs. Islam was accepted readily without
war or bloodshed. This resulted in Islam being introduced to China earlier
than in many other countries, with the exception of Arabia. This was the
basic reason for the early entry of Islam into China.

Muslims built beautiful mosques with Chinese styled architecture.
Kwang-Tai-Se of Canton and Chi-Lin-Se of Zaitun are two of the earliest
mosques to be built in China in the first half of the 9th century. The
minaret of the Kwang-Tai-Se mosque, besides serving as a place from
which the faithful were called to prayer, also had a weather vane on its
roof which indicated the direction of the wind. The Kwang-Tai-Se mosque,
whose original name was Hui-Sheng-Se, is reputed to be one of the first
mosques to be built outside Medina. These old relics, without doubt, are
of the early entry of Islam into China.?>

Some Arabs chose to live among the Chinese, but most of the Muslims
were confined to the Fan-Fang (specific foreigners’ resident: Ummah)
which was instituted to cater for the increasing number of Muslims. In
Fan-Fang, men of virtue called Qadi and Sheikh were chosen and
appointed by the Chinese government to administer the colonies in
accordance with Islamic law and customs. Through marriage with Chinese
girls, they gradually settled down. According to an Arab writer, Abu Zaid,
there were more than 150,000 Muslims along the south-eastern coast of
China in the middle of the 9™ century. The information, coming from
Chinese records, shows that foreign sojourners enjoyed freedom in their
commercial and religious life and also something that resembled their
own integral state within another country. The Fan-Fang and the laws
governing its affairs later embodied the claim known as the ‘Right of
Extra-Territoriality’ of foreigners in modern China.?4 Most of the Arab
Muslims in China returned home during the winter season. But not a few
Arabs and Persians became assimilated, becoming the earliest group of
Chinese Muslims. A combination of fine Chinese culture, excellent life
conditions, such as seasonable weather, fertile agriculture, the tolerant
nature of the Chinese and profitable trade, attracted Arab Muslims to
settle permanently in China. Some became high ranking officials.

23 The Chinese Islamic Association, Moslems in China, Peking 1953, np.
24 F. Hirth, p. 14; Ma Qi-ching, p. 100.
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It can be safely said that the amalgamation of Chinese and Islamic
culture had enabled the Chinese Muslims to emerge as a distinct
community, one that was intensively aware of the divine laws and human
sentiments of life. China produced a very great number of prominent
Muslim personalities who observed Chinese custom and whose loyalty
toward China was no less profound than that of other Chinese.

However, Muslims were faced with severe hardships from time to
time. The most important event was the “Huang Ch’ao Rebellion” in
879, in which thousands of Muslims were massacred. During this period,
many Arab and Persian Muslims moved to the Indo-China peninsula or
the Malay ports to escape the massacre. Other Muslims might well have
proceeded to the Korean peninsula and Japan, with its well known sea-
routes that were conveniently only a few days travel from other ports.
After those two major massacres, the Muslims were to experience no
similar ili-fortune until the dawn of the Ch’ing dynasty. But in this period,
the assimilation of Muslims was accelerated to protect them from disasters.
Islam was again revitalized in East Asia with the advent of the Mongol
Empire, which had reopened the cultural routes of the Silk Road.

3. East Asian Islam during the Medieval Ages

The emergence of the Mongol Empire in the early 13th century could
be regarded as one of the most remarkable events in the history of Islam’s
spread to East Asia. The Mongol conquests of the whole of Asia resulted
in a vast immigration of Muslims, particularly Turks, into China and other
East Asian countries. Muslims were suddenly appointed to high ranking
positions in the central government of the Mongol Empire and played an
influential role in the national economy. For nomadic Mongols, the
organization of the civil administration was a matter of great difficulty.
In their efforts to acquire assistance to ensure their absolute rule, the
Mongol leaders obtained the service of the Muslims. When the Mongols
established the Yuan Dynasty (1271-1368) in Chinese territory, a large
number of Muslims were invited to make a contribution in every field of
Yuan society.

Abdul Rahman was appointed as head of the Imperial Finance and
allowed to farm the taxes imposed upon China in 1224. Mongke Khan
appointed the venerable Mahmud Yalavach as the governor of
Northwestern China and adjacent territories in Central Asia. Mahmud’s
son, Mas'ud Bey, was given jurisdiction over Khorezmshah and much of
western Central Asia. The excellent economic activities of such well known
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Muslim officials as Ahmad, an Uighur Sang-ga, Abubakr P'u Shou-keng
were described in detail in the Chinese chronicles. Umar Shams al-Din,
commonly known as Sayyid Ajail, a native of Bukhara, was entrusted
with the management of the Imperial Finance by Kubilai Khan in 1259.
Afterward, he became the governor of Yunnan province, where he built
mosques. The Yuan used the Central Asian Muslims as convenient buffers
between the Mongol ruling elite and the Chinese subjects.2® Like the
Muslims in China during the T’ang-Sung period, the Muslims in the
Mongol Empire often lived in self-contained, virtually self-governing,
communities separated from the Chinese sections of towns and cities.
They enjoyed privileges as a second group of Se-mu-jen, a status that
isolated them from the Chinese and other ethnic groups.

The Muslims of the Yuan period extended their activities as far as
Korea, which had been under the control of the Yuan since 1270. In
those days, many Muslims from Central Asia settled down permanently
in Korea, thanks to the fact that the Muslims were treated well and there
were profitable economic advantages. The Muslims took up positions,
not only as officials of the Korean court, but also as private traders or
immigrants in almost every corner of the country. They mainly preferred
to conduct commercial business, in which they had generations of
experience.

Muslims in Korea formed their own communities, where they
celebrated their own festivals, wore their national dress and headgear,
and maintained their Islamic way of life. Furthermore, they built mosques
called *Ye-Kung’ (ceremonial hall).?® The religious leaders, called ‘Doro’,
were chosen in the Muslim communities to perform acts of worship in
accordance with Islamic law and customs. From time to time, the Muslim
leaders were given the exceptional honor of being invited to attend official
court ceremonies where they could practice their own religious rituals,
such as recitations of the Qu'ran and Arabic ‘Dua’to pray for the king’s
long life and prosperity of the country. The commercial activities of the
Muslims and their political upgrading continued until the early 15th
century without any sudden decline.?”

25 willian E. Henthorn, Korea:The Mongol invasions, E.J.Brill, Leiden, 1963, p. 25;
Morris Rossabi, Khubilai Khan: His Life and Times, University of California Press,
Berkeley 1988, p. 277-278.

26 Yi Neung-hua, History of the Chosun Buddhism, vol. 11, 605.

27 Chosun Wangjo Silrok (CWS:Chosun Dynasty Chronicle), King Sejong Document, p. 36.

70



The Spread of Islamic Culture to the €ast Asia Before...

However, the continuation of Islamic religious activities faced a serious
threat, posed by the newly established Chosun Dynasty in Korea in the
early 15th century. Thereafter, Muslim settlers in Korea who had secured
quite high social and economic position, gradually shed their native attire,
custom and rituals, to which they had adhered for about 150 years.

In China, however, scattered Muslim communities were strengthened
more and more during the Ming dynasty (1368-1644). Owing to the
isolation policy of the Chinese government, Muslims in China became
cut off from communication with Muslims abroad. In these circumstances,
the Muslims tended gradually to become merged into the mass of the
native population, through marriage with Chinese women and adoption
of Chinese manners. Many mosques were built in the pagoda shape of
Chinese temples, eliminating the minarets. The Muslims became outwardly
indistinguishable from the Chinese. This trend continued until the Ch’ing
dynasty. Admiral Cheng Ho was the most remarkable Muslim in the Ming
period, a man who made eight great voyages to the Indian Ocean and
East Africa between 1405-1431. During this dynasty, friendly relations
with Muslim states in Central Asia were also cultivated.

3.1. Influence of Islamic Culture

Under the banner of Pax-Mongolica, a strong cultural exchange
between East and West Asia was accelerated. Without exception, the
East Asian countries of the Middle Ages benefitted from some aspects of
Islamic culture. In spite of the intense assimilation policy of the Chinese
Ming dynasty (1368-1644), high cultural and scientific achievements
by Muslims in astronomy, calendar science, medicine, musical and
scientific instruments were introduced and utilized over a wide range in
East Asian societies.

According to the official chronicles of China and Korea, the lunar
calendar system, which was widely used throughout East Asia, was
completed based on the theory of Islamic astronomy and calendar method.
The Chinese and Korean lunar calendar employed genuine lunar years,
like that of the Islamic calendar. Also a system of calculation that can be
adjusted to the sun travelling through the 12 zodiacal constellations was
developed, again based on Islamic astronomical sciences.?8

28 K. Tazaka, “An Aspect of 1slamic Culture Introduced into China”, MTB, 16, Tokyo
1957, pp. 77-149.
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Besides the development of calendar science, the East Asian society
of the middle ages was characterized by important advances in science
and technology in the fields of astronomy and meteorology. Many
astronomical and meteorological instruments were devised. The advanced
Islamic science might have contributed to new invention of various
scientific instruments in China and Korea, such as the celestial globe, the
water clock, the sundial, the astronomic clock and the rainfall gauge. In
addition, some aspects of Muslim art, medicine and literature were
introduced into East Asia too. Muslim medical influences contributed to
the development of Chinese and Korean medicine in this period. Some of
the medical herbs of the Islamic world were imported into East Asia and
some medicinal formulae developed by Muslims were introduced. At the
same time, metal movable type printing was probably introduced into
the Islamic world through Muslims in Korea or China.?°

4. The Situation of Islam in East Asia before the
European Hegemony of the late 19" century

We have very few records regarding the activities of Muslims in Japan
and Korea from the 16™ century to the late 19™ century. In China, however,
the Muslim population steadily increased under positive circumstances.
Up to the establishment of the Ch'ing Dynasty by the Manchus in 1644,
there is no record of any Muslim uprising. The followers of Islam appear
to have been entirely content with the religious liberty they enjoyed. But
difficulties arose soon after the advent of the new ruling power.
Insurrection in the province of Kansu in 1648 was the first occasion on
which any Muslim rose in arms against government. Nevertheless, it
was not until the 19% century that any such revolt entailed disastrous
consequences or seriously interrupted the amicable relations between
Muslims and the Chinese-Manchu governments. With the decline of the
Manchu regime, Muslim revolts occurred in almost every Muslim area.
The Muslim revolts were mainly initiated in provinces where the Muslims
constituted a large segment of the population. The prime reason was that
Muslims were loyal to the Ming dynasty and they refused to be ruled by
the Manchus. The Muslim’s motto was “Crush the Manchus and restore
the Ming”. The second reason was an aspiration for independence and
the creation of a Muslim state in Turkistan, where the absolute majority
of the inhabitants were Muslims. These rebellions were cruelly quelled.
Over a period of 200 years of the Ch'ing regime, about 12 million Muslims

29 Hee-Soo Lee, p. 125-128.
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were massacred. But, the Muslims never gave up either their separate
identity as Muslims or the desire for their own state.

The situation of Muslims in China changed drastically during the
second half of the 19™ century. With the advent of European informal
and formal colonialism, both in China and throughout the entire Muslim
world, there emerged an emotional, intellectual and political link between
Chinese Muslims and Muslims in the Ottoman lands.

Under these circumstances, to prevail over the growing threat of the
European ‘super bloc’, the Ottoman Sultan Abdul Hamid 1I adopted an
important policy to mobilize the Islamic potentiality of his empire. In the
framework of this policy, the Sultan was supported by the philosophy of
Pan-Islamism. Pan-Islamism was a movement of the late 19th and early
20th centuries which attempted to revive the unifying strength of Islam
to resist western encroachments. Under the Pan-Islamic policy, the sultan
personally selected Qadis, teachers and other members of the Ulema,
and sent them as agents to North Africa, the Balkans, India, Turkistan,
Java, China and to Japan and Korea. Islamic activities in the East Asian
region, therefore, became vigorous with the coming of these religious
missions. In this era of rising Chinese nationalism and the development
of an Pan-Islamic network, the Chinese Muslims developed ties with both
movements. Yet, these modern developments should be a topic of a
separate study, as they involve a new set of political and cultural
conditions, under which even the spread of Islam to East Asia was shaped
by relations with Western powers and Western civilization.

Conclusion and Future Prospects

Over 1400 years of Islamic history, the culture of tolerance is the
hallmark of Islam, particularly in East Asia. This peaceful and gradual
Islamization gave valuable opportunity to the East Asians who were
cosmopolitan, open-minded, tolerant and amenable to cultural diversity.
Many aspects of the East Asian Confucian tradition value system were
seen by East Asian Muslims as being in agreement with Islamic principles.
Historically, there has been friendly relations between East Asia and the
Islamic world from the first Hejira century. Moreover, Islam played a
central mediating role by introducing East Asians to the highest scientific
and academic Muslim achievements. At the same time, East Asian
technology and philosophy penetrated into the Muslim world through
the Silk Roads. Thus, Islamic-East Asian interactions were mostly
peaceful. For centuries, both worlds interacted with each other in a positive
framework.
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Ozet

Dogu Asya’ya Islamiyet’in yayilmasi, {slam’dan 6nceki Cin-Arabistan
ticaret miinasebetlerinin bir devami olarak VII. asnn (Hicri 1.) ortalanindan
guniimtize kadar -kisa bir devir hari¢g- durmaksizin devam etmistir. VIII-IX.
asirlarda Cin’de bulunan Miisliimanlarin say1st 100 bin’i gegmistir. Cesitli
ticaret limanlarninda kurulan ‘Fan Fang’ denilen Miisliiman kolonilerinde
kadilar ve seyhler bulunup meselelerini Islam hukuku ve geleneklerine
gobre hallederlerdi. Ayrica Cin’in Canton, Zeytun ve Han-chou gehirlerinde
bliyiik camiler kurulmustur. islam kaynaklarnina gére IX. asrn ortalanndan
itibaren Miisliimanlar Kore yarnmadasi ile dogrudan temaslarda bulun-
muglardt. XIII. asirdan itibaren Mogol Imparatorlugu'na biliytik katkida
bulunan Miisliiman tiiccarlar, alimler ve bilim adamlar sayesinde Islam
bilim ve sanati Dogu Asya’da biiytik bir tesir birakmustir. Islam esasla-
rindan faydalanan Kore Hanedani da Ortagag’in en yuksek kiltiirel sevi-
yesine ulasmisti. Uzun bir duraklama devrinden sonra XIX. asrn sonlarina
dogru Sultan II. Abdiilhamid’in Dogu Asya’da uygulandig Pan-islamik
faaliyetler cer¢evesinde bu bélgede Islam unsurlarn yeniden canlandinlmaya
baslanmigti. Osmanli-Japon miinasebetlerinde olumlu gelismelerin yani-
sira Kazan'li alim Abdirresid ibrahim Efendi’'nin olaganisti faaliyetleri
neticesinde Japonya ve Kore’de Islamiyet yeniden tanunmigti. 1920’li yil-
larda ise sayilan 600 civannda olan Rusya Turkiiniin Mangurya, Kore ve
Japonya'ya gelip yerlesmeleriyle bugiine kadar islamiyet’in bu bolgede
saglam bir yer tutmasina sebep olmustur. Kore'deki Islam toplulugu ise
Kore Harbine (1950-1953) kaulip kahramanca savasmanin yanisira zor
sartlar altinda dahi Kore halkina insanca ve sevgi dolu érnek davraniglan
ve iman dolu yasayislanni géstermis olan Tiirk askerleri sayesinde ortaya
ctkmstir.
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Analitik Pozitif Ateizmin
Bir Elestirisi: Michael Martin

Adnan Aslan*

A Critique of Analytic Positive Atheism: Michael Martin

This article offers a criticism of Michael Martin’s positive atheistic
philosophy of religion. It examines Martin’s presentation of the concept
of the omniscience and omnipotence as a basis of an argument, which
indicates God’s non-existence. It also deals with Martin’s atheistic
argument, which stems from his account of the creation and the
structure of the universe along with the problem of evil. Having
deconstructed Martin’s atheistic arguments in this article, by employing
the same prepositional approach, an argument is reconstructed , which
indicates to not an atheistic, rather a theistic philosophy of religion.

Bu makale modern Bati din felsefesi cercevesinde Michael Martin’in
calismalarindan hareketle pozitif ateizmin temel argiimanlarindan olan,
Tann hakkinda konusma, Tanrm’min ilmi ve hirriyeti, Tann ve koétiilik
meselesi gibi konulan Tanr'min var olmayisina delaletleri bakimindan tahlil
ve tenkit edecektir.

Giris

Yunanca atheos (Tannsiz) kelimesinden gelen ateizmi, mahiyeti itibariy-
le teorik, (entelektiiel, akademik) ve pratik (amell) olmak tizere iki kisma
ayirmak mimkiindiir. Teorik ateizm, Tanr’'nin var olmadigina dair delilleri
kullanmas! bakimmndan pozitif ve negatif ateizm olarak smiflandinimakta,
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Prof. Dr. Mustafa Cagrnici, Dog. Dr. Ilyas Gelebi, Dog. Dr. Mustafa Sinanoglu ve Dr. Tahsin
Gorgiin’e tesekkiir ederim.
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pozitif ateizm dogrudan delillerle Tanr'nin var olmadigini ispat etmeye
galisirken; negatif ateizm Tanr’nin varligina dair ontolojik, teleolojik, koz-
molojik, dini tecriibe delillerini tenkit ederek dolayh yoldan ateizmi temel-
lendirmeyi hedeflemektedir. Nitekim ¢agdas Ingiliz diisinurlerinden Antony
Flew “Ispat iddia sahibinindir” diyerek, énce inananlann Tanr’mn varli@mi
ispat etmeleri gerektigini ve sonra ateistlerin bu delilleri tenkitle kendi
davalarni ortaya koymalarnnin uygun olacagin sdylemektedir. Ona gore
teizmin delillerinin tutarsiz oldugu ispat edildiginde, ayni zamanda negatif
ateizm de temellendirilmis olacaktir.! Biz ise “Delilin butlaniyla medluliin
butlant lazim gelmez” prensibi geregince, Tanrn' nin varhigina dair delillerin
tenkit edilmesiyle ateizmin temellendirilmis olamayacagin: diistinmekteyiz.
Hatta kanaatimizce, negatif ateizm, dogrudan Tanm’'nin yoklugunun is-
patiyla degil de, dolayli olarak Tanr’nin varligina dair delilleri tenkit ederek
beslendigi icin, kendi basina varligl.olmayan bir olgudur. Bu sebeple burada,
dogrudan Tann’'nin var olamayacagina delil olarak sunulan pozitif ateizmin
bazi temel arglimanlanni irdeleyecegiz.

Ateistik delillerin geldigi kaynaklan esas alarak ateizmi, materyalizm
ve pozitivizmin temsil ettigi sekliyle bilimsel, Ludwig Andreas Feuerbach’in
ortaya koydugu formuyla antropolojik, Karl Marx’'in fikirlerinde varlik
buldugu haliyle sosyopolitik, Sigmund Freud’'la ézdeslesen cesidiyle psi-
kanalatik ve Jean Paul Sarte’nin eserlerinde ifade edildigi bicimiyle de
varoluscu ateizm tarzinda smiflandirmak mimkiindir.? Diger taraftan,
ateizm modern Bati din felsefesinde agnostisizm ve deizmle birlikte daha
¢ok inangsizhk (unbelief) kategorisi icinde ele alinmaktadir. Arastirmala-
rnyla inangsizligin tarih boyu ¢esitli formlaruu ortaya koymaya calisan,
]J.C.A. Gaskin materyalizm, giiphecilik, elegtirel veya akademik inangsizlik,
sosyal inangsizlik ve tabiatgilik olmak {izere beg farkl inangsizlik cesidin-
den bahsetmektedir.®> Bu makalede inangsizligin sadece alim ve kadir bir
Yaraticr’'nin inkarni demek olan elestirel inangsizlik gesidi ele alinacaktr.

1 Antony Flew, “The Presumption of Atheism,” God Freedom and Immortality, Buffalo,
N.Y.: Prometheus Books, 1984, s. 13-30. Flew'in ateizm konusunda diger dnemli
eserleri sunlardir: New Essays in Philosophical Theology, ed. with A. C. Macintyre,
London: SCM Press, 1955; Hume’s Philosophy of Belief, London: Routledge & Kegan
Paul, 1961; God and Philosophy, London: Hutchinson, 1966; Evolutionary Ethics,
London: Macmillan, 1967; The Logic of Mortality, Oxford: Blackwell, 1987; Atheistic
Humanism, N.Y.: Prometheus Books, 1993.

2 Farkli ateizm formlarnin tasviri icin bkz. Aydin Topaloglu, Tanrn Tamimazligin Felseft
Boyutlarn: Teizm ya da Ateizm, Istanbul: Furkan Kitaplig1, 2001,

3 ].C.A. Gaskin, Varieties of Unbelief: from Epicurus to Sartre, London: Macmillan, 1989,
s. 1-2.
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Ateizm, felsefi kdkenleri Antik Yunan’a kadar uzanan, Aydinlanma
diisiincesiyle gelisen ve modern felsefede dnemli taraftarlan olan ve ina-
nanlanyla sosyal zemin olusturabilmis 6énemli bir diigiince akimi ve bir
hayat tarzidir. Ahlaki zafiyetle iligkilendirilmesi sebebiyle bu kavrama
yiiklenen negatif imaj, ateizmi kamusal alanda gériinmez hale getirmekle
birlikte, modern diinyada sekiilerlesmenin toplumsal bir parametresi ol-
masiyla da toplumsal mesruiyet kazanmistir. Modern egitimin yayginlag-
masi neticesinde ateistlerin ¢ogaldigl yolundaki tespit dogru olmakla bir-
likte, bunu iddia edenler boylece aslinda ateizmin geleneksel kdkenlerinin
zayif oldugunu da kabul etmis olmaktadirlar.*

Ateizmin tarifi imkansiz degilse de zordur; onun ne oldugu teizmin
mahiyetiyle dogrudan aldkahdir. Tarifteki bu miiphemiyet sebebiyle, ate-
ist olarak taninan kimselerin bircogu bu itham reddetmistir. Meseld mes-
hur Alman filozofu Johann Gottlieb Fichte ateist oldugu ithamim kabul
etmeyerek, “gercek ateist”in vicdaninin sesini dinlemeyen ve ahlaki du-
ruma gore degil de sonuglarnni hesaplayarak bencilce hareket eden kimse
oldugunu sdylemistir. Yine pozitivist ve inangsiz biri olan Friedrich Jodl,
inanci idealle 6zdeslestirerek, hig¢ bir ideali olmayan kimsenin ancak ger-
cek ateist olabilecegini iddia etmis, Paul Tillich® ise ateizmi hayatin derin-
ligine inanmama olarak algillamigtir. Bazi noktalarda hala miiphem olma-
sina ragmen, ortak bir ateizm ve ateist kavramindan bahsetmek miim-
kiindir. En yaygin tarife gore ateist, Tann’nin olmadigina inanan veya
“Tann vardir” dnermesini yanlg kabul eden kimsedir. Tanmn’y: kainatin
yaraticist ve hakimi, mutlak ilim, irade, adalet sahibi bir “Yiice Zat” olarak
ifade edersek, ateisti bu Tanr’nin varligini reddeden kimse olarak tarif
edebiliriz.® Dogrusu teizmin farkhi formlan oldugu gibi ateizmin de farkli
formlan vardir. Mesela Charles Bradlaugh, kendisinin bir ateist oldugunu
ifade ettikten sonra, o basitce Tanr’'nin olmadigini sdylemedigini ve fakat
Tanr kelimesiyle ne kastettiklerini bilmedigini ve kendinde Tann fikri ol-
madigini, dinin Tanm’smi reddettigi halde, “Tann yoktur” demek igin ¢ok da
acelesi olmadigini ifade etmektedir.” insani Tann’ya baglayan sonsuz sayida
yol oldugu gibi, insam Tanr’dan ayiran sonsuz sayida engel de olabilir.

4  Paul Edwards, “Atheism”, Encyclopeadia of Religion and Ethics, Cilt1, s. 174.

5 Paul Tillich’in teolojik gorisleri igin bkz. Systematic Theology, 3. Vols., Chicago:
University of Chicago Press, 1951-1963; The Courage To Be, New Haven: Yale Uni-
versity Press, 1952; Dynamics of Faith, New York: Harper, 1957; Theology of Cul-
ture, Oxford: Oxford University Press, 1959; Morality and Beyond, New York: Harper
Row, 1962.

6 Edwards, a.gm., s. 175-176.

7 Edwaids, a.g.m., s. 176-177.
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Ateizm 6zl itibanyla tepkiseldir. Geleneksel Hiristiyan teolojisinde Tan-
ri’'nin bir salus olarak tasavvur edilmesine ve hatta insanlastinlmasina
tepki olarak ¢agdas Bati, dini diistincesinde soyut ve miiphem Tanr anla-
yiglant varlik bulmugtur. Bu tiir anlayiglar temsilcilerinden biri olan Paul
Tillich, Tanm’y1 Hiristiyanh@in ima ettigi tarzda, “semadaki ihtiyar adam”,
“bagka diinyalardan gelen ziyaretgi”, “kozmik polis” veya “mutlak giiglii
ve mutlak kimil sahis” olarak algilamanin yanlis oldugunu iddia etmekte
ve o Tanr’yt “varligin bizatihi kendisi” (being-itself) olarak nitelemekte-
dir. Hatta Tillich, geleneksel teolojinin Tanr’y1 bir fert gibi tasavvur eder-
ken ayni zamanda, ateizme de kapi acmis oldugunu iddia eder. Tillich’e
gore Tanr, o derece agkindir ki, insanin normal tecriibesiyle edindigi hic-
bir sifat, varhk anlayisi ve sinirlifigi ima eden higbir kavram, lafzi anlamda
ona hamledilemez; ancak sembolik ve metafor olarak kullanilabilir. Sem-
bolik olarak Tanr’'ya “kral”, “baba”, “kurtarict” denebilir.8

modern ve post-modern teologlar tarafindan tenkit edilmesiyle ¢ok farkl
Tann tasavvurlan olugmusg, bir tarafta Tillich gibi Tanm’y1 iyice soyut ve
anlagilmaz hale getiren teologlar, diger tarafta siire¢ teolojisi ve non-real-
istlerin ortaya koydugu farkli Tann tasavvurlan ¢ok ciddi bir kafa kargik-
hiZina sebebiyet vermistir. Tanr’ya “varligin zemini” diyen (the ground of
being) Tillich, kainatin Tanr’nin kimligine tesir ettigini iddia eden Charles
Hartshorne, John Cobb ve David Ray Griffin gibi siireg teologlary; Tanm’yi
sadece ahlaki sdylemin unsuru haline getiren Dawi. Z. Phillips®, Don Cu-
pitt1°, John Herman Randall gibi non-realist teolog ve din felsefecilerinin
goriigleri ele alindiginda, teizmin veya ateizmin nerede baslayip nerede
bittigini belirleyecek kriterlerin kayboldugunu géruriiz. Bu disiiniirleri,
meseld St. Augustine ve St Thomas Aquinas teolojilerindeki Tann kavra-
mu ¢ergevesinde olusan teolojik perspektifle degerlendirdigimizde, coguna

8 Paul Tillich, Systematic Theology, Vol. 1., part 1.

9 Phillips’in din felsefesi i¢in bkz. The Concept of Prayer, London: Routledge & Kegan
Paul, 1965; Death and Immortality, London: Macmillan, 1970; Faith and Philosoph-
ical Inquiry, London: Routledge & Kegan Paul, 1970; Religion Without Explanation,
Oxford: Basil Blackwell, 1976; Belief Change and Forms of Life, London: Macmillan,
1985; Faith After Foundationalism, London: Routledge, 1988; From Fantasy to Faith:
The Philosophy of Religion and Twentieth Century Literature, Basingtoke: Macmillan,
1990.

10 Don Cupitt'in non-realist teolojisi i¢in bkz. Taking Leave of God, London: SCM Press,
1980; The World to Come, London: SCM Press, 1982; The Sea of Faith, London:
BBC, 1984; Only Human, London: SCM Press, 1985; Life Lines, London: SCM Press,
1986.
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ateist veya miilhid demek mimkiinken, kendilerinin bu tir ithamlan red-
detmeleri, meselenin gérundiginden daha karmasik oldugunu géstermek-
tedir. Dolayisiyla biz ayrntilara inmeden tahlilimizi daha ¢ok klasik teist
Tann anlayisini reddeden ateizme ve onun elestirisine miinhasir kilacagz.

Bati diisiince tarihinde ateizmi klasik materyalizmin temsilcileri olan
Antik Yunan diistiniirleri Epicurus ve Lucretius’tan baglatmak mimkinse
de bu ¢izgiye daha sonra klasik skeptisizmin temsilcisi Cicero’yu da ekle-
mek gerekir. Fakat ateist diisiince asil gelisimini bir nevi Hiristiyanhga
tepki olarak olusan Aydinlanma caginda ve daha sonraki ¢aglarda yaga-
mistir. Meseld XVIl. yuzyilda Thomas Hobbes; XVIIl. yiizyilda Edward
Gibbon, Anthony Collins, Frangois-Marie Voltaire, David Hume, Baron
D’holbach, Thomas Paine; XIX. ylzyilda Arthur Schopenhauer, Ludwig
Feuerbach, Karl Marx; XX. ytizyida Sigmund Freud, Bertrand Russell,
Alfred Ayer ve Jean-Paul Sartre gibi filozoflar ateistik diisiincenin olusma-
sina ¢aba harcamuslardir.'! Fakat Aydinlanma diisiincesinde ateistik fikir-
ler daha cok ferdi tecriibe ve dugtince neticesinde tretilip ifade edilirken,
modern egitimin etkisiyle 6zellikle XX. yiizyilda bu temayiil degismis, ate-
izm kisilerin sahsi tecriibe ve kanaatlerinden soyutlanarak bir fikir sistemi
haline getirilerek adeta muesseselestirilmistir. Bugiin din felsefesinde ate-
izm, egzistansiyel bir Gislupta ifade edilmemekte ve daha formel ateistik
argiiman tarzlan Uretilmekte, dolayisiyla daha soyut ve daha felsefi bir
diizlemde savunulmaktadir. Cagdas din felsefesinde bir taraftan non-realistler
gibi din dilini tahlilden hareketle ateizmi savunanlar oldugu gibi, Joan
Leslie Mackie!?, Kai Nielsen'® ve A. Flew gibi Tann'nin varlig: ve sifatlan
ile ilgili argiimanlara analitik elestiriler yonelterek ateizmi savunan bir ¢ok

11 Bu distnirlerin gdrigleri icin bkz. Gaskin, a.g.e.

12 Mackie'nin felsefe dalinda 6énemli eserlerini sunlardir: Truth, Probability, and Para-
dox, Oxford: Clarendon Press 1973; The Cement of Universe: A Study of Causation;
Oxford: Clarendon Press 1974; Ethics: Inventing Right and Wrong, Harmondsworth:
Penguin 1977; Hume's Moral Theory, London: Routledge & Kegan Paul; The Miracle
of Theism: Arguments for and against the Existence of God, Oxford: Clarendon Press
1982, Selected Papers, ed. John Mackie and Penelope Mackie, Oxford: Clarendon
Press 1985.

13 Nielsen etigin tabiatindan hareketle ateizmi savunan &nemli bir din felsefecisidir. Go-
rigleri icin bkz. Contemporary Critiques of Religion, London: Macmillan, 1971; Eth-
ics Without God, Buffalo: Prometheus 1989; Scepticism, London: Macmillan 1973;
Philosophy and Atheism, Buffalo: Prometheus, 1985; God, Scepticism and Moder-
nity, Ottawa: University of Ottawa Press, 1989; God and the Grounding of Morality,
Ottawa: University of Ottawa Press, 1992; On Transforming Philosophy: A Metaphilo-
sophical Inquiry, Boulder: Westview 1995.
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felsefeci de vardir. Fakat biz bu makalede Michael Martin'in ortaya koy-
dugu pozitif ateizmin bazi temel argimanlanm ele alacagiz. Ozellikle
Martin'in Tanr'nin ilmi ve hiirriyeti, madde ve Tann, kétililk meselesinden
hareketle Tanr’nin var olmadig: iddiasir tahlil edecegiz.'* Siiphesiz Martin,
ateist din felsefecilerinin en 6nde geleni olmamakla birlikte, onun ateist
dinyadaki konumu, ateizmi savunmadaki ag¢ikligl ve samimiyeti, onu
makalemize konu olarak se¢memizde etken olmustur. Martin’in tipik bir
analitikci ateist olmasi ve teorik ateizmin temel argiimanlarni ortaya ko-
yarken ateist diinyadaki hakim havay: temsil giicii bir bagka tercih nedenimiz
olmusgtur.

Tanrr’nin Ilmi

Tanm, teistler tarafindan genel olarak, maddi bedeni olmayan, her seye
glicli yeten, her seyi bilen, ahlaki ve deger bakimdan biitiin kemal sifatla-
nyla muttasif, kendi iradesinde mutlak derecede hiir bir sahis olarak tavsif
edilmektedir. Michael Martin, bu gekilde ifade edilen Tann kavraminn ce-
liskili ve dolayisiyla ateist tavrin hakli oldugunu ortaya koymak icin, Tan-
ri'ya nispet edilen sifatlann tutarsiz oldugunu ispat etmeye ¢alsir. Once
ilim sifatiyla ise baglar. Martin’e goére “Tann alimdir” demek, ilim ve bilgi
vasfim tagtyan her seyi biliyor demektir. Filozoflara gére, bilgi énermesel
(factual), dogrudan (knowledge by acquaintance) ve nasilsal (procedur-
al) olmak tizere ug sinifa aynlir. Onermesel bilgi, bir seyin o oldugunu
ifade eden bilgidir, dogrulanabilir veya yanlislanabilir olur. Mesela diinya-
nin yuvarlak oldugu veya Ay ile Yer Kure arasindaki uzakhgmn su kadar
kilometre oldugu bilgisi, bu tiir bilgilerdir. Nasilsal bilgi ise bir seyin nasil
yapildigl, mesela omletin veya jimnastik hareketlerinin nasil yapildig: bil-
gisidir. Dogrudan bilgi ise ferdin kendi 6zel tecriibesiyle ulastigi, mesela
“Mr. Smith’i bilirim” veya “Savag nedir bilirim” ifadeleriyle kast edilen
bilgidir.

14 Biz bu calismada Michael Martin’in Atheism; A Philosophical Justification (Philadel-
phia: Temple University Press, 1990) isimli temel eserini kullandik. Martin’in ateizm-
le ilgili diger bazi1 ¢alismalart sunlardir: Atheism, Morality, and Meaning, New York:
Prometheus Books, 2002; The Case against Christianity, Philadelphia: Temple Uni-
versity Press, 1991; Big Domino in the Sky: And Other Atheistic Tales, New York:
Prometheus Books, 1996; “Is Evil Evidence against the Existence of God?” The Prob-
lem of Evil: Selected Readings, ed. by Michael L. Peterson, Notre Dame: University
of Notre Press, 1992, s. 135-139.
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Martin “Tann her geyi bilir” ifadesinin, bu g bilgi tirii de dahil, her
seyi bilir anlamina geldigini, dolayisiyla gercege tekabiil eden bilgiyi, ka-
inatta olan biten her seyi dogrudan ve aym zamanda bir seyin nasil yapil-
digin1 biitiiniiyle bilebilmesi gerektigini iddia eder. Buradan hareketle Mar-
tin, Tanr’nin ilmi ile bedensiz olma Szelliginin birbiriyle celistigini soyler.
Tann mutlak ilim sahibi ise, bu kavramin muhtevasi geregi, buna nasillik
bilgisi de dahil olmahdir ve o halde Tann jimnastik hareketlerini nasil ya-
pacagini mitkemmel bir tarzda bilmelidir. Sadece maddi bedeni olan kimse
bu bilgiye sahip olabilecegi i¢in, Tanri'nin tabiati geregi maddi bedeni ola-
mayacagindan dolay1, Tanr'nin “nasilsal” bilgiyi bilemedigi kabul edil-
meli ya da onun maddi bedeni olmadig iddiasindan vazgecilmelidir. Ya-
hut Tanr’nin mutlak ilme sahip olmasiyla onun ayni zamanda maddi be-
deni olmadig1 iddiasmun c¢elistigi kabul edilmelidir. Yani Tanri’'nin hem
mutlak ilim sahibi hem de maddi bedeni olmayan biri oldugu iddiasi ¢gelig-
ki icerdigi icin reddedilmelidir.®

Martin'e gore Tanr’nin ilmi aym zamanda onun kamil bir ahldka sa-
hip oldugu iddiasiyla da celismektedir. Eger Tann, alim ise kiskanghk ve
sehvet dahil, dogrudan bilginin her cesidine vakif olmalidir. Kiskanglik ve
sehvet hissedilmedikge, bilinmeyen geylerdir. Tanr’nin ahlaki kemale sa-
hip olmasi O’na bu nevi hasletlerin nispet edilmesine manidir. Dolayisiyla,
Martin'e gore, Tann ya alim degil ya da ahlakh degildir. Her iki haslete
sahip bir Tanr'mun var oldugu iddiast ashnda onun yoklugunun ispati-
dir.1®

Martin, ileri siirdiigii bu argiimana teist taraftan gok ciddi itirazlarn
yapildiginin farkindadir. Bu itirazlara gdre, Martin’in ileri stirdigii argii-
man, yanhs Tann bilgisi kavramina dayanmaktadir. “Tanr her seyi bilir”
demek, O'na mantiki olarak nispet edilmesi uygun olan bilgileri bilir de-
mektir. Dolayisiyla, yukanda nispet edilen bilgileri bilmemesi, onun Tann-
liginin bir geregidir. Fakat Martin bu elegtiriye de itiraz eder. Zira ona gore
bu durumda Tanrn’ya cehalet nispet edilmis olmaktadir. Tanrn’nin bir kisim
seyleri bilemeyecegini kabulle, O'nun mutlak anlamda alim olmas iddia-
s1 celismektedir. Diger taraftan bu, insanun bilebilecegi ve fakat Tann'nin
bilemeyecegi bilginin varligin itiraf anlamina da gelmektedir. Bu ise ciddi
bir paradokstur. Tann tabiati geregi her bakimdan insandan Ustiin oldu-
gundan, insarun bildigi her seyi bilmesi onun icin zaruridir.!” Diger taraftan

15 Martin, Atheism; A Philosophical Justification, s. 287-288.
16 Martin, a.g.e., s. 288.
17 Martin, a.g.e., s. 289- 290.
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Martin, her seyi bilen Tann’'min ayni zamanda matematik dogrulan bile-
cegini, matematik dogrulann bilinebilmesi igin, biitiin matematiksel iliski-
lerin ve onlann arasindaki iligkilerin bilinmesi gerektigini, matematiksel
iligkilerin ise sonsuz oldugunu ve sonsuz olanin da bilinmeyeceginden
hareketle, her seyi bilen Tann kavraminin geliskili oldugunu ileri siirmek-
tedir. 18

" Michael Martin’in Tanm’'nin her geyi bilemeyecegi iddiasinin arkaplanin-
da Hiristiyanlik’ta hakim olan, diinya ve insandan ontolojik olarak ayri
bir Baba Tann tasavvuru vardir. Bu sebeple Martin énce bilgiyi siniflara
ayirmakta ve mesela jimnastik hareketlerini, kiskanghk ve gehvet duygu-
larini, genel olarak ferdi tecriibelerden miitevellit insana has sahsi bilgileri
o sahistan bagkasmin bilemeyecegini iddia etmektedir. Fakat, islam’in Tann
tasavvuru yukanda ifade edilen argiimanlan kargilamaya daha uygun bir
zemindir. Islam ilahiyatinda Tann hem agkin (transcendent) hem de ic-
kindir (immanent). O, insana hem gsah damarindan daha yakin hem de
her seyin disindadir; hicbir sey ona benzemez. Islam’a gére Tann, zaman
ve mekan icinde vuku bulan her seyi dogrudan bildigi gibi, insanin bildigi
ve yaptigr seyleri ve hatta onun kalbinden gegenleri de bilir. Martin’in
iddia ettigi gibi insan{ bilgileri bilebilmesi icin Tanr’'nin insan haline gel-
mesi gerekmez. Bunun i¢in Tanm’yi mutlak suur olarak tasavvur etmek
ve insanda olan-biten her seyin ayni zamanda Tann’in ilmi dahilinde ol-
dugunu diistinmek yeterlidir. Bir benzetme ile izah etmek gerekir ise, Tan-
w’'nin zihnini sinirsiz kapasiteli, sonsuz derecede hizh ¢aligan bir bilgisa-
yar gibi tasavvur edelim. Insan zihni ise bu sinirsiz kapasiteli bilgisayara
tek tarafli bagh ¢ok sinirl bilgisayarlardan olugsun. Bu durumda insanin
bildigi ve yaptig1 her seyin, akindan ve hayalinden gecen her tasavvurun
aymi anda hem insan zihninde mevcut oldugu hem de onun dogrudan
bagl oldugu sinirsiz kapasiteli bilgisayara iglendigini var sayalim. Bu du-
rumda, biitlin gesitleriyle suurun bir fiili olan bilgi, insan tarafindan bilin-
mekle, ayni zamanda Tanrn tarafindan da bilinmis olmaktadir. Bu durum-
da insan jimnastik hareketleri yapmay1 veya omlet yapmayi bilirken, kis-
kanirken veya giinah islerken, ayni anda Tann da o insan yoluyla bu
bilgilere muttali olacaktir. Insanlarin giinah isledigini bilebilmesi icin, Tan-
r’'mn bizzat kendisinin de glinah iglemesi gerekmez. Dolayisiyla biitiin
fiiflleri yaratan Tanri'nin, insana ait olsa dahi, yarattigi seyi bilmesinden
daha dogal ne olabilir.

18 Martin, a.g.e., s. 295.
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Tanrrnin Hitrriyeti

Tanm'nin hiir olmast demek, onun kararinda hicbir seyin, tabiat ka-
nunlan, sebep-sonug iligkisi vb. durumlann baglayici olmamasi demektir.
Eger Tann bu anlamda hiir ise, Martin'e gére, O'nun gelecegi bilmemesi
gerekir. Zira, gelecekte bir olayn bir sekilde vuku bulacagini bilmesi, onun
farkl sekilde vukuuna engel olacagi i¢in, Tanr’nin bu farkh tarzi tercihini
de ortadan kaldiracaktir. Dolayisiyla Tanr’nin ilmi, hirriyetine engeldir. O
halde “Tann hem hiir hem mutlak ilim sahibidir”, diyemeyiz.!® Bundan
hareketle Martin, Tanr’nin ahlakliligini inkar etmektedir. Martin’e gére bir
davranisin ahlaki olup olmadigt uzun vadedeki sonuglarina baghdir. Eger
Tanri, bilgisi hiirriyetine engel olacag igin, gelecekte herhangi bir hadise-
nin vuku bulup bulmayacagim bilmiyorsa, o zaman gegmiste vuku bulan
bir hadisenin ahlakiligini bilmiyor demektir. Mesela, ge¢miste bir zaman
meydana getirdigi mucizenin ahlaki olup olmadigini, ancak bu olay vu-
kuu bulduktan sonra bilebilir. Bu, Tanri’'nin kendi hir iradesine bagh bir
bilgi degil, aksine onun bilgisi, kendi yarattigi insanin istikbalde verecegi
karara baghdir. insanin kararn, kendi karanm baglayacakur. Dolayisiyla
bu bilgiyi O bilemeyecektir. Tann ge¢miste vuku bulmug kendi fiilinin,
gelecekteki neticelerini ve bunlann ahlaki olup olmadigini bilebilir. Fakat
netice insanin hiir iradesine bagh ise, o zaman onun neticesini bilemez.
Onun neticesini bilemedigi gibi ahlaki olup olmadigini da bilemez.%° Mar-
tin, kendi argiimaninin “Bir fiilin neticesi ahlékiligini tayin eder” énerme-
sine degil de, “Bir fiilin neticesi ile diger seyler, ahlakiligini tayin eder”
dnermesine dayandigini ve bu sebeple Kant’in deontolojik teorisinin, yani
fiilin neticesi ile ahlakiligi arasinda iligki olmadig: iddiasimin kendi argii-
maniyla celistigini de kabul etmektedir.?!

Martin’in kendi ateist iddiasina delil olarak sundugu iki énemli nokta
vardir: Birincisi, Tanri’nin bilgisi hiirriyetini sinirflamaktadir. Yani Tann ya
hurdir ya da alimdir. Hem hiir hem de alim olmast miimkiin degildir. Zira
gelecekteki bir olayin vuku bulacagini oldy olmadan 6nce biliyorsa, o za-
man o olay, o sekilde vuku bulacaktir. Bagka tiirlii olmasini tercih etme
sansini kaybetmigtir. Tkinci argiiman da birincinin neticesine bina edilmig-
tir. Tann insanlarnn hiir iradesiyle vuku bulan olaylann neticesini bileme-
yecegi i¢in, ahlaki olup olmadigint da bilemez.

19 Martin, a.g.e., s. 297-298.
20 Martin, a.g.e., s. 299.
21 Martin, a.g.e., s. 300.
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Halbuki Tanm’ya nispetle gecmis ve gelecek, zaman ve mekan gibi
kategoriler yoktur. Bir hadisenin gelecekte A tarzinda vuku bulmasi ve B
tarzinda vuku bulmamasi bize gére tahakkuk eden bir seydir. Bu sebeple
Tann’'nin bilgi ile iradesi ayni anda vukuu bulmaktadir, denebilir. O’nun
herhangi bir olayin bir sekilde vuku bulmasini irade etmesi ve olayin o
sekilde vuku bulmasi, bizim o yonde tercihimiz ve O’nun tercihi ayni sey-
lerdir. Zaman daha ¢ok insanin kiinattaki konumuyla aldkal izafi bir olgu-
dur. Bugiin yerkiiremize 15181 hentiz ulasmamig yildizlann oldugu sdylen-
mektedir. O yildizlar 151k sagmaya milyarlarca yil énce baglamiglar. Bu
yildizlardan birinin 1g18m diinyada miisahede ettigimizi var sayin. Olay
bize gbre o anda olmakta, yani o yildizin 1g1k sagtigini o anda gérmektey-
iz. Gergekte ise o yildiz yillar 6nce 11k sagmaya baslamistir. Zaman ve
mekan izafi kategorilerdir. Benim su anda, yani senenin belli bir giintinde
ve belli bir saatinde bu makaleyi yaziyor olmam, benim hadiseyi o sekilde
algilamamu da gerektiriyor. Biz insan olarak bir seyi sadece zaman ve mekan
icinde algiliyoruz. Burada Martin ve teologlann yaptigi en énemli hata,
Tanm’yt da bizim gibi zaman ve mekanla mukayyet biri olarak tasavvur
etmeleridir. Bu sebeple “Tanr’nin gelecekte vuku bulacak bir hadiseyi simdi
bilmesi” tarzinda kurulan ctmleler yanhgtir. Zira, zaman ve mekandan
munezzeh Tann igin ge¢mis ve gelecek diye bir sey yoktur. Buradan hare-
ketle, Tanm’'nin idrakini insana benzeterek geligtirilen argiimanlianmn hepsi
hatal oldugunu séyleyebiliriz.

Martin ikinci argiimanini birinci argiiman: {izerine bina ettigi i¢in, yu-
kanda ifade edilen sézleri ayni zamanda ikinci icin de gecerli saymak ge-
rekir. Martin’in de farkinda oldugu gibi, ikinci arglimaninin temeli “Bir
fiilin ahlakiligini neticesi belirler” tezine dayanmaktadir. Eger Kant gibi,
ahlakiligin bir fiilin neticesiyle alakas: yoktur, tezi kabul edilirse, Martin’in
arguiman esaslanmn kaybeder. Martin’in bu argiimanindan da anlagildig1
lizere, modern ateistler Tann kavramin yeterince takdir edememis gérin-
mektedir. XX. yiizyilda bir kisyn Batilh distiniirlerin ileri strdiikleri bilgi
teorisine gbre, Tanr'nin bilinip bilinmeyecegini, ahlak teorisine gére Tan-
rw’nin ahlakll veya ahlaksiz oldugunu iddia etmeleri, aslinda modern din
felsefesinin en temel mantigim ortaya koymaktadir.

Mutlak Kudret

Martin, Tanr’'nin mutlak kudret sahibi oldugu iddiasina, meghur tas
paradoksunda oldugu gibi, baz1 paradokslarla itirazlar edildigine dikkatle-
ri cekmektedir. Tann kaldiramayacagl tagt yaratir mi? Eger yaratir cevabi
verilirse, yapamayacag bir fiilin oldugu itiraf edildigi icin, kudret sifan
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inkar edilmis olmaktadir. Eger yaratamaz denilirse, o halde yaratamaya-
cag bir fiil, yani yine yapamayacag bir sey oldugu kabul edilmis oluyor.
Her haliikdrda Tanmn'nin kudreti inkar edilmis olmaktadir. Diger taraftan
Tann'nin ginah igleyip isleyemeyecegi veya yuvarlak kare yaratip yara-
tamayacag sorulari, ayni neticeye ulagmak icin sorulmus sorulardir. iste
bu tiir paradokslan ve gligliikleri disanda birakmak i¢in Tann’nin kudret
sifat1 sdyle ifade edilmektedir. Buna gére Tanr: a) Mantiki olarak mim-
kiin olan ve b) Kendisine bir nakisa getirmeyecek igleri yapiyorsa kadirdir.
Martin bu tanim kabul etmekte ve fakat bu tanima goére de Tann'nin kadir
oldugu ifadesini geligkili bulmaktadir. Ona gdre mesela, glizellik yansinda
birinci olmak, herhangi biri i¢in bir nakisa tegkil etmeyecegi i¢in, Tanr icin
de bir nakisa tegkil etmemelidir. O halde Tann, glizellik yarismasina kati-
labilmelidir. Tann guzellik yansmasinda bulunamayacag icin, her seye
muktedir oldugu iddiasi dogru degildir.?? Bizce, b&yle bir davranis Tann
kavramiyla mantiken ¢eligir, yuvarlak kare clamayacag) gibi, Tanmn da fi-
ziKi1 bir sekil alamaz. Dolayisiyla bu iddia birinci kural kapsamina girmek-
tedir. Diger taraftan Martin kudret sifatim inkar edebilmek i¢in, pozitif bir
argiman gelistirmek yerine, Richard Swinbume, George Mavrodes ve
Charles Taliaferro ve Jerome Gellman'in bu sifati savunmak igin geligtir-
dikleri argiimanlan tenkit etmektedir. Bu ¢alismada daha ¢ok, pozitif iddi-
alar tizerinde durdugumuz icin, Martin’in bu elegstirilerini burada dikkate
almayacagiz.

Ateistik Teleolojik Argiliman

Martin, ileriye stirdiigih diger bir argiimanla da kainatin 6zelliklerin-
den, yap1 ve diizeninden hareketle yaratici bir varligin olamayacagini or-
taya koymak istemektedir. O maddi bir kinatin yapicisinin gayri maddi
olmasini kendi igcinde celigkili bulmakta ve tezini su sekilde ortaya koy-
maktadir:

1. Tecriibeyle sabittir ki, bizim su ana kadar inceledigimiz ve gordii-
gumiz biitlin yaratilmis varliklar, bir veya bir¢ok viicutlu varlik-
lar tarafindan yaratdmigtir (ampirik delil).

11. Kainat yaratilmus bir seydir (varsayim).
Ia. Eger kainat yaratilmis bir sey ise, o halde o da bizim gérdiigimiiz
ve inceledigimiz yaratilmis diger seyler gibi yaratilmis olmalidir
(ampirik delil).

22 Martin, a.g.e., s. 314.
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Muhtemelen:

I11. Kainat bir veya bircok bedenli varliklar tarafindan yaratilmigtir (1,
II ve Ila’nin tahmin edilen neticesi).

IV. Eger teizmin Tanr1’st var ise, o halde kainat bedenli biri tarafin-
dan yaratilmamistir (analitik gercek).

V. O halde teizmin Tanri’st mevcut degildir (IIl ve IV'in dogrudan
neticesi).

Martin’in ortaya koymaya c¢aligtigt bu ispat, iyi tahlil edildiginde, pek
de tutarh olmadig: goriilecektir. ik bakista, ifade edilen II. ve IV. dnerme
problemsiz gdriinmekte ve buradan III. ve IV. dnermeden tiimdengelimle
V. énermeye ulasmak ise tartismasiz goriinmektedir. I ve Ila’ya ve I ve
II'den, Ila’nin ve ondan da III'iin ¢ikarilmas: ise ciddi sekilde incelenme-
lidir.

Once 1. dnermeyi ele alalm. Ne gibi itirazlar yapilabilir? Bu énerme
ispat edilmemis bir 6n kabulle hareket etmekte ve yaratilan seylerin be-
denli olan seyler tarafindan yaratildigini kabul etmektedir. Halbuki insa-
nn yaratilan her seyin nasil yaratildigini: bilme imkan1 yoktur. Martin bu
itirazin farkindadir ve o, 1. dnermede biitiin yaratilmislann bir veya birgok
bedenli seyler tarafindan yaratildigini iddia etmedigini; aksine, tecriibe-
mizden hareketle su ana kadar inceledigimiz biitiin yaratilmis seylerin bir
veya bir cok bedenli seyler tarafindan yaratildigini iddia ettigini séyle-
mektedir. Ona gore bazi geylerin mesela, atom ve yildizlarnn birileri tara-
findan yaratildigina dair hicbir delil yoktur. Burada sdylenen gey, yaratildi-
ginda hi¢ tartisma olmayan biitiin objeler bir veya bircok bedenliler tara-
findan yaratilmigtir. Dogrusu bizim tecriibemiz, Martin’e gore, bedenli ol-
mayan biri tarafindan herhémgi bir seyin yaratilmis olmasini iptal etme-
mekte, sadece bdyle bir varligin olabilecegine dair inang i¢in bir tecriibem-
izin olamayacagini séylemektedir.

Yine Martin bu argiimanin II (a) énermesinin siipheli oldugu, kainati
yegane olmas! bakimindan yaratilmus diger geylerle bir tutmanin dogru
olmadig teziyle itiraz edildigini bildirmekte ve bu argiimana gdre kainat
sonsuz derecede biyiik, yashh ve ¢ok karmasik bir yapiya sahip olmasi
sebebiyle tecriibe ettigimiz normal objeleri esas alarak kainat hakkinda
saglikli sonuglara ulasilamayacag itirazini ifade etmektedir. Martin dogal
olarak bu itirazlara katilmamakta ve objelerin ¢oklugu ve bluylikliigi ile
bedensiz biri tarafindan yaratiimamis olmasi arasinda bir iligski olmadigina
dikkat cekmektedir. Ona gore ister bir igne olsun, isterse koca bir gemi
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veya koca bir gehir, kemiyeti ne kadar bityttiiliirse biiyuthisiin, yine de
herhangi bir seyin bedenli olmayan bir varlik tarafindan yaratilmis olmasi
neticesine ulasmak miimkiin gériinmemektedir.

Diger taraftan, Martin kendi tezine, argimanina delil tegkil eden olgu-
larin delil teskil etmeyenlere nispetle daha az oldugunu ileri suirerek, me-
sela hayatta tecriibe edilen ¢ogu seyler atomlar, molekiiller, yildizlar, ya-
sayan organizmalar ve diger varliklann yaratilmis olup olmadiginn bilin-
medigi, dolayisiyla bunlan hesaba katmadan sonuca ulagmanin sakincalt
oldugu iddia edilerek bunlara karst cikildigini séylemektedir. Halbuki ya-
ratildigr kesin olarak bilinen kismun, yaratilip yaratiimadigi bilinmeyene
nispetle cok daha az oldugu ve az olana dayanarak sonuca gitmenin ise
dogru olmadig, Martin’in argiimanin: tenkidi sadedinde, ileri stiriilmekte-
dir. Martin bu itiraza, ulagilan neticenin elde var olan delillere dayanmak
zorunda oldugu ve bu sebeple sadece yaratiimig oldugu bilinen objeleri
kullanma mecburiyetinin bulundugunu ve hakkinda bilgi olmayan seyle-
rin delil olarak kullanilamayacagini ifade ederek cevap vermektedir. Mar-
tin ileri striilen itirazlara yeterli cevabi verdigine inanarak bu argimanin
teistik Tanrrnin olmadigint ispat ettigini iddia etmektedir.??

Martin'in Tann’'nm var olmadigini ispat ettigine inandigl argimanin
tutarl olup olmadig ciddi olarak tahlil edilmelidir. Once 1. dnermeyi ince-
leyelim.

1. Tecrilbeyle sabittir ki, bizim su ana kadar inceledigimiz ve gordigii-
miiz biitiin yaratilmg varliklar bir veya birgok viicutlu varliklar ta-
rafindan yaratilmgtir (ampirik delil).

Martin'in en dnemli hatalanndan biri, genelleme yapmasidir. Martin
kendini insanlik yerine koymakta ve fertlerin tek tek tecriibesiyle kendi
tecriibesinin ayni oldugunu vehmetmektedir. Bir diger husus ise, insanla-
rin yaratildigini tecriibe etmedigi atom, yildiz gibi seylerin olacagini kabul
etmesidir. Ona gore, insanlann yaratihp yaratiimadigin tecriibe etmedigi
seyler olabilir ve onlarin viicutlu veya viicutsuz varliklar tarafindan yaratilip
yaratilmadig) bilinemez. Martin’in bu varsayimlarindan hareketle, kéina-
tin nasil yaratildig1 iddiasin bir tarafa biraksak bile, sadece tecriibe ettigi-
miz basit maddi varliklann yapilma keyfiyetinden hareketle biitiin maddi
objelerin viicutlu varliklar tarafindan yaratildiginu iddia edemeyiz. Mesela,
maddi objelerin iiretiminde kullanilan enerjiyi 6zellikle elektrik enerjisinin
maddi bedeni olmadig1 asikardir. Dolayistyla Martin’in tecribe ettigimiz

23 Martin, a.g.e., s. 322-324.
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blitiin maddi objelerin viicutlu varliklar tarafindan yaratildig iddiasinin
yanligtir. Dolayistyla bizce Martin argiimanim su sekilde kurmasi gerekirdi:

Ic. Kendi tecriibemle sabittir ki su ana kadar inceledigim ve gordii-
ghm biitlin yaratilmig seyler, viicutlu veya viicutsuz bir fail tara-
findan yaratilmigtir (ampirik delil).

Iic. Kainatin da yaratiimis bir sey oldugunu dustuniiyorum.
Buradan hareketle:

Hc(a)Eger kainat yaratiimis ise, o halde o da benim gérdiigiim ve ince-
ledigim veya benim géremedigim ve inceleyemedigim seyler gibi
yaratilmis olmahdir.

Muhtemelen,

Illc. Kainat ya yaratildigini tecriibe ettigim varhklar ya da tecriibe
edemedigim varlik gibi yaratilmugtir.

IVc. Eger teizmin Tannst var ise, o halde kiinat hem yaratilimis hem
de tecriibe edemedigim varliklar gibi yaratilmigtir (analitik haki-
kat).

Ve. O halde teizmin Tanrisi benim tecriibe ettigim varliklardan degil-
dir ve kainatin failidir (llic ve IVc’'nin dogrudan neticesi).

Dogrusu Martin’in ateizmi delillendirmek i¢in ileri strdiigii argimanin
¢ok iyi tahlil edilip yanhs unsurlardan hareketle yeniden kuruldugunda,
ateizme degil teizme delil oldugunu gérmekteyiz.

Yaraticilarin Coklugu Argiimani

Martin, kainatin maddi ve ayni zamanda biyiik olmasindan hareketle
onun bir tek Tann tarafindan yaratilmis olamayacaginit kanitladiginu iddia
eder. Ona gore:

1. Tecriibeyle sabittir ki, su ana kadar, inceledigimiz bitiin buiytk
ve kompleks varliklar, bir gurup maddi varligin ortak ¢abastyla
yaratilmigtir (ampirik delil).

1I. Kéinat yaratilmig bir seydir.

Ila. Eger kdinat yaratilmis bir sey ise, o halde o su ana kadar incele-

digimiz biiylik ve kompleks yaratilmis seyler gibi yaratilmug ol-
malidir. (ampirik delil)

88



Analitik Pozitif Rteizmin Bir €lestirisi

Muhtemelen:

11. Kainat bir gurup varligin birlikte ¢alismasi neticesinde yaratil-
mustir. (I, II ve Ila’dan hareketle ulagilan sonug).

IV. Eger teistik Tanr mevcut ise, kainat bir grup varhk ortaklasa
yaratmig olamaz (analitik dogru).

V. Dolayisiyla teistik Tann var olamaz (11l ve IV. dnermeden dogru-
dan ulasilan sonug).?*

Martin'in yukanda ortaya koymaya calistig1 ispat ¢ok iyi tahlil edildi-
ginde, temelsiz oldugu gériliir. 1. dSnermenin daha stimulili olabilmesi igin,
sadece kendi tecriibe ettigi bityiik varliklann bir gurup varligin ortak ¢aba-
styla yaratildigimi ve yaratilip yaratilmadigini tecriibe edemedigi, eger on-
lar yaratilmis ise tek mi yoksa bircok varlik tarafindan mu yaratildigini
sahsi tecriibeye dayali olarak sdylemenin mumkiin olmadigin ifade etme-
si gerekirdi. Bu durumda eger Kainat yaratilmis ise, ya tecriibe ettigimiz
biiyiik seyler gibi bir grup varlik tarafindan veya tecribe edemedigimiz
(vildizlar) objeler gibi, ne oldugunu bilemeyecegimiz varliklar tarafindan
yaratilmus olmahdir. Eger teistik Tanr mevcut ise, kdinatin nasil yaratildi-
gindaki miiphemlik gideriliyor demektir. O halde kéinat bir gurup varlik
tarafindan yaratiimamugtir. Martin’in argimanini yeniden ve dogru bir
sekilde insa edecek olursak:

Ic. Kainat kompleks ve biiyiik bir sey olarak ya tecriibe ettigimiz bu-
yiik varliklarda oldugu gibi, bir gurup varlik tarafindan yaratil-
mugtir ya da nasil yaratildigini tecritbe edemedigimiz yildizlar ve
atom gibi yaratilmistir.

Iic. Kainatin nasil yaratildigi tecriibe edilemez (Insanlann kainatin nasil
yaratildigini tecriibe edebilmeleri icin kéinattan 6nce var olmalan
gerekirdi, bu da muhaldir).

Illc. Kainat yaratilmustir.

IVc. O halde kiinat tecriibe ettigimiz biiyuk varliklar gibi bir gurup
tarafindan yaratiimamuigtir.

Martin’in argiimani iyi tahlil edildiginde teistik Tanr’'nin yoklugunu
degil de, kainatin bir grup tarafindan yaratlmadigin ispat etmektedir. Di-
ger taraftan ciddi sekilde incelendiginde goriilecegi gibi, Martin biittin argii-
manlarini, kdinatin yaratiimis oldugu tasavvurunu kabule dayandirmak-

24 Martin, a.g.e., s. 325.
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ta ve buradan Yaratan’i inkéra ulasmak istemektedir. Bir seyi var sayarak
neticede onun yokluguna ulagmak bir geligkidir. Diger taraftan kainat, ta-
niumi geregi maddi olan her seyi icermekte ve eger bir yaratici varsa kai-
nattan bir parga olamayacag: i¢cin maddi bir sey de olamayacaktir. Kainati
yaratan, kainat kavrami geregi, kiinatin disinda ve gayri maddi bir sey
olmak zorundadir. Bu sebeple Martin’in kdinatin yaratildigini var sayarak
gelistirmeye calistigy ateistik arglimanlan kendi icinde ¢eligkili ve tutarsiz-
dir.

Martin aym tarz bir argliimani Tanrn’'nin yanmlmazh@ iddiasini ¢liriit-
mek i¢in de kullanir. Ona gére, tecribemiz kainatta bircok hata ve eksik-
ligin oldugunu géstermektedir. Hata ve eksiklik yanilmanin neticesidir.
Eger kdinat Tann tarafindan yaratimis ise, o halde Tann hata ve eksiklik-
ten miinezzehtir, diyemeyiz. Tanmn’'nin hata ve eksiklikten miinezzeh ol-
masi gerektigini iddia eden teizm tutarsizdir.®®> Martin'in iddiasinin aksi-
ne, bugiin modern bilim kainatin son derece miikemmel bir denge ve uyum
icinde yaratildigini ispat etmektedir. Bu olgudan hareketle, Martin'in iddi-
asimin aksine, bir¢ok Hiristiyan ve Miisliman teolog kainattaki gaye ve
nizamdan Tann'nin varligin ve sifatlanni ispat etmeye ¢alismislardir.

Bunlara ilaveten Martin kendi ateistik inancin temellendirmek icin
birgok argiiman liretmeye calismigtir. Mesela o, ister buyiik isterse kiigiik
olsun yaratilmig objelerin, mutlaka sinirh bir kuvvetle yaratilmis oldugu-
nu ve yaratilmis bir obje olarak kainatin da sirurh bir gii¢ tarafindan yara-
tildigini iddia ederek Tanr’nin sinirsiz ve ayni zamanda kiinatin yaraticist
oldugu tezini ciiriitmeye calismaktadir.?® Martin bir bagka argiimanda,
yaratilan seylerin bir maddeden yaratildigi ve kiinatin da yaratiimig ol-
masl sebebiyle bir maddesi olmasi gerektigi ve dolayisiyla kiinati yoktan
yaratan Tann fikrinin yanhs oldugunu iddia etmektedir.?” Bizce kainat
muspet ilimlerin ortaya koydugu haliyle muazzam bir varlik olarak Tan-
r’'nin giiciiniin sinirhiigina degil, sinirsizligina delil tegkil etmektedir. Me-
kan olarak bir smir ¢izmenin mimkiin olmadigi ve icindeki sayisiz canh
ve cansiz organik ve inorganik maddenin yaratimasi ve tedviri igin dahi
insan zihninin kavrayamayacag: nitelikte bir giiciin gerekliligi, Tanr’nin
ghclinin sinirhiligmin degil de sinirsizhi@imin bir delili olsa gerektir. Glicle o
giiciin uygulandig1 obje arasinda dogrudan bir iliski kurmak her zaman
dogru degildir. Bir defada 350 kilogram kaldirabilen bir haltercinin, normal

25 Martin, a.g.e., s. 326.
26 Martin, a.g.e., s. 328.
27 Martin, a.g.e., s. 330.
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giinliik hayatinda diger insanlar gibi sadece 50 kilo kaldinrken géralmesi
onun giiciiniin 50 kilogramla simrli oldugunu géstermez. Martin’in kai-
natin maddesi olmasi gerektigi iddiast, kadim bir kelam problemidir ve bu
konuda gok genis bir tartigma vardir. S6z konusu tartismalar bu ¢alisma-
nin simirlan icinde ortaya koymak mumkin degildir.

Kétiilitkk Problemi

Kotiiliik problemi, Epicurus’tan (MO 341 — 270) bu zamana, pozitif
ateizmin en dnemli delillerinden biri olarak telakki edilmistir. Epicurus prob-
lemi net olarak su sekilde ortaya koymustu:

Tann ya kétiliigil yok etmek istedigi halde, ona muktedir degildir ya
da muktedir ve fakat onu yok etmeyi istememektedir; veya kétiligi
yok etmeyi ne istemektedir ne de giici yetmektedir; veya O hem iste-
mektedir ve hem de glici yetmektedir. Eger kotiliigh yok etmeyi istiyor
ve fakat muktedir degilse, o halde zayiftir; bu da Tann'nin sifatlarina
uygun degildir; kotilliigi yok etmeye muktedir ve fakat istemiyorsa, o
halde kiskanctir, ki bu da Tanrn’ya yarasmaz; eger O ne kotiliig yok
etmeyi istiyor ne de muktedir ise, o halde hem zayif ve hem de kis-
kanctir, dolayisiyla b&yle biri de Tanri olamaz; eger o hem kétiiliKleri
yok etmeyi istiyor ve hem de muktedir ise, iste Tanrn’ya yaragan da
budur, o halde kétiliigiin varligini nasil izah edecegiz? Tann neden
kétiliigil yok etmemektedir??®

Martin bu argiimanin tiimevanm formuna g¢evrilmis seklinin dogru-
dan Tanr’'min var olamayacagini ispat ettigine inanmaktadir. Bu ispata
gore:

1. Kotiiliikler mevcuttur. Alim, kadir ve merhametli Tann, koétiiltiklere
engel olabilirdi ve e¢ger O engel olabilseydi, diinya daha iyi bir yer
olurdu.

1I. Alim, kadir ve merhametli Tann, kétiiliiglin zuhuruna mani olma-
liydi; eger mani olmus olsaydi, bir biitiin olarak diinya daha iyi
olurdu.

II1. O halde alim, kadir ve merhametli Tanrn mevcut degildir.

Buradan hareketle su ileri siriilmektedir: Eger 1. dnerme muhtemel, 1I.
énerme dogru ise o halde teizm yanlistir. 1. énermenin dogru olma ihtima-
linin yanlis olma ihtimalinden ¢ok daha biiyik oldugu, II. énermenin ise
dogru oldugunu ve III. 6nermenin ise muhtemelen dogru oldugu iddia edil-
mektedir. Fakat 1. énermenin dogru oldugunu bilmenin giicligiine isaret
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edilmekte ve bunun bilinebilmesi i¢in, mesela Lizbon depreminin sebep
oldugu koétiliige alim, kadir ve merhametli Tanr’ nin daha biiyiik bir koti-
liik zuhur etmesine engel olmasi sebebiyle veya daha biiytik bir iyiligin
tahakkuk etmesini engellenmis olmasi halinde mani olabileceginin bilin-
mesi gerektigi ifade edilmektedir. Bunun da bilinmesi imkansiz olmasa da,
oldukea zor olacagindan 1. énermenin dogru olmasini test etmenin giiglii-
gline igaret edilmektedir. Biitiin bunlara ragmen, oncelikle giinliik hayat-
mmizda her gin karsilagtigimiz cok miktarda insan ve hayvanin istirap
cektigine dair bilgi; ikincisi, var olan ve var olugunu tasavvur edebildigi-
miz iyilik, tigiinciisii her seye kadir bir Tann’'nin neler yapabilecegine dair
makul bir fikir ve dérdiinciisti alim ve rahim Tanr’mun kéinattaki insan ve
hayvanm iyiligi ve kétiilligii noktasinda neler basarabilecegine dair zihni-
mizde olugan makul bir kanaat, 1. dnermenin dogru oldugu hususunda bir
fikir vermektedir. Yukanda énermeler halinde ifade edilen tezi daha iyi
ortaya koyabilmek icin, yildinm ¢arpmasi sonucunda vicudunun biiytik
bir kisrmi yanmus bir geyik yavrusu misal olarak verilmekte ve burada bu
hayvanin elem ve 1stirabinin daha biiyiik bir iyiligin sebebi olup olamaya-
cag1 sorgulanmaktadir. Dolayisiyla herhangi bir kotiililkk ve elemi hakl
gdsterebilmek icin onun ya daha biiyiik bir iyiligin sebebi ya da daha
biiyiik bir kétiliige engel oldugunun bilinmesi ve gosterilmesi gerektigi ve
fakat gérdiigiimiiz kétilitklerin bu gibi hakli sebepleri olmadigr halde, Kadir-i
Mutlak tarafindan engellenmemesinin izah edilemeyecegi ve bunun teizmin
ifade ettigi Tann olmadiginin dogrudan delili oldugu iddia edilmektedir.?®

Bugiin din felsefesinin en fazla tarugilan ve hakkinda oldukca biiyuk
bir literatiiriin olustugu kétiiliik probleminin Tann’'nin var olmadigina de-
lil oldugunu iddia edenlerin ileri sirdiigii arglimanlan ve bunlara verilen
cevaplari burada biitiinilyle ele almak miimkiin gérinmemektedir.>° Fa-
kat en azindan Martin’in tiimevarim yoluyla Tanrn’nin var olamayacagina
dogrudan goturdugini iddia ettigi arglimani ele almak gerekir. Martin ve
bu delili kullanan diger ateistlere gére, nasil ki giines dogast geregi 151k
verirse alim, kadir ve rahim Tann da dogasi geregi kotiiliiklerin zuhuruna
engel olmalidir. Fakat kotiiliikler mevcuttur ve dolayisiyla da Tanri’'mun
iddia edildigi gibi iyilik ve kudrete malik bir dogasi yoktur ya da bdyle bir

28 Martin, a.g.e., s. 334.

29 Martin, a.g.e., s. 336-337.

30 Kotiliik meselesi hakkinda genel elegtiriler icin bkz. Adnan Aslan, “The Fall and Over-
coming of Evil and Suffering in Islam” The Origin and Overcoming of Evil and Suf-
fering in the World Religions, ed. Peter Koslowski, London: Kluwer Academic Pub-
lishers, 2001, s. 24-47.
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sahis yoktur. Ayni anda hem giinesin varligim hem de 1s:81in yoklugunu
iddia edemeyecegimiz gibi, bunlara gére, hem Tanrn'nin varligini hem de
kotiliiklerin varligini ayni anda iddia edemeyiz.

Bu argiimanin 1. dnermesinin ilk tespiti, yani “Kétllikler vardir” sézi
genel bir ifadedir ve mutlak anlamda kullanilmigtir. Halbuki bizce mutlak
anlamda kétiililk diye bir sey yoktur ve bir seyin kétli olmasin, sartlar ve
o meseleyle ilgili sahsin konumu belirlemektedir. Bir kimse i¢in kétii olan
bir sey, bir bagkasi icin iyi olabilmektedir. Mesela, hastanede karaciger
nakli bekleyen bir hastaya, kazada aci icinde Slen birinin Karacigerinin
nakledilmesi sé6z konusu oldugunda, kaza hadisesi élen sahis icin koti
iken, hasta igin iyi olmaktadir. Kétiilluk insan algisina dayal bir ifade-
lendirme bicimidir ve insana kétii gériinen geylerin nihai planda Tanr'ya
da kotii géﬁindﬁgﬁm‘i sdylemek mimkin degildir. Eger Tann kainati bir
biitiin olarak, zaman ve mekan kategorilerinin diginda idrak ediyorsa, o
zaman kotaligiin bize gérundiigii gibi ona da goriindiighi diigiiniilemez.,
Biitiin bunlarnn 6tesinde, en bilyiik koétiiliik dlumdir. Insan kétaligin
olmamasini isterken sadece insan icin degil, bitiin canli organizmalar igin
sliimiin olmamasini talep ettiginin farkinda degildir. Eger dliim olmazsa,
diinyadaki biitiin dengeler degisecek ve diinya su anki yasadigimz diin-
ya olamayacaktir. Bu diinya mumkiin olanin en iyisi ise, o zaman &lim
bir kétiiliik olarak en iyinin en énemli unsuru olmaktadir. Bu bakimdan
kétuliigin varligi hakl goriilebilir.

Diger taraftan teizmi bir biitlin olarak disiinmek gerekmektedir. Teist
dinya gériisiiniin en énemli unsurlarindan biri de ahirete imandir. insa-
nin burada yaptg iyiligin ve kotiiliigiin karsiigini ahirette gérecegine ina-
nan bir miimin, karstlagtigi eza, cefa ve kotiiliikkleri inanmayan birinden
farkl algilar. Mesela, kanserden veya depremde 6len bir Kimsenin glinah-
larmin bagiglandigi ve dogrudan cennete gittigi kabul edilirse, bizim icin
kétil gérinen hadiseler aslinda, o hadiseleri bizzat yasayanlarn bir an énce
tarif edilemez bir saadete ulagtirdig icin gergekte iyidir. Bu agidan bakildi-
ginda dunyada kotiiliikler mevceuttur iddiasinin, kime gére hangi sartlarda
ve kim icin sorularina cevap verecek tarzda ifade edilmesi gerekmektedir.
Dolayisiyla, “Alim, kadir ve rahim olan Tanmn, kétiiliiklere engel olsayd:
diinya daha iyi bir dinya olurdu” dnermesinin de dogru clmadigini, zira
dlilmiin olmadigi bir diinyanin mevcut diinyadan daha iyi olabilecegini
kestirmenin kolay olmadigini tasavvur etmeliyiz. Insanlarnn, hayvanlann ve
bitiin canlilann hi¢ élmedigi bir dinyanin su zamanki diinyadan daha iyi
olmasi bir tarafa, daha kéti olacagr agiktir. Neticede kotuliiklerin olmadigy
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bir diinya mevcut diilnyadan daha kétii olacaksa, kétiilitklerin olmasi din-
yann iyiligi i¢in zaruri sonucuna ulagmak ve dolayisiyla kotiiliiklerin var-
ligini hakll bir nedene baglamak mimkiin gériinmektedir.

Martin, ortaya koydugu argiimanla dogrudan Tann'nin var olamaya-
cagmn ispat ettigine inanmaktadir. Ayni zamanda o, dolayl, yani teodise-
nin bagansizhgindan hareket ederek tiimevanmla Tanmn’ya inanmann yersiz
oldugunu iddia eder. Bu argiimana gore:

1. Tann’'nin var oldugunu gosteren hicbir miispet delil yoktur.

II. Eger Tann’'mn kétiilitkklere miisaade etmek igin ahlaki bakimdan
yeterli sebebi yoksa veya mantiki olarak zorunlu degilse, yersiz ve
izah edilemez koétiiliiklerin varligl, Tanrn’min varhgm yalanlamak-
tadir.

1I1. Hig kimse Tanr’nin kétiligiin zuhuruna miisaade etmek icin ye-
terli ahlaki sebebi oldugu veya mantiki olarak zorunlu oldugu nok-
tasinda yeterli deliller ortaya koyamamustir.

IV. Dolayistyla, rasyohel zeminde Tanr’'nin var olmadigina inamlmali-
dir. ’

Aslinda Martin, ileri siirdiigii bu delilin zayif noktalannin farkindadir.
Ona gore, tiime vanmla ortaya konulmusg bu argiiman Tann'nin olmadigi-
nt degil de, sadece dolayl olarak rasyonel zeminde Tann’ya inanmamak
gerektigini ispat etmektedir.3! Martin’in ortaya koymaya caligtigt bu argii-
man Tanrr’'mn varligina dair higbir muispet delil olmadig1 ve biitlin teodise
tesebbiislerinin basarnsiz oldugu varsayumina dayanmaktadir. Bu varsayum
reddedildigi zaman ileri siiriilen bu argiiman da gegerliligini kaybeder. Bu
giin din felsefesinde Tanr’'nin varliginin lehine ve aleyhine dair deliller bir
butin olarak degerlendirildiginde ve Leibniz’den bu yana teodise teseb-
busleri ele alindiginda, ne Tanr’'nin var olduguna dair miispet delil oldu-
gu, ne de katiiliiklerin zuhuru icin ahlaki bakimdan yeterli sebebin bulun-
dugu soylenebilir.

31 Martin, a.g.e., s. 343.
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Sonug:

Pozitif ve negatif ateizm dahil, teorik ateizmin genel bir degerlendiril-
mesi yapilacak olursa, Martin ve onun gibi diisiinen biitiin teorik ateistle-
rin hataya dustiikleri en 6énemli noktalardan biri, dini inanci rasyonel bir
suirecle kazanilan ve sadece delillerle ayakta duran bir zihin hali olarak
gdrmeleridir. Halbuki iman ne rasyonel bir stirecle kazanilan bir seydir ne
de devamu delillerin gegerliliginin devamina baghdir. Tanr’'nin varligma
veya var olmadigina dair delillere bu kadar ehemmiyet verilmesi ve dini
inancla deliller arasinda dogrudan bir iliski kurmanin temel sebebi, “Ispat-
la inanilir, tenkitle inkar edilir’ tarzinda naif bir inanca dayanmaktadir.
Halbuki dinf hayatta imanin ¢ok daha farkli ve karmagik sureglerle kaza-
nibp kaybedildigini ve bu baglamda delillerin ¢ok tali bir konumda oldu-
gsunu gérmekteyiz. Bu noktada fideistik tavir haklidir. Buna gore, mi'min
imanini sadece ispat ve rasyonel bir siiregle elde etmedigi icin, higbir delil
ve karg: delil egsiztansiyel bir durum olan imam sarsamaz. Imant olma-
yan bir kimse de, sadece Tanr’'nin varligina dair delillerle entelektiiel ola-
rak, ne kadar ikna olursa olsun, ger¢cek anlamda mii'min olamaz. Dini
imant hicbir tecriibe ve delil yikamaz. Iman psikolojik bir durumdur, man-
tiki ve rasyonel delillerle ortaya konulmus bir argiiman degildir ve dolayi-
styla bu hal felsefi argiimanlann muhatabi degildir.
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Turks in Germany:
Between Inclusion and Exclusion

Talip Kii¢iikcan*

Turks in Germany: Between Inclusion and Exclusion

Labour migration from Turkey to Europe starting in the 1960s, that occurred
for predominantly economic reasons, has resulted in the emergence of large
Turkish communities across Western Europe. An overwhelming majority
of Turkish immigrant workers settled in the countries of destination.
Germany has absorbed the largest volume of Turkish workers in Europe,
due to its expanding economy that needed a larger workforce. This article
examines the position of Turks in Germany and critically evaluates the
dominant discourses on the problem of immigration as well as policies
adopted towards foreigners in Germany.

‘man hat Arbeitscrafte gerufen und es kommen Menschen’
(We called for manpower, but people came instead)

Max Frisch -Swiss play writer-

This article sets out to demonstrate that Turkish workers in Germany
are no longer transitory gastarbeiter (guestworker) people, but are rather
de facto settlers in Germany, despite the dominant official political dis-
course which constantly reiterates that Germany is not a country of im-
migration. The parameters of this political discourse are based on an
ethnocentric interpretation of citizenship and nationhood in Germany,
which emphasises ‘volknation’, a cultural nation, and leads to the political
exclusion of ethnic minorities. The official construction of immigrants
as ‘cultural others’ and the growing racism and xenophobia in various

*  Dog. Dr. Talip Kiiglikcan, TDV islam Aragtirmalart Merkezi (ISAM).
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sections of society are important obstacles to establishing social harmony.
More importantly, depriving the de facto settled immigrant communities
from citizenship and political participation contradicts the ideals of a
pluralistic democratic socio-political system.

As Habermas! rightly observes ‘today we live in pluralistic societies
that are moving further and further away from a model of a nation-state
based on a culturally homogenous population. The diversity of cultural
forms of life, ethnic groups, religions and worldviews is constantly grow-
ing’. It is important to recognise this reality and to draw new policies that
avoid the social, cultural and political exclusion of ethnic minorities. This
will not only help ease the social transformation in a globalising world,
but will also reduce the tension between different ethnic groups by al-
lowing them to become full and equal members of a political community.

Turkish Immigrants in Germany: From Gastarbeiter to
Immigrant-Ethnic Community

Germany hosts a larger absolute number of immigrants than any
other country in Western Europe today. According to SOPEMI reports,
there were more than 5.2 million foreigners living in Germany in 1990,
rising to 6.8 million in 1993. By the end of 1997, the Federal Interior
Ministry announced that 7.37 million foreigners were living in Germany.
This constitutes 9 per cent of the total population. The largest group of
foreigners is the Turks, with 2.11 million people.?

The number of Turks living in Germany reached 1,856,000 in 1 992.°
Although it has been repeatedly stated by the German authorities during
the early phases of immigration and in their aftermath that ‘Deutschland
ist kein Einwanderungsland’ (Germany is not a country of immigra-
tion),* by the beginning of the 1980s it had become obvious that the
guestworker population was not decreasing as had been hoped by the
policy makers. When the guestworker period was meant to have ended

1 Jirgen Habermas, “The European Nation State: On the Past and Future of Citizenship”, Public
Culture, vol. 10, no. 2, 1998, p. 409.

2 European Forum for Migration Studies Report, no. 14, Bamberg, 1998, p.14

3  Faruk Sen,*1961 bis 1993: Eine kurze Geschichte der Turken in Deutschland”, in Deutsche
Turken; Das Ende der Geduld, C. Leggewie and Z. Senocak (ed.), Hamburg: Rowohlt, 1993,
p-17.

4 Roger Brubaker, Citizenship and Nationhood in France and in Germany, Cambridge: Har-
vard University Press, 1992, p. 174.
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in 1973, with the cessation of labour recruitment (Anwerbestop) due to
the economic crisis, foreign workers who were not willing to live sepa-
rated from their families were left with two possibilities. Bade® explains
these possibilities as; either returning to their home countries without
having a chance to come back to Germany later or bringing family mem-
bers from their home country to Germany. When faced with these two
options many of the workers opted for unification with their families not
in the home country, but in the country of destination. When many of
the foreign workers preferred the second choice, the paradoxical situa-
tion of today developed; the guestworker population lives in Germany as
a true immigration minority without a true immigration perspective, as
Germany still denies being a country of immigration. ‘

In defiance of the official statement that Germany is not a country of
Einwanderungsland, the propensity to stay in Germany signalled the
guestworkers’ intention that they were not in Germany to work for a
couple years in order to save and then return to their country of origin as
had been planned, but were rather there permanently or ‘for good’, as
coined by Castles and his colleagues.6 Nevertheless despite ongoing dis-
cussions of potential reforms, foreigners still have a provisional status in
Germany. Terms such as Gastarbeiter (guestworker), auslédndische Ar-
beitnehmer (foreign employees) or Auslander (foreigners) all denote the
alien character of the migrants. As Mandel” notes:

‘the very term by which these people are commonly referred, “Gastarbeiter”,
guest workers, underlines the ambiguity of their status. The wide currency
of the term strengthens the linguistic leverage exercised against foreigners,
for the term itself carries with it specific connotations. For example, guests
by definition are temporary, and are expected to return home. Guests are
bound to obey the rules and regulations of the hosts. Whatever the
intentions, guests rarely feel “at home” in foreign environs. The second
half of the compound word “-arbeiter,” worker, refers to the economic value
of the migrant determined solely in relation to his or her labour-
» Arbeistcraft,” manpower, as Max Frisch has said.’

Although they are still referred to as guest workers, many of the
foreigners do not intend to return to their home country.

5 K.J.Bade, “Immigration and Integration in Germany since 1945", European Review, vol. 1,
no. 1, 1993, p. 75-79.

6 S. Castles, H. Booth, and T. Wallace, Here For Good, Western Europe’s New Ethnic Minori-
ties, London: Pluto Press, 1984, p. 75.

7 R. Mandel, "Turkish Headscarves and the 'Foreigner Problem’: Constructing Difference Through
Emblems of identity”, New German Critique, 1990, no. 46, p. 28.
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A survey result in 1980 found out that more than 40 per cent of the
Turks living in Germany wanted to settle down in this country. According
to a later study carried out by the Centre for Turkish Studies in Germany,
39.4 per cent of the respondents said that they did not intend to return to
Turkey and 21 per cent expressed that they had no intention of going
back in less than ten years. These data suggest that at least 60 per cent
of those interviewed expressed a clear intention to stay in Germany, either
permanently or for a long period of time.® In 1992, the number of those
who wanted to stay permanently increased to 83 per cent and only 17
per cent of those interviewed expressed their intention to return to Turkey.
The establishment of Turkish-owned businesses is yet another indication
of permanent settlement. Currently there are more than 40,000 small,
medium or large-scale Turkish workplaces, generating jobs for more than
120,000 employees®.

Permanency and New Directions

The propensity to stay in Germany and its indications added a new
dimension to migration studies and forced the policy makers to shift their
attention from the predominantly economic concerns and effects of migrant
workers both in Germany and in Turkey, to matters of a social and political
nature which were not directly related to pragmatic ends. In the early
period of post-war labour migration, the analysis of labour migration
focused on the relationship between migration and development. The
effects of labour migration, such as a favourable impact on wages, profits,
investment, growth and price stability in the country of immigration,
and its effect on reducing unemployment, the contribution towards the
balance of payments through remittances and foreign exchange, the
acquisition of technical skills and Western attitudes while abroad were
among the issues dealt with by planners, researches and politicians.

Since labour migration was seen as a temporary phenomenon, as
reflected by the term ‘gastarbeiter’, social and cultural issues were not
taken to be important matters in formulating migratory policies concerning
the foreign workers from Turkey during the early immigration period.
When the process of transformation from being a gastarbeiter group to

8  Faruk Sen “Turks in Federal Republic of Germany; Achievements-Problems-Expectations”,
Turkish Review Quarterly Digest, vol. 13, no. 17, 1989, p. 41.
9  Sen, 1993, op.cit., p. 25.
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an immigrant-ethnic Turkish community signalled itself in Germany, es-
pecially after the introduction of a ban on further immigration in 1973
and a sudden increase in the Turkish population through family union
and the high birth rate, the focus of migration studies and policies was
changed so as to give more space to and emphasis on social and cultural
issues. The process of structural transformation brought several other
issues to the fore with regard to the foreign population, arising from their
continuing presence in Germany. The emergence of a permanent Turkish-
ethnic community (along with other minority nationals) shifted the main
focus of the problems from immigration and settlement to cultural differ-
ences and conflicts between immigrants and the host society. The new
focus generated interest among both academic circles and policy makers
on a governmental level; the problem of integration and social harmony
between culturally different societies in a nation-state had become an
undeniable issue. The Turkish Muslim identity in the early to mid-seven-
ties was construed by the host society as ‘traditional’, which connotes a
conflict with modern German values, thus making it difficult to inte-
grate. At this stage, neither academics nor politicians discussed the is-
sues of accommodating a ‘difference’ in a civil and democratic society.
Turks were constantly described as ‘Muslims’ and ‘traditional’ by the
media and a fixed identity was imposed upon them, one which clearly
indicated their differences from the Germans. Thus, they were pushed to
the periphery and to social marginality.

The terminology used to denote workers has undergone a certain
degree of modification since the beginning of the organised labour migra-
tion. The traditional word for working immigrants was Fremdarbeiter
(foreign/alien workers), which was replaced by the term Gastarbeiter
(guestworkers) in 1960. Meanwhile the official term remained as aus-
landishe Arbeitnehmer (foreign employees). In the late 1980s, the ter-
minology became more simplified. Currently the term Auslidnder (for-
eigner) is used by nearly everybody. As Thranhardt!© argues, these terms
and the concomitant labelling evoke a connotation which explicitly indi-
cates the ‘otherness’ of immigrants who were supposed to be temporary
residents. The unification of the two Germanys, The Federal Republic of
Germany and The German Democratic Republic, raised further cultural

10 D. Thranhardt, “Germany: an undeclared immigration country”, New Community, vol. 21,
no. 1, 1995, p. 19-20.
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issues as to the identity, nationhood, Germanness and citizenship of these
people. The unification had boundary raising and ethnic marking effects.
In Faist’'s words ‘German unification spurred the discourse of cultural
difference. Among other things, it raised the issue of collective identity
as national identity. In the aftermath of German unification, the rhetoric
of national and ethnic identity, ‘we’ versus ‘them’, has resurfaced’.!!

The Fall of Civility and the Rise of Racist Violence

With the unification of the two Germanys, a new phase started in the
gastarbeiter phenomenon with renewed significance. Since the demoli-
tion of the Berlin Wall in 1989 thousands of people from the East entered
into the West. This flood into the West German labour market posed a
threat to the already fragile position of the Turks and other non-German
migrants in Germany. The process of unification also had a weakening
effect on the position of foreigners and heightened their feelings of inse-
curity.12 As Bade points out, after unification in 1990, there was an
increase in aggressive xenophobia and violence against immigrant com-
munities. First in the Eastern and than in the Western parts of the Ger-
many, attacks on foreigners became very overt and foreigners were hunted
down in the streets with racist slogans, such as ‘foreigners out’ and ‘Ger-
many for Germans’.'® Skrypietz notes, for example, that 49 people lost
their lives in racist attacks between 21 October 1990 and 25 May 1993.
During the initial tide of violent attacks primarily asylum seekers were
victimised.14 1t is noted that 2,600 violent criminal offences in 1992
alone were reported as being racially motivated.!®

Since 1992 such attacks have increasingly been aimed at Turks, the
largest group of foreigners living in Germany. Turks became the primary
targets for racist attacks as ‘the skinhead ‘culture’ praises the ruthless

11 Thomas Faist, “How to Define a Foreigner? The Symbolic of Migration in German Parttisan
Discourse”, West European Review, vol. 17, no. 2, 1994, p. 62.

12 A. Ashkenasi, “The Turkish Minority in Germany and West Berlin ”, Immigrants and Minori-
ties, vol. 9, no. 3, 1990, p. 314.

13 Klaus J. Bade, “Immigration and Social Peace in United Germany”, Daedalus, Winter Issue,
1994, p. 85.

14 I Skrypietz, “Militant Right-Wing Extremism in Germany”, German Politics, vol. 3,no. 1, p. 133.

15 S. Baringhorst, “Symbolic Highlights or Political Enlightenment? Strategies for Fighting Rac-
ism in Germany"” in Racism, Ethnicity and Politics in Contemporary Europe, Alec G. Har-
greaves and Jeremy Leaman (eds.) , Aldershot: Edward Elgar Publishing Limited, 1995, p. 225.
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mercenary who polices the streets to make them ‘turkenfrei’ (free of
Turkish people) as the true German hero’.1® The extent of this racism,
which developed a turkenfrei Germany discourse, evidently confirms
wallersetin’s observations on the nature of racism and xenophobia in
the capitalist world economy. Wallerstein!” argues that racism is not
simply a matter of having an attitude of dislike for other groups on the
basis of physical or cultural criteria. Racism is more than that, and it
seems that the modern world is reproducing its old practice of ejecting
the ‘barbarians’ from the physical centre of society. The old practice was
aimed at cleaning society of the ‘others’ and purifying the environment.
Death is the extreme version of ejection, which was revived in Germany
as evidenced by the following events. On 21st November 1992, in Mélin,
a house where a Turkish family had resided since 1976, was set on fire
by extremist gangs. Bahide Arslan (aged 51), Yeliz Arslan (aged 10)
and Ayse Yilmaz (aged 14) lost their lives in the incident.'® Bade!®
succinctly observes that attacks on foreigners in Germany ‘is more than
simple hostility toward foreigners and outsiders. It is xenophobic vio-
lence originating from a lack of perspective, lack of orientation, and so-
cial fear, as well as frustration and aggression.’ Of different explanatory
models, one of the most important explanations for the causes of ‘hostility
toward foreigners’, ‘xenophobia’, ‘right wing extremism’ or ‘youth vio-
lence’ is tied to the continued disorientation of the population about social
problems that relate to immigration and integration, as Germany denies
emphatically that it has become a country of immigration in a social or
cultural sense.

Rise of incivility and aggression continued, and at the end of May
1993 another Turkish family fell victim to a racist arson attack in
Sollingen. The reaction of the Turkish community to this violent attack
that claimed the lives of five Turkish people was spontaneous. The Turkish
community, angered by frequent aggression aimed at its members, filled
the streets of Sollingen and demanded protection for themselves and the
punishment of the aggressors. The Turkish community was also

16 Skrypietz, op.cit., p. 139.

17 1. wallerstein, “The Ideological Tensions of Capitalism: Universalism versus Racism and Sex-
ism” in Race Class and Nation, Etienne Balibar and Immanuel Wallerstein , London: Verso,
1991, p. 32-33.

18 Der Spiegel, 49/1992, p. 15.

19 Bade, op.cit., 1994, p. 86-87.
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supported by some Germans during the marches in condemnation of the
tragedy. In many parts of Germany, liberal, secular and religiously oriented
Turkish organisations were united and also took action to protest the
violence. No matter how tragic the aggression and attack on Turkish
Community members in Germany was, this resulted in the arousal of
collective behaviour that represented the Turkish Muslim minority in
Germany. Diversities and varieties of political and religious orientation
were overwhelmed by the common concern and future of the Turkish
Community in Germany. Communal reaction that was motivated by a col-
lective consciousness, one can argue, strengthened the ethnic bond among
community members. The question of why primarily Turks were chosen
as targets was once again raised. Such attacks, in the face of ineffective
political actions, played a unifying role among Turkish population in
Germany, as evidenced by the co-operation shown between ethnic Turkish
and Islamic organisations with regard to the political and legal rights of
Turks living in Germany. Although now fewer than in 1992, racist at-
tacks have continued. In 1993, for example, 2,232 and in 1994, 1,489
racist attacks were reported in Germany. However, violent rightwing at-
tacks increased by 25 percent in 1997. Official reports stated that some
11,700 rightwing criminal attacks were reported in 1997, an increase
from 8,700 a year earlier.?? The estimated number of members of militant
and extremist organisations to 45,300 in 1996.2! Regional election re-
sults in Saxony-Anhalt in April 1997 also caused considerable concern
among foreigners in Germany. The extreme right-wing German People’s
Party (DVU) took 13 per cent of the vote in this regional election. For the
first time since German re-unification, a racist party which openly cam-
paigns against foreigners was elected to regional parliament on 26th April
1997. The DVU'’s election posters had clear right wing and racist mes-

sages such as ‘Germany for Germans’ and ‘Criminal Foreigners Out’.%?

Failure of the Political Elite

The German Government took two important, yet contradictory, policy
decisions that affected non-Germans after the unification of the two Ger-
manys. The first decision was taken on 31 October 1990 by the Consti-
tutional Court, granting foreigners the right to vote and to be elected to

20 Financial Times, 8 May 1998.
21 Migration und Integration in Zahlen, 1997, pp. 167-170.
22 Thelindependent, 27 April 1998.

104



Turks in Germany: Between inclusion and Excluston

local parliaments as representatives. The second policy decision, the new
Foreigners Law, which facilitates deportation, has been in force since 1
January 1991 . The second policy decision suggests the emergence of a
trend on the part of the post-unification German government toward more
exclusionary policies regarding the political status of foreigners and im-
migrant communities in Germany.

Some politicians were engaged in marking Turks as ‘others’ and drawing
cultural boundaries in an increasingly heterogeneous German society.
‘Since Turks are different from Germans in culture and mentality, and
want to stay different, it is only natural that they seek the proximity of
their fellows in Germany. That means Turkish quarters, also known as
ghettos, are developing in our cities. This can only be prevented by force,
not by social security benefits or persuasion...We have no reason to let
critics at home and abroad accuse us of racism, when we insist that the
German Federal Republic must not become a country of immigration.
Anyone who disregards this natural and justified feeling of our fellow
citizens is preparing the way for the extreme right...The question of rea-
sonable and humane rotation must be reconsidered.” These remarks were
made in 1982 by the leader of a CDU/CSU parliamentary group.®® The
difference between German and Muslim identity was further emphasised
by the CDU chairman in the 1983 Annual Conference. He demanded
that Germany should protect its cultural identity against Islamic culture.
These statements undoubtedly agree on one thing; that there are two
competing identities, as implied by the party officials, that are irreconcil-
able. The Turkish ethnic identity, marked by Islamic values and its social
manifestations in public places, seems to disturb these politicians. The
strong emphasis on the irreconcilable nature (including the religion and
culture) of Germany versus the Turkish-Islamic identity is seen as one of
the most important obstacles to integration into the host society. The
cultural and religious identity of the Turkish community is also seen as a
possible barrier to changing the citizenship law. Rabinbach?* draws
attention to the widely held essentialist and culturalist perception that
unlike other ‘European’ minorities, ‘Turks intransigently resist cultural
integration, and as Muslims are the most foreign of the foreigners.’

23 Castles, op.cit, p. 208.
24 A.Rabbinbach, “Fire and Blood in Germany", Dissent, Fall, 1993, p. 417.
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In relation to integration, segregation in housing has had a further
hindering effect on the establishment of social contacts between Turks
and Germans. It is well documented that foreign workers and their families
in Germany are disadvantaged in housing. In the 1950s and 1960s
guestworkers were accommodated in camps previously inhabited by exiles
and refugees. Even today, foreign workers and their families live in those
run-down and cheap apartments that were once called ‘refugee flats’.?>
During fieldwork research carried out in Berlin, I have personally observed
the concentration of Turkish migrants in places such as Kreuzburg and
Wedding, where the existence of Turkish residents was very apparent
through the shops that sold ethnic food, restaurants that had Turkish
names and that served a variety of Turkish dishes, and more importantly,
through the appearance of the people, in terms of clothing and their overt
behaviour. In such an environment one can satisfy many of one’s needs
without having to come into contact with Germans. In the Turkish quarter
of Berlin, 1 did not, for example, need to speak any German. Shop owners
overwhelmingly were of Turkish origin and I found out that it was not
very difficult for a Turk to survive and lead a daily life without knowing
much German. A highly Turkish populated quarter of Berlin, Kreuzburg,
as Mandel®® points out, has the nickname ‘Little Istanbul’, reflecting the
origins of its inhabitants and its ethnic features, marked by a Turkish life
style, shops, cafes and mosques. In addition, the underground line passing
through this district is known as ‘The Orient Express’, reinforcing the
image of ‘Little Istanbul’. A common joke that Berlin is another province
of Turkey also lends support to the argument that the Turkish community
has been excluded, by provision of bad housing in an ethnically marked
quarter of a metropolis. The failure of politicians to address these issues
has been mostly ignored and instead, cultural differences are blamed for
the lack of social interaction between Turks and Germans. Holzner?”, for
example, adopts an approach that concedes that the Turks are the most
alien group in Germany, with their fixed sociocultural characteristics.
These fixed characteristics, he argues, are rooted in ethnic and racial

25 Bade, op.cit., 1993, p. 77.

26 Mandel, op.cit., 1990, p. 27.

27 L. Holnzer, “West Germany’ in International Handbook on Race and Race Relations, ]. A.
Singler (ed.), Connecticut: Greenwood Press, 1987, p. 429.
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background, such as external appearance, the religious beliefs of the
migrants and in the linguistic differences between Germans and Turks.
All these features resist integration into German society. One should note
here, that the culturalist discourse focuses on how different the ‘others’
are, rather than opening new avenues of discussions and policy making,
such as attempting to accommodate the cultural difference, recognizing
multiculturalism in a pluralistic society and including others in the political
community. Moving beyond the ethnocentric and cultural construction
of others will shed more light on the inequality, exclusion and
marginalisation that Turkish residents in Germany are subjected to.
Looking at the position of Turkish youth, most of whom were born in
Germany, and the Turkish-Muslim women, will show that the culturalist
and essentialist perception of immigrants overshadows the real issues
that affect both Turks and Germans.

Turkish Youth: Education, Identity and Underclass

The number of young Turks in European countries is steadily
increasing. They are receiving their education in countries where most of
them were born and eventually they look for employment in the same
country. The position of the young generation of Turks is evidently creating
problems in access to equal education, training and employment with
the native young population. The gravity of the problem becomes even
more alarming when the settlement intentions of the young generation
are taken into account. Germany has the largest population of younger
generation Turks, between the ages of 15-20, numbering more than
670,000. The estimated number of young Turks in Europe, on the other
hand, is about 800,000.

Table 1: Young Turks in Selected European Countries (000)

Germany Netherlands | Belgium France Sweden Switzerland
15-18:122.1 15-19:20.7 | 10-19:21.5 | 12-16:21.3| 15-19:2.4 | 16-18:4.0
18-21:142.1 | 20-24:28.7 | 20-29:18.1 | 17-21:9.1 20-24:3.8 | 19-21: 4.5
21-25:187.3 - - - - -
25-30:220.4 - - - - -

Source: Annual Report 1996, collected from the national statistical sources.
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Faist’® argues, with regard to vocational education and job training
for school leavers, that there has been a persistent inequality between
Turkish and German youth. In access to training slots, discrimination
against Turkish school leavers is not direct; rather, as Faist points out, it
works through informal and institutional processes of access to training
and jobs. According to CEDEFOP,2? Turkish youth, similar to immigrant
youth in other European countries, experience high rates of exclusion.
During the 1970s and throughout the 1980s, Turkish youth has experi-
enced higher rates of unemployment as compared to the majority youths.

A survey in 1985 found that Turkish children are the least success-
ful students, having difficulties with the school curriculum and with the
German language. According to the findings, the percentage of children
for whom the German school curriculum was ‘too difficult’” was highest
among Turkish children. One third of Turkish children are said to have
‘poor or very poor’ knowledge of the German language, more than half
of them are said to have a ‘poor or very poor’ command of spoken Ger-
man. It is also reported that 62.9 per cent of Turkish children involved in
the survey had a ‘poor’ command of written German and half of them
had a ‘poor or very poor’ level of school achievement.®° They are also
not socially integrated in the class. One-third of Turkish children are teased
by their classmates. Successful education is important for social mobility
and employment opportunities. Some Turkish parents, frustrated by the
German education system which persistently fails their off spring, have
started to send their children to Turkey to be educated.>!

Compared to two-thirds of all German youths, more than 90 percent
of Turkish young people did not go on to university or post-secondary
technical colleges directly after completion of secondary school. According
to BMWB,3? the enrolment of German youth in job training was two
times higher than that of Turks.

28 Thomas Faist, “From School to Work: Public Policy and Underclass Formation among Young
Turks in Germany during the 1980s", International Migration Review, vol. 27, no. 102, 1993,
p. 307.

29 European Centre for the development of Vocational Training, 1986.

30 M. K. Malhotra, “The educational problems of foreign children of different nationalities in West
Germany ”, Ethnic and Racial Studies, vol. 8, no. 2, 1985, p. 292.

31 A.S. Caglar, “German Turks in Berlin: Social Exclusion and Strategies for Social Mobility”,
New Community, vol. 21, no. 3, p. 317.

32 Berufbildungsbericht, 1991, pp. 103-112.

108



Turks in Germany: Between Incusion and €xclusion

Table 2: Percentage of immigrant youth in apprenticeships, 1980-90, (15-18 year-olds)

1984 1985 1986 1987 1988 1989 1990
Turks 22.4 21.6 23.1 25.2 29.1 30.9 35.5
Yugoslavs 32.7 33.5 32.2 29.7 33.5 32.6 40.0
Italians 25.2 28.0 30.1 33.5 36.6 38.3 42.8
Greeks 17.9 19.8 22.1 22.4 24.2 23.9 27.2
Spaniards 33.3 38.1 43.2 42.6 45.3 45.2 49.0
Portuguese 26.3 29.2 33.7 37.7 42.5 43.3 43.8
Immigrant total 24.1 24.1 25.4 26.9 30.8 32.4 35.5
Total: Germans & 59.0 62.9 66.5 69.3 72.6 75.0 79.4
Immigrants

Source: BMBW, Berufsbildungsbericht 1993, p. 72.

While only one-third of all immigrants aged 15 to 20 were enrolled in
apprenticeship training, two-thirds of German youth had access to job
training. The unemployment rate among Turkish youth was nearly twice
as high compared to that of German youth, or even when compared to
other immigrant groups in Germany. Young Turkish men and women
display much higher rates of unemployment and lower rates of enrol-
ment in apprenticeship schemes (on job training) and vocational educa-
tion (in part-time vocational schools), the key mechanism of access to
skilled jobs.>® Almost no Turkish youth has entered training in the ad-
vanced sector, such as banks, insurance, public administration, etc. Rather
they predominantly moved into training in industry, commerce and trade
sectors.>4

Herbert3® points out that since 1974 on, the main guideline of the
German government towards foreigners has been “yes” to absorption,
“no” to immigration. Accordingly, this policy has created an intolerable
situation for second generation foreigners in the Federal Republic. Foreign
children were thought to have been integrated into the German school
system, on the one hand, and were expected to loosen their contact with
the culture of their parents’ country, while on the other hand, the door to
return was to be kept open . The catastrophic outcome of this policy was

33 Thomas Faist, Social Citizenship for Whom? Young Turks in Germany and Mexican Americans
in the United States, Aldershot: Avebury, 1995, p. 11.

34 Faist, op.cit., 1993, p. 314.

35 U. Herbert, A History of Foreign Labour in Germany, 1880-1980 (trans. William Templer),
Ann Arbor: The University of Michigan Press, 1990, pp. 242-243.
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the creation of bilingual illiterates, fluent in neither German nor in the
language of their parents. The group most affected among young for-
eigners is Turks who come to Germany after completing five years of
primary schooling in Turkey. They face an array of difficulties in Germa-
ny. They must for example ‘endure the stress of the culture shock asso-
ciated with relocation to the West at the difficult age of puberty, having
not learned any trade, and generally not being able to speak a word of
German. They were socialised within the cultural framework of their native
country and thus beset by correspondingly great problems in adapting to
their new environment and learning to cope with its demands.’” Two dif-
ferent and usually opposing forces are at work during the process of
socialisation of the young generation. Values involved in this process
show important inconsistencies between the values of traditional society
in the migrant home and the values of dominant Western society in the
school of the host country.>®

Gendering Cultural difference: Marginalizing TurKish-
Muslim Women

According to SOPEMI reports the number of Turkish women in Ger-
many was around 791,000 in 1991 out of a total Turkish population of
1.9. Statistisches Bundesamt reports that the number of Turkish women
reached 915,432 in 2000. Turkish women, as their male counterparts,
are less represented than German women in training for clerical and
administrative occupations; these fields demand good communica-
tion and language skills. As discussed by Faist,>” the job/employment
constraints that Turkish women face are not so much products of ‘tradi-
tion’. Academic credentials of young Turkish women in general are higher
than those among young Turkish man. Rather, public policy, over the
years has not addressed the specific cumulative disadvantages that young
Turkish women face in obtaining some form of job training. Faist goes on
to point out that some of the young Turkish women interviewed in the
Duisburg area refrained from looking for training places, since they feared
that they might receive negative responses from employers, particularly
because of their Muslim background.

36 Nermin Abadan Unat, "Turkish Migration to Europe and the Middle East: Its Impact on Social
Structure and Social Legislation” in Social Legislation in the Contemporary Middle East,
Laurance O. Michalak and Jeswald W. Selacuse (eds.), Institute of International Studies, Berke-
ley: University of California Press, 1987, p. 197.

37 Faist, op. cit., 1993, p. 325.
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The headscarf of Turkish women in Germany has become a marker
of identity. It has become, over the years, one of the objects which Ger-
mans associate with Turkishness. As Mandel®® contends, ‘the headscarf
worn by many Turkish women and girls became the displaced locus of
debates on the socio-economic reality of contemporary Germany and
acquired a complex plethora of meaning over and above that of marking
cultural or religious identity.’ It is reported by several observers that a
number of Turkish women who arrived in Germany with Western clothes
shifted to typical Turkish dress after a couple of years as an expression of
their identity and belongingness to the Turkish community.

It has been argued that the attitudes of many Germans towards Mus-
lim-Turkish women are very negative and hostile. Ahmed>® observes
that many Germans show negative reactions when they see Turkish
women and girls wearing the Islamic headscarf. In some cases this reac-
tion has gone further, such as exerting formal or informal power to stop
Turkish women and girls from wearing scarves. In some public schools,
for example, teachers have banned the wearing of scarves in the class-
room. The cultural bond of early immigrant Turkish women with their
Islamic background remained intact with few exceptions. But over the
years ‘the situation of the Muslim women of the second and third generation
in Germany is to a high degree characterised by stark conflicts between
their parents traditional value system and the young girls, who have
grown up in a German environment with totally different norms of

orientation’.4°

Islamic Organisations and Turkish-Muslim Identity

The number of Muslims in Germany has steadily increased. Statistics
give different numbers in relation to Muslims living in Germany. In 1979
there were 1.7 million Muslims, 1,268,300 of which were of Turkish
origin. The total number of Muslims at that time accounted for 30 per-
cent of foreign residents.?! The migration flow continued during the fol-
lowing decades, and the number of Muslims rose to 1.9 million in the

38 Mandel, op.cit., 1990, p. 29.

39 M. D. Ahmed, "Muslim Women in an Alien Society: A Case of Germany”, Journal of Muslim
Minority Affairs, vol. 13, no. 1, 1992, p.76; Mandel, op. cit., 1990, s. 37-38.

40 Ahmed, Ibid, p. 72-74.

41 B. Etienne, “Islamic Associations and Europe”, Contemporary European Affairs, vol. 2, no.
4, 1989, p. 31.
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mid-1990s. Today there are more than 2.1 million Turkish Muslims in
Germany. If we add Muslims refugees from Bosnia, Kosovo and other
smaller Muslim communities to this figure, the number of Muslims in
Germany reaches almost 2.5 million.

Many of the Turkish migrants in Germany come from originally rural
regions in Turkey. For these people, Islam has remained one of the im-
portant aspects of daily life and formed part of the collective memory in
their new urban environments, such as Berlin, Cologne and Munich. The
migrant worker, as pointed out by Abadan-Unat,*? hangs on to his/her
traditional culture and identity, often as a defence against the rejection of
the dominant culture. Original national cultural identity is carried with
him/her to the new environment. Bozarslan argues that in order to pre-
vent the effects of modern lifestyle on Turkish migrants, they...

‘turned back to their traditional values based on religious identity, as a
means of ensuring the cohesion of the community and the family and as
the best antidote to the destructive effects of German urban life. From the
beginning, therefore, the conditions in which immigration took place helped
to establish the central place of Islam in the daily life of immigrants, both
as faith and as an expression of identity. To speak of the “discovery” or
“rediscovery” of Islam by Turkish immigrants in the 1980s is therefore to
misunderstand the reality of the situation before 1980."43

Islam renders the Turkish minority extremely visible. In the case of
migrants from EU (formerly EC) countries in Germany, such as Italian,
Greek and Spanish communities, religion does not create such cultural
divisions as is the case with Turkish-Muslims. As a result of increasing
institutionalisation, Muslims have at their disposal more than 900 places
of worship and their numbers seem to increase every year.** As Soysal*®
notes, there is a high level of organisational activity among Turkish
migrants in Germany. Existing Turkish associations in Germany do not
have a centralised character and they are fragmented, some of them be-
ing very politicised. The fragmentation of associations is also true for
religious organisations, which try to disseminate and promote Islamic

42 Abadan-Unat, op.cit., p. 199.

43 Hamit Bozarslan, “Islam and the Turkish Community in West Germany: Religion, Identity and
Politics”, Contemporary European Affairs, vol. 2, no. 4, 1989, p. 114-115.

44 A. Hartley, “Europe’s Muslims”, The National Interest, vol. 22, Winter Issue, 1990/1991, p.
60.

45 Yasemin Soysal, "Workers in Europe: Interactions with the Host Society™ in Turkey and the
West, M. Heper et al. (eds.) London: 1. B. Tauris, 1993, p. 232.
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values among the Turkish community. There are several effective reli-
gious organisations in Germany, representing different tendencies regarding
islamic ideology and methods of addressing the Turkish population. The
issues they address include not only purely religious ones, but also other
matters, ranging from discrimination, racism, and the education of the
young generation to the political rights of the migrant community. Among
these organisations that serve the Turkish clientele in Germany is Islam-
iches Kulturzentrum (Islamic Cultural Centre-Islam Kultir Merkezi)
based in Cologne, which had 210 local centres throughout Germany in
1982. Known as Sdleymanulik this organisation promotes the views of
Siileyman Hilmi Tunahan (1888-1958). The European Associations of
National Vision (Avrupa Milli Géras Teskilatlari) with its headquarters
in Cologne is another influencial organization. The National Vision tries
to achieve a representative role not only for Turks living in Europe but
also for the Muslims of other national origins.

Since the 1970s, The Directorate of Religious Affairs of Turkey (Tur-
kiye Diyanet isleri Baskanligi) has developed an interest in serving the
Muslim-Turkish Community outside Turkey. In 1971, the Diyanet, for
the first time, sent imams to different Western European countries during
Ramadan (the month of fasting) and during religious festivals for preach-
ing Islam. At the beginning, these appointments were usually for one or
two months. Temporary appointments of imams were replaced by more
organised and longer term appointments. For the organisation of mosques
and the appointments of imams, the Diyanet opened a special section in
Ankara. This was followed by the opening of a large Central Office in
Cologne on 13 May, 1985. Among the responsibilities of this office are
the appointment and overseeing of imams and the co-ordination of all
religious activities. It is argued that this was a move made by a secular
state to intervene in religious affairs in order to exert some control over
religious organisations and to cripple the influence of competing ideolo-
gies seen as radical threat to the Turkish community in the German di-
aspora. According to this view, the Ankara government pursued a policy
to regain control and the legitimacy, as well as to counter different mes-
sages to which the Turkish immigrants have been receptive.?® Abdullah’s
views of The Turkish Islamic Union of Diyanet also support these notions.
He claims that the Diyanet is trying to facilitate the social integration of
Turks and to offer the youth a concept of Islam that is consistent with

46 Bozarslan, op.cit., p. 118.
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contemporary life. In relation to other organisations, the Diyanet is making
efforts to prevent Turkish Muslims from becoming dependent on institu-
tions and organisations that are of an overtly hostile attitude towards
‘Western’ society.*”

In Western Europe, the Diyanet controls more than one thousand
mosques. According to the 1991 Activity Report of the Diyanet*®, 604
mosques were under the Diyanet’s control in Germany. The Diyanet
paid the salaries of 418 imams, while 186 imams were appointed by the
Diyanet, but paid by local organisations. According to the same repott,
Diyanet employs 838 personnel outside Turkey, mainly located in West-
ern Europe. Apart from permanent appointments, the Diyanet still sends
temporary imams and preachers at certain periods in the year. Activity
Reports state that temporary appointments of religious personnel totalled
426 in 1991. According to a recent press release by the Diyanet, 357
religious personnel (imams and preachers) were sent to 21 different coun-
tries. Germany received the highest number of short-term appointed
imams and preachers for the month of Ramadan. 158 of the personnel
performed their temporary duties in Germany, while there were 32 in
Holland, 29 in France, 29 in the Russian Federation, 12 in Switzerland,
12 in Kirghizistan, 11 in Austria, 10 in Denmark, 10 in Kazakhistan, 10
in Albania, 8 in Azerbaijan, 7 in Tajikistan, 7 in Bulgaria, 5 in Northern
Cyprus, 4 in Macedonia, 4 in Belgium, 2 in Romania, 2 in Kosova, 2 in
Western Thrace, 1 in Sweden, 1 in Canada and 1 in Poland. These ap-
pointees undertook the duties of preaching Islam, leading prayers and
organising meetings to promote the values of Islam during the month of
Ramadan. In addition, Turkish Muslims also try to organise Islamic edu-
cation for their children, as they do not believe that the German educa-
tional system addresses their needs nor that it accommodates an Islamic
education. This view is warranted by the fact that there is a lack interest
on the part of German educational authorities and policy makers to re-
vise the curriculum to include the teaching of Islam in public schools.

What is clear so far is that the dominant political discourse in Germany
articulates cultural differences between Turks and Germans as belonging to
distinct ‘volksnation’and puts the blame on Turks for resisting integration.
Paradoxically, on the other hand, Turks and other immigrants are asked

47 Abdullah, op. cit., p. 441.
48 Yurt Dist Din Hizmetleri Raporu, Tiirkiye Diyanet isleri Bagkanhgi, 1991, Ankara.
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to participate in the social and cultural life of German society without
devising legal and political structures of recognition, accommodation and
inclusion. This brings us to the issue of citizenship, which regulates the
relation between state and its subjects and determines the legal status of
a citizen with his/her rights, duties and responsibilities.

Conclusions: A Test for Germany, Citizenship, Politics
of Blood Principle: Jus Sanguinis vs. Jus Soli

In his oft-quoted essay, Marshall*? developed three basic rights of
citizenship. These are the civil, political and social elements or parts of
citizenship. According to Marshall, the civil element consists of the rights
for individual freedom, such as liberty of the person, freedom of expres-
sion, religion, thought, the right to own private property and equality
before the law. The political element of citizenship is the right to have a
say in the exercise of political power, the right to elect and stand for an
election for the participation in the political system whose main institu-
tions are the parliament and local government councils. In Marshall’s
thought, the social element of citizenship is composed of the rights to
have access to social security and economic welfare offered by the state.
Policies with regard to access to citizenship show varying characteristics
between countries. Ethnic or ethno-cultural diversity within a defined
boundary of a state has increased as a result of large-scale immigration
after World War 11.°° This has generated serious problems in the granting
of citizenship and fundamental rights, especially in Germany, where
citizenship is based on ethnic descent. German citizenship laws exclude
Turks from becoming a member of the political community which would
allow them to participate in civic, as well as political life in Germany.

As a consequence of an ‘ethnocultural understanding of nation-state
membership’,>! German citizenship has always been exclusionary, since
it is based on blood principle, jus sanguinis. Three principles underlie
the German citizenship law. The first is the attribution of citizenship at
birth which is based on descent (jus sanguinis). Second principle is
naturalization, which is regarded as exceptional and is only granted when

49 T H. Marshall and T. Bottomore, T., Citizenship and Social Class, London: Pluto Press, 1992,
p- 8.

50 T.Hammar, Democracy and the Nation State, Aldershot: Avebury, 1990, p. 71; Ibid, p. 69.

51 Brubaker, Ibid, p. 51.
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the applicant is thoroughly integrated in German society, and then only
when his or her naturalization is in the public interest. The third feature
of German citizenship is that the unity of Germany is a basic premise of
the citizenship policy of Germany. Therefore, Germany insists on the
continued validity of the 1913 citizenship law.5? Although 9 per cent of
the German population now consists of foreign residents, most of them
of Turkish descent, these people cannot become German citizens by
naturalization unless they fulfil strict requirements.>® As naturalization
has traditionally been treated as the exception, foreign residents are
required to meet several standards in order for their applications for
citizenship to be considered. Before application, foreign residents are
expected to have unrestricted legal capacity, unblemished character,
residence in their own dwelling and to have been proven capable of
supporting themselves and their dependants. In 1982 a public effort was
made to encourage Turkish migrants living in Berlin to apply for
citizenship. It was thought that about thirty thousand were eligible to
apply, but only fifty applied.®>* Although, by the mid 1990s, more than
half of the foreigners had lived more than ten years in Germany, the
naturalization rates remained low; naturalization requires the giving up
one’s former citizenship. As a result of this requirement, only about
140,000 foreigners became naturalized between the years of 1977-
1986.%° These findings support Hammar’s view®>® that the requirements
for naturalization in Germany are strict and that they also presuppose ‘a
profound transformation of the applicant, that his ties to the old country
are broken and that he intends to stay the rest of his life in (Germany),’
Furthermore, it has been reported that Germany will not sign the European
Council convention on facilitating the naturalization of foreigners and
the provision of dual citizenship.>”

52 K. Hailbronner, “Citizenship and Nationhood in Germany” in Immigration and the Politics of
Citizenship in Europe and North America, William Rogers Brubaker (ed.), New York: Univer-
sity Press of America, 1989, p. 67.

53 M. Almond, "Europe’s Immigration Crises”, The National Interest, Vol: 29, Fall, 1992, p. 60.

54 D. Klusmeyer, *Aliens, Immigrants, and Citizens: The Politics of Inclusion in the Federal Re-
public of Germany”, Daedalus, vol. 122, no. 3, Summer, 1993, p. 89.

55 . Halfimann, “Two Discourse of Citizenship in Germany: The Difference Between Public Debate
and Administrative Practice”, Citizenship Studies, vol. 1, no. 3, 1997, p. 316.

56 Hammar, op. cit., p. 85, 89.

57 EFMS Migration Report, no. 4:, 1998, p.14.
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Table 3: Naturalisation of Turkish Nationals in selected European countries

1988 1989 1990 1991 1992 1993
Netherlands 820 3,280 1,950 6,110 11,520 18,000
Germany 1,225 1,697 2,016 3,502 7.344 10,760
Sweden 1,173 832 832 1,358 1,569 4,201
France 690 921 914 1,124 1,296 1,515
Denmark 437 195 107 376 502 560
Norway 281 280 304 474 238 393
Belgium 117 157 217 199 437 272
Total 4,740 7,362 6,350 13,243 22,906 35,701

Source: Adopted from SOPEMI 1995.
*1993 Annual Report, Turkish Ministry of Employment and Social Security.

According to a survey conducted in 1989, 49 percent of the Turkish
minority expressed an interest in taking out German citizenship, but they
had been dissuaded by the rules governing naturalization. 58 cultural
and political orientation plays an important role in the willingness to
apply for naturalization.®? Turks are the most hesitant group among
those who are entitled to apply for discretionary citizenship, in compari-
son to Yugoslavs and Greeks. Whereas, in 1985, one out of every 200
Yugoslav immigrants were granted citizenship and one out of every 500
Greek, only one out of every 600 Turk was naturalised.®® A survey in
1995 found that 60% of the young Turks expressed an interest in be-
coming German citizens if Germany would not ask them to renounce

58 Klusmeyer, op. cit., p. 90.

59 Fluctuations in the naturalization rates can be attributed to the nature of developments in
citizenship and related issues, for a short discussion see Rainer Baubdck and Dilek Cinar, “Briefing
Paper: Naturalization Politics in Western Europe”, West European Politics, vol. 17, no. 2,
1994, pp. 192-196; In Germany, for example, more lenient requirements were introduced by
the Alien Act (Auslandergestz) of 1990 for long-time resident non-Germans. Another reason
in the increasing rate of naturalization is persistent encouragement of Turkish officials in Eu-
rope to apply for citizenship. Turkish embassy officials frequently ask Turkish immigrants to
apply for the citizenship of their country of residence in public meetings. Immigrant organisa-
tions side with the official rhetoric. In a public address in Essen the then Turkish Consular, Mr.
Erol Etgioglu urged Turks to apply for German citizenship. He said that *Turkish nationals are
settling here and they should establish respectability in German society. Turks should take up
German citizenship as soon as possible. This is important for the rights of political participa-
tion. Once this right is achieved political parties in Germany will change their approach to
Turks. In order to encourage Turks to obtain foreign citizenship the Turkish government has
made some amendments to the related laws to ensure that a change in citizenship will not
affect the property rights of Turks.’ (Turkiye Gazetesi, 3 February 1995).

60 Hailbronner, op. cit., p. 76.
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their Turkish citizenship.®! Rist®? suggested as early as 1979 that ‘the
future for the immigrant is set. They will stay, but they will stay on or
near the bottom for at least the next generation.’ It seems that even after
nearly two decades the immigrants are not still accepted into the social
and political structures in Germany. This is true at least for the Turks, as
they are not able to participate fully in civic life due to restrictions stemming
from not holding German citizenship, because its underlying character is
still ethnocultural. As long as the perception of German citizenship
remains to preserve its project of ‘the community of descent’ and it does
not open up to overcome cultural boundaries, immigrant ethnic minorities
in Germany are bound to stay on the periphery of the political community.

Ozet

Avrupa Ulkelerine yonelik Turk isci gdcit 1960’1 yillarda baglamis ve
takip eden yillarda Avrupa’nin bir ¢ok llkesinde sayilari bugiin 3,5 mil-
yona ulagsan genis bir Turk niifusu olugsmugtur. Almanya en ¢ok gé¢men
nifusuna sahip olan Avrupa tilkelerinden biri olarak 2 milyonu agkin bir
Tiirk topluluguna ev sahipligi yapmaktadir. Politikacilann ilk dénem bek-
lentilerinin tersine Turklerin biiyuk bir cogunlugu Turkiye'ye dénmek
yerine Almanya’ya yerlesme ve bu iilkenin vatandasgligina gegmeyi tercih
etmigtir. Bu makale Tirkler ve diger gbgmenlerle ilgili Almanya’daki resmi
sdylemi ele almakta ve Tirklerin karsilagtigl temel sosyal sorunlan kimlik
ve kiltir arastirmalan agisindan incelemektedir.

61 V. Gotz, “Multiculturalism and Constitutional Values in Germany” in Multiculturalism and
Rights in Multicultural Europe and America, Michael Dunne and Tiziano Bonazzi (eds.),
Keele: Keele University Press, 1995, p. 120.

62 R.C. Rist, "Migration and Marginality: Guestworkers in Germany and France”, Daedalus, no.
108, 1979, p. 106.
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KITABIYAT

Kitabii’t-Tevhid Terciimesi
(trc. Prof. Dr. Bekir Topaloglu)
ISAM Yayinlari, Ankara 2002, XXXIV+532 sayfa.

I

islam kelamina model tegkil eden fikirleriyle siinni kelam ekolintin
dnemli bir temsilcisi olan Matiiridi’nin Kitabii’'t-Tevhid adl eserinin nes-
rinde biiyiik hizmetleri bulunan Prof. Dr. Bekir Topaloglu, bu kiymetli
eseri Tiirkceye terciime etme bahtiyarhgina da nail olmus ve eseri Tiirk
okuyucularin istifadesine hazir hale getirmistir. Kendileri tarafindan ger-
ceklestirilen yeni nesrin metni esas alinarak hazirlanan tercime, indeks-
le birlikte 532 sayfay: bulmugtur. Aslina sadik kalmak igin her bir keli-
menin 6zenle secildigi anlasilan eserde kullanilan dil ve uslub gayet acik
ve anlasilir bir karakter arz eder. Arapca metinle Tiirk¢e terciimesi ara-
sinda karsilastirma yapma imkani vermek i¢in metne ait sayfa numara-
lan terciimede gosterilmigtir. Matiiridi’nin goruslerini dogru ve anlagilir
bir dille aktarmay1 amaclayan terciime, Arapga bilenler agisindan yar-
dimci, bilmeyenler icin ise temel kaynak statiisiindedir. Béylece on bir
asirdan beri ihmal edilen Ehl-i Siinnet imaminin bu segkin eseri giin yi-
ziine ¢itkma imkani bulmusgtur.

1I

Matiiddi’ nin konulan incelerken takip ettigi usil orijinal bir karakter
arz eder. O'nun sekillendirdigi stinni ilm-i kelam sonraki miellifler tara-
findan takip edilmis ve onlara kaynaklik teskil etmigtir. Kitabii't-Tevhid
plan, muhteva, tslip ve istidlal sekli acilarindan 6nceki ulemanin eser-
lerine benzerlik arz etmemektedir. Bu yéniiyle Matiiridi’'nin kendisinden
sonraki kelamcilara drnek teskil etmesi ve kelam eserlerinin ana planinin

© ISAM. istanbu: 2002



Islam Arastirmalar Dergisi

Kitabii’'t-Tevhid cergevesinde olusmasi agisindan stinni kelamin énemli
ilk temsilcisi oldugu sdylenebilir.

Matiiridi, bilgi bahsine sistemli bir gekilde yer veren ilk kisidir. Onun
evren anlayisi, hem olusa, hem olus icinde yer alan varliklarin nasil bir
konum almalan gerektigine 1sik tutar. Evrende bulunan gayelilik varo-
lan bir durumun ifadesi iken, diinyada hicbir seyin amacsiz olarak yara-
tilmadig, kéinatta yasayan varhklarnn da bu gayeye uygun hizmet et-
meleri gerektigi hususu stirekli olarak vurgulanir ve tabiattaki varlikla-
rin konumlan birbirleriyle uyumlu bir sekilde izah edilir.

Matliridi bir konuya baslarken, genellikle katilmadigi, hatal: veya bii-
tiintyle tutarsiz olduguna inandig1 karsit gorusleri objektif bir tavir icinde
zikreder. Meseld epistemoloji bahsinde miitenakiz fikirlerin ortaya cik-
masina sebep olduklan gerekgesiyle taklid ve ilham yoluyla ulasilan bil-
giye karsi ¢ikar, buna karsilik bilgi elde etmenin saglam vasitalar olarak
gordiigii duyu, haber ve akla yer verir. Ultthiyyet bahsinde ise ézellikle
tevhid ilkesini zedeleyen Maniheizm, Materyalizm (Dehriyye), Batiniy-
ye, Seneviyye gibi akimlann fikirlerini tenkide tabi tutar. Bunu yaparken
konumu ve iggal ettigi yer itibariyle en dnemli olandan en az énemli
olana dogru bir siralama takip eder. Muhaliflerin sadece fikirlerini serdet-
mekle kalmaz, bu fikirlerin dayandigi temel argiimanlara da yer verir.
Ayn konuyla ilgili olan karsit fikirler bazen birden fazla olabilir. Tez ve
antitezleriyle birlikte bu goriisleri ortaya koyup tartistiktan sonra, bir
sonraki adim olarak kendi diiglincesine geger. Fikirlerini siralama manti-
g1 ve drgiistine bakildiginda Matiridi'nin cok glgclh bir zihni yapiya sa-
hip oldugu miigahade edilir. Alternatifleri ortaya koymadaki basarisi, muh-
temel varsayimlan tek tek zikretmesi ve her biri tizerinde bazen sayfalar-
ca siiren agiklamalan kesintiye ugratmadan devam ettirmesi, konulara
uygun nakli ve akli delillerin yani sira insan tabiatina, sosyolojik realite-
ye, insanlik tarihinin genel kabullerine dayanarak agiklamalar yapmast,
hem mukabil fikirleri elestirirken, hem de kendi argiimanlarini destek-
lerken ortaya koydugu fikirlerin pesini en son noktasina kadar takip et-
mesi glclil bir mantik drgiisiine sahip oldugunu, dini konulardaki derin
bilgisini, devrinin mukabil fikirlerini iyi tanimig olmasinin yaninda Kur’an’a
niifuzunun da giiclii oldugunu gésterir.

Matiridi’nin dini anlamada ikinci yol olarak bagvurdugu akil hem
rasyonel ménada akletme, hem de kadinatin yaratilig hikmetine isaret eden
bir vasita anlam tasimaktadir Zira Kur'an-1 Kerim’in anlagilmasinda ve
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yorumlanmasinda akhin rehberligine ihtiyag vardir. Bu anlamda akil ile
nakil arasinda birbirini tamamlayici siki bir irtibat mevcuttur.

Kur'an-1 Kerim’i dirayet metoduna bagh olarak bastan sona tefsir eden
ilk kisi olma mazhariyetine de sahip olan Matiiridi'nin, konularla irtibath
olan ayetleri belli bir sistem iginde verigi, Kur'an muhtevasina hakimiye-
tinin son derece kuvvetli oldugunu gésterir. Bu, onun eserine emsalsiz
bir tstiinliik kazandirmaktadir.

Matiiridi’nin konulan inceleme metodu, Gisldbu ve gelistirdigi istidlal
sekilleri agisindan kimlerden yararlandigi ve etkilendigi hakkinda tah-
minlerin disinda bir sey sdylemek mimkin degildir. inan¢ konularna
yaklasimda kismi anlamda Eb0 Hanife'den istifade ettigi bilinmektedir.
Etkilerine gelince, kendi ekoliine mensup kelamcilar arasinda Ebii'l-Ylsr
el-Pezdevi, Ebii'l-Muin en-Nesefi, Nireddin es-Sabtini gibi sahsiyetlere
model tegkil ettigi siiphesizdir. Bazi Eg’ari kelamcilarin eserlerinde de
Matiridi'nin fikir ve istidlallerine benzeyen diisiincelerle karsilagilmak-
tadir.

Kelam ilminin sistemlesmesinde kendi devrinde yasayan Es’arl ve
Mu'tezili alimlere kiyasla daha dnemli ve etkin rol oynadigt, glinimizde
Matiiridi tizerinde calisanlar tarafindan kabul edilen bir gergektir. Islam
teolojisini formiile etmek igin girigtigi énemli tegebbiisler yaninda, Kelam
ilminin kurulmasi ve anlasiimasinda akil ile naklin sentezine dayali tanim-
layict yaklasiminin biiyiik énemi vardir. Bununla birlikte diger Stnni
kelam ekolleri mensuplarnyla kiyaslandiginda Matiiridi hakkinda yeterli
inceleme ve arastirmalann yapilmadig gorilir. Kitabu't-Tevhid’in ve
tercimesinin yayimlanmasindan sonra eskiye nazaran daha kolay yap1-
labilecek olan yeni ¢alismalar hem Matiiridi'nin hem de Matiiridi ekolii-
ne mensup kelamcilarin taninmasina ve zengin birikimlerinden istifade
edilmesine imkan saglayacaktir. Hanefi-Matiiridi ekoliiniin temel kay-
naklannin basinda yer alan ve Tiirk-Islam diisiincesi agisindan blyiik
bir 6nem tastyan bu miistesna eserin nesre hazirlanmasinda hizmetleri
bulunan kisilerle, yayinlanmasinda emegi gecen Islam Aragtirmalan
Merkezi (ISAM) yédneticilerini kutluyor ve kendilerine tesekkiir ediyoruz.

Emine Yarimbas
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Nietzsche ve Din
Ahmet Demirhan
Gelenek Yaymcilik, Istanbul 2002, 231 sayfa.

Nietzsche'nin gerek diisincelerinin sira disihigl ve derinligi gerekse
vazilanindaki Gislubu sebebiyle yanhs anlasildigi ve hala yanhs anlasil-
maya devam ettigi bir gergektir. Bu durum, Nietzsche’nin din hakkindaki
gorisleri gbéz éntne alindiginda daha agik goriiliir. Onun “Tann 6ldd.”
sdzu gercekten ne ifade ediyor? Nietzsche, literal anlamda bir Tanri’'nin
dlimiinden mi, Avrupa kiiltiir ve tarihinde hakim olan bir Tanr’ya ortak
inancin éliimiinden mi yoksa Bati metafiziginin éliminden mi bahseder?
Yaygin diisiince, onun bir din digmanm oldugu seklindedir. Ancak bu
ifadenin filozofun sdylemek istedigi bigimde anlagilmis oldugunu savun-
mak miimkiin degildir.

Kendi ytizyihim anlamada oldugu kadar, yiizyilimizi, dahasi gelecek
ylzyilh yorumlamada essiz bir filozof olan Nietzsche'nin din hakkinda
ortaya koydugu diisiincelerin anlagsilmasina ydnelik bir giris ve bes ma-
kaleden olusan bu eser, Ahmet Demirhan tarafindan edit edilmistir. Eser
okundugunda, editdriin eseri olustururken sectigi makalelerin gerek bi-
limsel acidan gerekse icsel biittinliik acisindan tutarli oldugu hemen an-
lasilmaktadir. Bu segki titizligine, Demirhan’in terclime yetkinligi eklen-
diginde eserin zevkle okunmasini ve anlagilmasini saglhyor. Demirhan’'in
zor bir filozof olan Nietzsche'nin diislincelerine agina oldugu, vukufiyet
sagladigi, yorumlarin takip ettigi eserin genelinden, hatta dipnotlara
getirdigi agiklamalardan anlagilabilir. Glinlimiiz diigiincesi giderek artan
bir sekilde Nietzsche’den etkileniyor ve bu daha acik bir gekilde goriilii-
yor. Saninim Demirhan bu eseri, kendi kiiltiirel ve tarihsel gercekligimizi
degerlendirme konusunda Nietzsche'nin felsefesinde yol gdsterici unsur-
larin bulundugunu diisiinerek olusturmustur. Bati'da revacta olan ve
degerli kabul edilen edit geleneginde olusturulmus olan Demirhan’in bu
eseri, gercekten kiltiir dinyamiza katkida bulunacak, yeni ¢alismalara
yol acacak niteliktedir.

Eser, “Nietzsche’ye Simur Cizmek” adl {ist bagliktaki bir giris ile “Ni-
etzsche ve Dinsel Hayat”, “Nietzsche ve Bati Metafizigi”,” Nietzsche ve
Hiristiyanhk”, “Nietzsche'nin Arayist” ve “Nietzsche ve Zaman Kapani”
adli bélumlerden olusur.

Demirhan, eserin “Giris”inde “Maske, Sahne ve Oyun: Nietzsche ve
Erdem Ulumalan” adhh makalesiyle Nietzsche’ye sinir gizmeye girigiyor.
Bu, elbette Nietzsche'nin derinliginde kaybolmamak igin sinir ¢izmek,

122



Kitébiyat

bir kavrayis tarzt anlamina geliyor. Demirhan, Nietzsche ile Mansur’u ya
da Dogu’yu yan yana getirerek filozofa bir seyler sSyletmeye ¢aligir: Ni-
etzsche, Avrupalidir ve bundan 1stirap duyar. Nietzsche’'nin " Avrupa 6tesi
goze” sahip olma istegi dillendirilir Zerdtist ile. Zerdligt'iin hakikatin sahte,
maskelenmis, yalan sdyleyen yavuklulanyla sorunu vardir. Nietzsche,
bunu metinlerindeki “gic gosterileri” ile ortaya koyar. O, metinleriyle
komplo kurar, entrikalar iretir. Demirhan, Nietzsche ‘yi tamimak igin
Deleuze'u devreye sokar; “disarnsy” ile Nietzsche'yi tanitir (s. 25). Peki
bu disarisi neresidir? Disarisi, Nietzsche'nin hognut olmadig kiiltiir, Av-
rupa kiiltliriidiir. Nietzsche’'nin “medenilesmisg Hiristiyanligin Hiristiyan-
larina” ve Avrupa kiltiiriine karsi ¢ikisi, seslendirilir. Zira o, daima kendi
kiltiirtine hapsolma korkusunu yasar. Gelecegin felsefecilerinden séz
etmeye baglar ve onlan bulmay: Gmit eder. Nietzsche, maskeyi seger;
flahi olant “ilah” olmadan —¢tinkii ilah dlmuigtiir- yasamaktir. Nietzsche’ye
gdre bunun sebebi, Hiristiyanligin insanin kendi génliindeki arayiga ce-
vap verecek bir ilah kavrayisindan yoksun olmast ve kendini ahlakla
avutmasi, maskelemesidir. Demirhan, ilahsiz bir {lahiligi yasamak igin
cirpinan Nietzsche'yi ve “erdem ulumalanm” da anlaur (s. 29).

Eserin birinci makalesi “Nietzsche ve Dinsel Hayat”ta Nietzsche’'nin
din hakkindaki gériigleri ortaya konulur. Nietzsche, dini inanglann “en-
telektiiel bilincin kirlenmesiyle” ve kendini bagkalarina terk ettiginde
ortaya ¢iktigin séyler. Ona gore din, aklin alt edilmesiyle, var olus kaza-
narak korkudan ve ihtiyactan dogmustur. Dogayla iliskimiz, tapinmayi,
torenleri getirir bize. Ona goére giindelik hayatlarimin bog ve monoton
oldugunu diigiinen insanlar dindar olur. Kaderinin efendisi olamayan,
derin bir huzursuzluk yagayan insanlar, kurtulusu Hiristiyanlhkta bulurlar.
Nietzsche, aklin ve hayal giiciiniin bu hatasina yakalanan insanlara 6z-
giir olmay1 dnerir. O, insanligin lideri olacak kimselere aci ¢ekmeyi ve
berrak vicdana sahip olmay: tavsiye eder.

Eserin ikinci makalesinde M. Heidegger, “Nietzsche ve Bati Metafizi-
gi” adi altinda Bat1 metafizigi tarihi icinde Nietzsche’nin konumunu
berraklagtirmaya caligir. Heidegger'e gore Nietzsche'nin yaptig:, metafi-
zigin altiist edilmesi ya da duyusal olanin duyu iistii olani istikrarsiz bir
tirtine déniistiirmesidir. Nietzsche, Bati tarihinin akigini metafiziksel ve
gercekte nihilizmin ortaya ¢ikisi olarak yorumlar. Bu yuzden Nietzsche’-
nin vasitasiyla metafizigi diisinmek, cagdas insanin konumu ve yeri
tizerinde diigsiinmek anlamina gelir. (s. 60) Fakat, diisiinme, kendi mes-
kenini bulma yuktmliligl ise, bu tehlikeli bir is degil midir? Nitekim
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Nietzsche, diistinmesi sonucu nihilizme y&nelir. Nietzsche'ye gore nihi-
lizm, ylizyillar boyu hakim olmus ve bunun sonucu bu yiizyih belirleyen
hareketin de ismi olmustur. Bu hareketin yorumunu kisa bir ifade ile
belirtir: “Tann 6ida.”

Heidegger, “Tann 6ldii.” ifadesinin ne anlama geldigini arastirir. Ona
gore kestirmeden yapilan — Nietzsche’'nin bir ateist oldugu ya da Nietzsche
gidird: gibi- sathi yorumlar olgunlagsmamis kanilardir. Oysa Heidegger'e
gore Nietzsche, bu beyaniyla Bati tarihinin iki bin yillik yazgisindan bah-
setmektedir. “Tann 6ldii.” s6zii su anlama gelir: Duyu {istli diinya, etkin
giiclinden yoksun. Artik hicbir hayat bahsedemez. Metafizik, yani Pla-
tonizm olarak anlagilan Bati felsefesi sonuna ulastl...(s. 65) “Tann 6ldi.”
sézii nihilizmin yayilmasin teyit eder.

Heidegger, Nietzsche'nin nihilizm ile ne kastettigini anlamaya girisir:
Nihilizm, tarihsel bir hareket, Bati tarihinin temel hareketi, “ic mantig1”dir.
Nihilizmin anlami, “En yiiksek degerlerin, kendilerini degerden
diisiirmesidir.” Hatta Nietzsche, yeni degerler koymay bile “nihilizm”
olarak tasarlar. Peki “deger” ne? Ona goére deger, bir bakis acisi, olug
icindeki hayatin goreli sliresinin komple bicimleri itibanyla “Muhafaza
etme-ziyadelegtirme sartlarini olusturan bakig acisidir.” Diger bir ifadeyle
deger, bakigin sabitlendigi sey anlamina gelir. Eski degerlerin yerini bas-
kalanyla degistirme, Nietzsche i¢in hayatin temel niteligi olan “giig
iradesi”dir. “Gli¢ iradesi” kavramini analiz eden Heidegger onun gercek
olan her seyin temel hususiyeti oldugunu vurgular. Ona gére Nietzsche’-
nin “gli¢ iradesi” kavrami modern metafizigin kesinlik ilkesine temel tes-
kil eder. Zira hakikat, gii¢ iradesinin 6ziinde bulunan sart, yani giiciin
muhafazasimin bir sartindan bagka bir sey degildir.

Nietzsche'nin diisiincelerinde sanat ve hakikat arasindaki iliskiyi gos-
teren Heidegger, list insan tanitmaya girigir. Ust insan, gii¢ iradesi vasi-
tasiyla belirlenmig gergeklikten ortaya ¢ikan, bu gerceklik icin “var” olan
insandir. Heidegger, Nietzsche’de {ist insan fikrinin zayif yanlarini gériir
ve bu durumu anlamaya caligir. (s. 91) Ona gore “deli"nin ifadeleri, Ni-
etzsche'nin distincelerini ortaya koyar:

“Tanr nerede? Size sdyleyecegim. Oldirdik onu —siz ve ben. Hepi-
miz onun katilleriyiz. Ama bunu nasil yaptik? Biitiin ufku silmek igin bu
stingeri kim tutusturdu ki elimize? Yeryliziinii glinesinden ayirirken ne
yapiyorduk ki bizler? (s. 63).

Heidegger'e gore “qldirtilmig” deli, Pazar yerinde dolanarak “Tanr1’-
ya inanmayan” insanlara Tann’yi aramalarnni, diistinmelerini ister. Deli
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ashinda Tanr’y1 arayan kisidir; ¢inkii Tanr'nin arkasindan icten aglar.
Heidegger su soruyu sorar: Diisiincemizin kulag héala ¢qighg isitmiyor
mu? Ona gore diisiinmeye baglamadikea isitemeyecegiz. O, igitmenin nasil
baslayacagl konusunda bizi uyarir: Diiglinme, ylzyillardir kutsanan akh,
dustincenin en dik bash diismam oldugunu bildigimizde baslar (s. 100).

Kitabin ticiincti béliimil Brain D. Ingraffia’nin “Nietzsche'nin Istihza-
st: Askinhigin Reddedilmesi” adini tasimaktadir. Bu makale, ikinci boli-
min devami ya da Heidegger'in diigincelerinin detaylandinilmasi sek-
linde diistiniilebilir. Zira makale, Heidegger'in yorumlarin takip eder.
Ingraffia, bu makalede Nietzsche’'nin Hiristiyanhga elestirisi ve onu
reddedisini aynntili bir sekilde ele alir. Yazar, aralarinda Jaspers, Gadam-
er ve Kaufman'in oldugu pek ¢ok uzmanin Nietzsche'nin Hiristiyanhga
dair gériislerini elestirel bir bicimde irdeler. Ona gére Nietzsche’'nin Hiris-
tiyanhga saldinisi Heidegger’e kadar, ya elestirel olmayan bir bicimde kabul
edilmis ya da gergek bir dinin 6ziine dogru bir ilerleme olarak kabul edil-
mistir. Heidegger ise, yazdig1 eserler yoluyla Nietzsche'yi Hiristiyanlhkla
iliskisinden uzaklastirip Bat1 felsefesi gelenegiyle iliskisine ydnlendirir.
Heidegger, Nietzsche'yi Hiristiyanhigin sonunu getiren bir kahin degil;
metafizigin sonunu getiren bir disiinir olarak goérir. Ingraffia,
Heidegger'in yorumlarina bagvurarak Nietzsche’'nin nihilizminin kayna-
g1 gosterir. Hiristiyanligin ve Yahudiligin reddedilmesi hususunda Ni-
etzsche ile Feuerbach’in benzerliklerini ve aynlklarnini ortaya koyan In-
graffia, Nietzsche’nin Yeni Ahit’i yanlis okumasinda Schopenhauer’in
kotiimserci bakisinin etkin oldugunu ileri siirer. Ona gére Nietzsche’'nin
Yeni Ahit Incillerini okumasi, iki derin yanlis anlamaya dayanir. Birinci-
si, Nietzsche'nin haksiz bir bicimde, Yeni Ahit'in diinyay1 zemmeden koz-
molojik bir diializmi vazettigini zannetmesi. ikincisi, Kitab-1 Mukaddes
yazarlan ile Isa’nin égretisi ararsinda temelsiz bir aynm yapmasidir (s.
171-172).

Eserin dérdiincii makalesi, Michell Harr’'in “Nietzsche ve ilahi Olamn
Doniisimil” adini tasimaktadir. Bu makalede, Nietzsche'nin “Tann 6ldi.”
ifadesini yorumlamaya girisir. Harr, yazisinda Nietzsche’nin digiincele-
rinde gezinerek yorumlanm giizel bir bicimde ortaya koyar. Makalenin
son paragrafl bu gezintiyi glizel bir sekilde dzetler:

Nietzsche icin, ne tannnin dinyaya i¢kinligi ne de yasanan tecribe
ile {lahi olanin ¢akismasi sagmadir. Bu konuda o, hem Grek geleneginin
(Grekler tanrilarini igkin ve diinyada asina goriintglerle gérunmeleri ko-
nusunda hassastirlar) hem de ruh ile 11ahi ilkenin mutlu bir “vecd”de,

125



Isiam Arastirmalan Dergisi

trajik olmayan bir tarzda ve insanin fena duruma diismesi (annihilation)
olmaksizin ¢akigtig: bir negatif teoloji geleneginin mirasgsidir. Paradok-
sal olarak, Nietzsche’'nin “trajik” dedigi sey, bu vecd ya da keyif halinde
hissedilen bu vecdi ¢akismadir. Paradoksal “trajik keyif” meselesi, diin-
yayla kutsal bir baglantiy1, en giiclia anlamiyla bir religio’yu, tapinma ve
dogma olmaksizin —akaidsiz bir inang olarak— yiiceltir (s. 201).

Eserin beginci makalesi, Ned Lukacher’'in “Kiillerle Oynamak:
Nietzsche'den Derrida’ya” bagligini tasimaktadir. Lukacher, makalesine
Nietzsche’'nin ebedi déngii 6gretisini, Kant, Hegel, Minkowski ve
Einsteinin diigsiinceleri kargisinda degerlendirmesi gerektigini ileri siire-
rek baglar. Will to Power'dan alintiladig: ifadelerle Nietzsche'nin diinya
imgesini arastiran Lukacher, ebedi dongliyli, Sartre, Deleuze,
Klossowski'nin yorumlanna miiracaat ederek anlamaya ¢alisir. Ona gore
ebedi déngi, celiskilidir; bir yandan salt 6greti diizeyinde “nihilizmin en
asirt bigimi”, yani ebedi higlik, 6te yandan bir sanat eseri diizeyine geti-
rilebildigi siirece ebedi dongi Hiristiyanlik karsithgl, Budizm karsithg,
nihilizm karsithgi olarak hayatin olumsuzlanmasi i¢in tazammum eden
karg1 glgctiir. Nietzsche’'nin ebedi donglisli, Derrida’'nin ifadesiyle dini
yeniden insa etmektir (s. 211). Ama Nietzsche, bu 6gretinin en son din
olarak Sgretilmesinden kacinmamizi ister. Lukacher, ebedi dongi fikri-
nin uzanimlanm Nietzsche'nin g¢esitli yazilarindaki ifadelerle aydinlat-
maya c¢alsir. O, bu konudaki gériiglerini Heidegger'in yorumlarmn elegti-
rerek sonuglandirir: Eger Nietzsche ebedi dongii dgretisinin gelecek bek-
lentileri hakkindaki vahsi spekilasyonlarinda ¢ok ileri gitmisse,
Heidegger’de Nietzsche’'nin hayata asikar ilgisine ragmen, ebedi déngii-
niin hakiki é6ziintin ve amacinin “hesapc¢t aklin kosulsuz kurali” oldugu-
nu ileri siirerken haddini asmistir (s. 237).

Nietzsche’'nin diistincelerini anlamak igin filkemizde uygun adimla-
rin atildig: goérillmektedir; ama yurtinecek uzun bir yolun oldugu da mu-
hakkaktir.

Celal Tiirer
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. Dil Devrimi
Tugrul Savkay
Gelenek Yayincilik, istanbul 2002, 110 sayfa.

Sayin Savkay, doktora tezi olarak hazirladigi bu kitapta konuyu i¢
bélimde ele almistir. “Tiirk Dili I¢in Stiregelen Arayislar” adh birinci bé-
limde daha ¢cok Agah Sirn Levend'in “Tiirk Dilinde Gelisme ve Sadeles-
me Sathalan” kitabina dayanarak, Tiirk¢e'nin kdkenlerine ve onuncu
yiizyildan itibaren baglayip on ugiincii ylizyilda hizlanan Orta Asya’dan
gd¢ sonucunda dilde ortaya ¢ikan pargalanmaya ve Cumhuriyet donemi-
ne kadar olan arayiglara deginmistir. “Devrimlere Giris” adl ikinci bo-
limde 1928'de kabul edilen yeni Tirk harflerinin éncesindeki hazrlik
olaylarim, harflerin kabulii ve uygulanmasini ve 1932'de Tirk Dili Tet-
kik Cemiyetinin kurulmasinm ele almigtir. “Kemalist Devrimler: Tezler ve
Politikalar” adh iiciincii ve son bélimde, Dil Devriminin ardinda yatan
milliyet¢ilik anlayigini ve tarih tezini irdelemis, Atatiirk'in hayatta oldu-
gu siirede gerceklegen ¢ dil kurultaymnin ana konularini ve bunlarda
ileri stiriilen tezleri incelemistir. Kitap, Dil Devriminin salt dilsel amaglar-
la gergeklesmedigi, ardinda diger baz: siyasal amaglar tasidigi ve bu
amaclan gergeklestirme yolunda onun bir arag olarak kullanildig: tezleri
ile sonuclandiriimastir.

Yazar ¢alismasina “Dil Devriminin bir ulus-devlete gereken milli bir
dil yaratma meselesi ile siurl olup olmadig1” sorusunu temel alarak bas-
lamakta, ayrica “yaratilmak istenen yeni Tiirkce'nin sadece teknik agi-
dan bir gereksinme olup olmadigint” da sorgulamaktadir. (s. 16)

Onsodzde konuya ilgi duyan ¢ogu kisinin kendi kendine sordugunu
sandigim bir soruyu sormakta ve bir geligkiye dikkat ¢cekmektedir. O da
Tiirkiye’de Dil Devrimine ve “Oz Tiirk¢e” kullanmaya kendilerini “ilerici”
veya “solcu” olarak niteleyenlerin sahip ¢ikip, “milliyet¢i” veya “mukad-
desatc1” kesimin tasfiyeye karsi ¢itkmasidir. Gergekten de bu geligkiyi uzun
slire yasadik.

Yazarin birinci bélimdeki bazi genellemelerine katilmadigim belirt-
meliyim. “16. yy sonunda dil 8yle hale geldi ki, artik hi¢ kimse Tiirkge
bilmiyordu. Yazi dilinde neredeyse hi¢ Tlrkce 6ge kalmamisti. Osmanh
Tiirkgesi bu 6zelligini Tanzimata kadar korudu. Bu noktada, nesirde kul-
lamlan Osmanl Tuirkgesi ile nazimda kullanilan Tilirkge arasindaki fark-
tan séz edilmelidir.” (s. 25) diyor. Eger “hig¢ kimse Turkge bilmiyor” ve
“yazi dilinde neredeyse hig¢ Tiirkge 6ge kalmamig” idiyse, nesirdeki Os-
manh Tiirkcesi ile nazimda kullanilan Tirkg¢e arasindaki hangi farktan
s6z edebiliriz!
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Yine “Mogol isgalinden kacan ve Anadolu’ya siginan sufiler ve der-
vigler, edebiyatlarinda ve bilimsel eserlerinde Farsca dilini kullanirken,
kendi tarikatlanini yayma ve genigletme amaciyla yazdiklar: eserlerde
Tiirkge’den yararlanirlar. Bu agidan en belirgin 6rnekler, Mevlana Cela-
leddin Rumi ve Yunus Emre’nin eserleridir.” (s. 26) denmektedir ki, bu-
radaki yargi genel olarak diistiniildiigiinde dogru olabilir, ancak birebir
drneklere vurdugumuzda pek dogru gdézikmiiyor. Clinkll bildigimiz ka-
dariyla Mevlana hep Farsga yazmig, Yunus Emre de Tiirkce sdylemis.
Yunus’un bilimsel Farsca, Mevlana’'nin ise halk igin yazilmis Tirkce eseri
yok.

Miitercim Asim’in Kamus Tercemesi'nin 6énséziinde agdah bir dil kul-
lanmasinin (s. 26) nedeni cevirdigi metne bagh kalma ¢abasidir. Clinkii
Kamus'un 6nsdzii de agdal bir Arapca’yla yazilmistir.

Sayin Savkayin bir iki noktadaki dil kullanumi da ilgimi cekti. Or-
negin “dile karst alinan tutum” (s. 25) ciimlesi bana “dile karg: takinilan
tavir”in gevirisi gibi geldi. Bdyle soylese, ya da “dile kargi takinilan tu-
tum” demis olsaydi daha giizel olurdu. Yukandaki alintida ve birkag yer-
de “Farsca dili” (s. 25) bicimini kullamyor. Bunda da ya Fars¢a deriz, ya
da Fars dili. Aynca 28. sayfada “Yine de diisiince ve iyi niyet sinirlar,
pratikte ilk kez gazete ve dergilerin yayinlanmastyla asilmistir” diyor Ki,
iyi niyet simin agilinca kétii niyet simirna girilmis olmaz mi?! Sanirim
burada da yazar, “bu ¢abalar iyi niyetle sinith kalmamistir” demek isti-
yor. Ayrica birkag yerde “batilagmak” diyor, “batililasmak” olmas: gerek-
miyor muydu?!

Yazar ¢alismasini Siyasal Bilimler Bdlimiinde hazirladigindan konu-
nun dilbilimden daha cok siyasal yonleri Gizerinde durmus, Dil Devrimi-
nin ardinda yatan siyasal gerekgeleri vurgulamis ve Atatiirk’'ten sonra
devrimin gecirdigi asamalar ¢alisma diginda tutmustur.

Son kurultayda ileri siiriilen Giines-Dil Teorisi ile ¢calismalar daha ¢ok
kokenbilime kayinca dilde ézlestirme duraksamigs gibi gdziikse de Ata-
tiirk sonrasi dénemde olanca hiziyla devam etmisgtir. Yazar ele aldig1 do-
nemdeki cabalarin salt dilsel olmaktan ¢ok Dogudan, Islam’dan ve onlarn
cagnstiran her seyden uzaklagip Batili olana yénelmek oldugunu dile
getirmistir. Bu acidan yazara katilmamak miimkin degildir. Tlirkiye Harf
Devrimini yaparak “redd-i miras” etmis, bir gecede yiizlerce yilhik bir
birikimi yok sayabilmistir. Ayrica sadece “redd-i miras” degil, dilleri ve
dinleri dolayistyla “redd-i ciran” da ederek komsulartyla kiiltiirel iliskilerini
koparmak istemigtir. Buitin bunlar kayip hanesine yazilabilir. Tirkiye
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Farsca'ya ve Arapg¢a’ya biuitiin kapilarini kapayip, Batiya ve oradan ge-
lenlere ayn: katilikla kargi koymamis olabilir. Bunun da altinda ideolojik
tercihler yatmaktadir. Yani biz bilingli olarak kapilarimizi Batiya agmigiz
da harfler ve sézcuikler bahane olmus.

Once Batililasmay: segip, sonra Arap harflerini, Arap ve Fars dilinin
sozciiklerini dilden atmaya kalkmigiz, demek ne kadar dogruysa climle-
yi tersinden kurarak bu harfleri ve sézciikleri dilden atmakla Arapga’-
dan, Farsca'dan ve islam’dan uzaklasmisiz demek o kadar yanlig
gdzitkiiyor. Ginkii, Arap harflerini kullanmaktan dolay1 kagimiz daha
kolay Arapga dgrendi, veya kag Arap bu harflerin yardimiyla daha kolay
Tirkce 6grenebildi? Yine bircok sdyleyis bozukluklar: ve anlam kayma-
lariyla, kdkiinii bir dilden, ekini 6teki dilden alip kullandigimiz s6zctikler
acaba o dilleri 6grenmek isteyenlere bir katki m: sagladi, yoksa engel mi
olusturdu? Yazinin ve sozciiklerin aktanlan dilde ve kaynak dilde aymi
olmasi sartiyla cagrisim yapabilecegini inkar etmiyorum, ama yanlis ak-
tarilmis, birden fazla dilin kangstiriimas: ile olusturulmus KOkii Farsga,
eki Tiirkce, kokil Arapga eki Turkce ya da kokil Arapga eki Fars¢a soz-
ciiklerin zaranmn faydasindan ¢ok oldugunu sdylemeye g¢abahyorum.
Osmanh ve Islam kiltiiriine uzak bir yabancinin Arapca’yl bu tiir olumsuz
birikime sahip bir Tiirk'ten daha kolay &grenebilecegini dugtintiyorum.

Dogrusu biz, Arap harflerini kullanip, Arapga ve Farsga’dan sézcuk-
ler devsirerek ne o dilleri 6grenmede bir kolaylik elde ettik, ne de geligtir-
mek, bilim ile kiiltiirii tagiyabilecek diizeye getirmekle ylikiimlii oldugu-
muz Tiirk¢e'mizi gelistirebildik.

Harf Devrimi bizi gegmis kiilttirimiizden koparmakla olumsuz bir etki
yaprstir. Ancak ileriye dontik olarak &zellikle matbaanin yaygin olarak
kullanilmaya baglandig: 19. yuzyildan sonra dizgi zorlugu ve maliyet
yiiksekligi nedeniyle bir sorun olmaya baslayan ve “harekeli” veya “mun-
fasil/aynk” harflerle yazmak gibi birgok ¢oziimiin teklif edildigi, degisik
coziimler iiretebilmek icin “1slah-1 hur(if” cemiyetlerinin kuruldugu Arap
harflerini birakarak konuyu koklt bir ¢éziime kavusturup Turkg¢e’'nin
éniinii agcmusiz. Her ne kadar elektronik dizgi sistemlerinin yayilmasi ile
basin alaninda sorunu bir parga ¢dzmusg olsalar da sessiz harflerden olu-
san Arap alfabesini kullanan iilkelerin halklan ¢ocuklarina dillerini dog-
ru égretebilme ve yaziyr dogru okutabilme sorunlariyla bogusup dur-
makta, ¢céziim olabilecegine inandiklan tezler ileri siirmektedirler.

Harflerini biraktigimiz bir dilin sézctkleri de glinlimiize gelinceye ka-
dar sorun olmaya devam etmigtir. Clinkii o dillerden aldigimiz ve 6zgin
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alfabeleri ile yazmakta oldugumuz yakin sesli fakat farkl anlamh séz-
ciikleri Latin alfabesi ile ayirt edemez olmusuz. Bu ve buna benzer ne-
denlerle ve yukarnda degindigimiz dilimizi gelistirme nedeni ile kendi di-
limizden karsitiklar bulma ve yeni sézctikler tiretme yoluna gitmigiz. Bilim
ancak anadili ile yapilabilir gerceginden yola ¢ikarak, bilim terimlerine
kendi dilimizden karsiliklar bulmak zorundaydik. Uggene “miiselles”,
dortgene “murabba” diyemezdik. Bunlarin Arapcgalarn bir Arap icin bir
seyler ¢agnstirirken, bir Tiirk’e fazla bir sey sdylemez. Ancak liggen ve
dértgen terimleri bir seyler séyler. Segilen 6rneklerin Arapga olmasi Batilt
terimlere evet dedigimiz anlamina gelmez. Artik dilde gelismeyi ve
dzlesmeyi istemenin “solculuga”, buna karsi ¢gikmanin da “milliyetcilige”
esitlendigi devirlerin ve kisir ¢cekismelerin geride kalmis olmasim diliyoruz.
Tirkge eger varolacaksa, onu Arapga, Fars¢a veya Batili bir dil iginde
eritmek gibi bir amacimiz yoksa, o kendisi olarak varolmahdir. Dilimizdeki
Arapca sézctiklerin ¢oklugu bizi ne daha ¢ok Miisliiman yapar, ne de bu
Arapga biliyoruz anlamina gelir.

Sonug olarak, Harf ve Dil Devrimi degildir bizi isldam diinyasindan
uzaklastiran, bu, bilingli secimlerimizin bir sonucudur.

Ismail Gliler

Bilgelik Pesinde: Din Felsefesi Yazilari
Cafer Sadik Yaran
Arastirma Yayinlar, Ankara 2002, 325 sayfa.

Eser, genel olarak felsefe-din iliskisi ve bu baglamda bilgelik kavra-
minin ele ahindig1 Onséz ve her birinde iki makalenin yer aldig yedi bs-
Ilimden ibarettir. Eserde felsefe-din, akil-iman, bilim-din ve dinler arasi
iliskiler gibi degisik din felsefesi konulan ele alinmaktadir.

Felsefe-din iligkisi konusunda miellif, M. J. Charlesworth’dan etkile-
nerek, baslica dort ayn din felsefesi anlayist oldugunu ileri stirmektedir
(s. 19). Bu modele gobre, din felsefesi yapmanin ilk yolu, din felsefesinin
felsefi bir din geklinde mitalaa edilmesidir. ilk 6nce Platon tarafindan
ortaya konulan, daha sonra da Farabi, ibn Riisd ve St. Anselm gibi bir
sira ortagag duistintirleri tarafindan benimsenen bu yaklasim sekline gore,
din ile felsefe birbirini dislamayan ve insani hakikate gétiiren ézdes yol-
lardir. Din felsefesi yapmann ikinci yolu, felsefeyi dinin hizmetcisi olarak
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gdérmektir. Ortagag boyunca savunulan ve Thomas Aquinas tarafindan
son sekli verilen bu gériigte, dinin vahyi karakteri éne ¢ikanlmakta, fel-
sefe ise bu karakteri aciklamaya mahkum edilmekteydi. Din felsefesi
yapmanin iiglincii yolu, felsefenin imana yer acici olarak kullanilmasi-
dir. Ortacagda Gazzali, daha sonralarn ise Kant tarafindan savunulan bu
goriise gore, akil Uistii konularda felsefe yetersiz ve hatta tehlikelidir;
dolayisiyla, imana yer agabilmek icin akil tistii konularda felsefe terk
edilmelidir. Din felsefesi yapmamn dérdiincii yolu ise, felsefenin din dili-
nin analizi olarak goriilmesidir. 20. yiizyilda ozellikle Ingiliz filozoflan
tarafindan ileri siiriilen bu gériise goére, felsefenin amaci din dilinin gra-
merini ¢oziimlemek ve dini séylemin ¢alisma tarzimi ortaya koymaktir.
Din felsefesi yapmamn dért yolunu bu sekilde belirledikten sonra miuel-
lif, bu goriislerle ilgili birtakim degerlendirmelerde bulunmaktadir. Bu dort
din felsefesi tiiriinden ilk ikisini daha rasyonalist, son ikisini ise daha
fideist olarak tanimlayan miiellife gére, “Bu iki kanadin iki kismindan da,
ortada bulunanlar, dzellikle din agisindan diistintildiigiinde, daha biitiinselci,
sentetik ya da holistik bir din felsefesi yaparken; uglarda olanlar kendi kon-
umlarinda biraz daha kat1 ve indirgemeci bir tutumla din felsefesi yap-
maktadirlar.” (s. 40). Burada dikkat ¢eken ilk husus, din felsefesi kavra-
minin din-felsefe iliskisine indirgenerek Yunan diigsiincesine kadar geri
_gotirtilmesidir. Bugiin yaygin olan kanaat ise, felsefenin bir alt bransi
olan din felsefesinin disipliner hiiviyetini 19. ylizyilin son ceyreginde
kazanmis olmasidir (The Oxford Companion to Philosophy, s. 759).
Hem burada hem de diger eserlerde din felsefesi kavramiyla ilgili farkh
gorisler ileri siriilmesinin nedeni, din felsefesinin konusudur; konunun
eski olmast ise, yaklasimlarin da eski olmasini gerektirmez. Fakat, muel-
lifin konu ile ilgili ortaya atmis oldugu model dikkate ahndiginda, dogru
bulmasak da, din felsefesini Yunan diistincesine kadar gétiirmek zorun-
da kalinz. Konunun icerigine gelince, hem dortlii modeli ortaya koyar-
ken, hem de degerlendirmelerde bulunurken, miiellifin kendi tavrini agikca
ifade etmemesi, makaleye sanki Charlesworth, Peterson ve Aydin gibi
dusgtniirler arasinda cereyan etmis bir tartisma goriintimi kazandirmig-
tir. Ciinkil bir taraftan ortaya din felsefesi yapmanin dortli modeli atil-
makta, diger taraftan da bunlann yetersiz oldugu, buitiinselci bir din fel-
sefesinin ise bunlarin ortasinda bulunanin oldugu ileri stirilmektedir.
Oyleyse, tarihsel agidan din felsefesi yapmanin bir yolu (besinci) daha
bulunmaktadir; beginci yol bulunmakta ise neden basta doértliit model ileri
stirillmektedir? Bu soru, bize aynm zamanda genel olarak modellerin zor-
luklarini gdstermektedir. Clinkd modeller, herhangi bir iligki veya etkinligi
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sembolik bir sekilde 6zel amaclar i¢in ortaya koymanin en kolay yolu-
dur. Bu ylizdendir ki miellif (veya Charlesworth), Platon'dan baglaya-
rak cagdas Ingiliz felsefesine kadar stiregelen din-felsefe iligkisi {izerin-
deki entelektliel ¢cabalari, dortlii modele sigdirma cesareti géstermistir.

Akil-iman iligkisine gelince, konuyu kat1 akilcilik, imancilik (fideizm),
elestirel akilcilik ve tahkiki imancilik gibi dort kategoride toplayarak bun-
lardan ilk ikisini kati ve tek yonli olmalart dolayisiyla yetersiz hesap
eden miiellif, Popperci elestirel akilciliktan yola gikarak akil-iman iliskisi
tlirleri arasinda en dogru yolun tahkiki imancilik oldugu sonucuna var-
maktadir. Burada 6nemli husus, bilim felsefesindeki elestirel akilcihktan
esinlenerek din felsefesinde bunun tahkiki imancilik seklinde bir benze-
rinin ortaya konulmasi girisimidir. Meseleye disipliner agidan degil de,
sirf entelektiiel agidan baktigimiz zaman bunlarin ashnda ayni sey, yani
kendini-simirlama seklindeki bir 6z-elestiri oldugunu gérmekteyiz, ne var
ki her disiplin bunu kendi kavramsal imkanlan 6l¢iisiinde ifade etmekte-
dir. Fakat, akil-iman catigmasi olarak adlandirabilecegimiz kati akilcihik
ve imancligin ise aynm sey oldugu séylenemez; birincisi dogru veya yan-
lis akli bir cabanin ifadesi iken, ikincisi psikolojik bir tavir olarak ortaya
¢itkmaktadir. Dolayisiyla, burada miiellifin sundugu akil-iman iligkisi
modeli, akil-iman ¢atismasi olarak adlandirdigimiz ilk kismin taraflari-
mn (kati akilcilik ve fideizm) esit dlglide akli olmamalari, akil-iman di-
yalogu veya uzlagmasi olarak adlandirabilecegimiz ikinci kismin tarafla-
rimn (elestirel akilailik ve tahkiki imancilik) ise aslinda ayni sey olmalari
hasebiyle bir takim zorluklar icermekte, bu zorluklar ise modelin bir daha
gézden gegirilmesini gerekli kilmaktadir.

Eserde ele alinan bir diger konu, son zamanlarda sik¢a glindeme ge-
len bilim-din iliskisidir. Bilim-din iligkisini ¢catisma, ayrigma, islamilesme
ve uzlagma geklindeki dért kategori altinda inceleyen miiellife gore, bu
kategorilerden her birisi ayn ayn ele alindiginda hem dogru hem de yan-
lis unsurlar icermekte, fakat “..ayni Allah’in yarattig: evren ile vahyet-
tigi din arasinda, saf 6zleri dikkate alindiginda bir ¢atisma veya baglan-
tisizhigin olmayacagi mantiksal olarak agik” (s. 123) oldugu igin, bunlar
arasinda en uygun olani sonuncusudur (uzlasma veya uyusma). Daha
sonra ise muellif, bu goriisiin bir uzantisi olarak, ¢agdas bilimsel gelis-
melere iligskin felsefi yorumlar irdelemekte ve bu gelismelerin Tann’'nin
varliginin dogrudan delilleri olarak gdriilmese bile, hakikati aramamiz ve
onun birligine inanmamiz igin dnemli ve yararh oldugunu ileri stirmekte-
dir. Yukanda da lzerinde duruldugu gibi yine bir model sorunuyla ytz
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ylizeyiz. Bir taraftan, bilimle din arasindaki iliskiyi tasvir etmek icin 6n-
ceden ¢izilmis bir cergeve icerisinde yer alan kategorilerin imkani tartigil-
makta, diger taraftan ise en uygun kategori olarak sunulan uzlagma ka-
tegorisinin de yeterli olmadig: belirtilmekte ve “Tanr’nin varligina inan-
manin, bilimsel bilgilerin tasdikine bagh olmadigi” (s. 143) ifade edil-
mektedir. Oyleyse miiellifin, taraflar arasinda bir taviz verme girisimleri
ve somut bir biitiinlesme 8rnegi olmadigl igin goriislerini “diyalog” basg-
lig1 altinda ifade etmesi daha uygun olurdu. Fakat, burada amacimiz bi-
lim-din iliskisini tartismak olmadig1 icin konuya ddnerek su soruyu so-
rabiliriz: Eger yukandaki kategoriler bilim-din iligkisini agiklamakta yeter-
sizse nicin bu model ortaya atilmistir? Ayrica, din ve dinsellik, bilim ve
bilimsellik, konu ve yéntem veya yapi ve icerik gibi hususlar dikkate
alindiginda, bilim-din iligkisinin “catisma, aynisma ve uzlagma” gibi ¢ok
genel bir kategorizasiyona indirgenemeyecegi agiktir.

Genel olarak eserin bitiintine bakngimizda, ister yapisi ve icerigi is-
terse de 6nemi agisindan olsun, olumlu veya olumsuz birtakim elegtirileri
hak ettigini sdylemek miumkiindir. ilk énce, okuyucu bilinciyle orantili
bir konuya, eserin adina dikkat ¢ekmek istiyoruz. Eserin “Bilgelik Pegin-
de” seklindeki iist baghgiyla “Din Felsefesi Yazilan” seklindeki alt baghg
arasinda bir uyusmazlik séz konusudur. $éyle ki, akademik felsefenin
bir alt branst olan ve “lniversite disiplini” olarak nitelendirebilecegimiz
din felsefesiyle varligi anlama veya hakikate ulagma mertebesi olan bil-
gelik (hikmet) arasinda nasil bir iligki oldugunun tartigilmasi gerekir. Diger
taraftan, icerisinde felsefe tasavvurlari, bilimle din ve dinler arasi ku-
rumsal miinasebet gibi konulann islenmesini ve kullanilan tslubu (veri-
lerin bir araya getirilmesi), eserin bilgelik pesinde olusunu engelleyen
unsurlar olarak miitalaa edebiliriz.

Diger bir husus, yukarida da degindigimiz gibi, kullanilan modeller-
dir. Miiellif, bir konuyu ele almadan 6nce ikili, tiglii veya dortlii bir model
ortaya koymakta ve konuyu bu modele indirgemektedir. Bu ise, konula-
rin siimullii olarak ele alinmasint zorlagtirmis, yetersiz kanaatlerin ifade
edilmesine neden olmusgtur. Mesela, V. Bolimde dinler aras1 miinasebet
“dislayicihik, kapsayicilik ve ¢ogulculuk” modeline gére ele alinmasi bu-
nun sadece bir drnegidir. Halbuki her dinin, bir kurum olmasi hasebiyle
belli slclide hem bir éncekini kapsamast hem de bir sonrakini diglamasi
miimkiindiir. Cogulculuk ise, orijini bakimindan bu ikisinden farkl oldu-
gu icin bir dinin bir diger dine bakis tarzi olmaktan ¢ok uzaktir. Bu yuz-
den olsa gerek ki bu modeller, yer yer miellifi felsefi anlamda hiimanist
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bir tavir sergilemeye zorlamis ve neticede dinin varlik sart1 olan vahiy
kavramu ikinci plana itilmistir. Fakat, miiellifin sahsi kanaatlerinin farkl
platformda tartisilmas1 gerektigi icin burada sadece bu modellerin me-
todolojik agidan bir takim sorunlara yol agtigina isaret etmekle yetiniyoruz.

Eserin énemine gelince; genel olarak Gilkemizde din felsefesi alanin-
da ciddi bir bogluk oldugu icin bu sahada atilan her bir adim takdirle
karsilanmalidir. Fakat, ne var ki bu eserde yer alan yazilar daha énce
yvayimlandigl igin literatiire bir katki saglamamaktadir. Bu nedenle de,
tlkemizin sayili din felsefecilerinden olan miellifin, ileride artik daha
6nce yayinlanmig yazilan ile degil de, ihtiyacimiza binaen yeni ¢alisma-
lanyla okuyucu huzuruna ¢ikacagini umuyoruz.

Nebi Mehdiyev

Osmanli Dénemi islam Hukuku Calismalar
[Kurulustan Fatih Devri Sonuna Kadar]
Recep Cici

Arasta Yayinlari, Bursa 2001, 418 sayfa.

Doktora tezi olarak yazilmig olan eser giris, sonug ve ii¢ béliimden
olugsmaktadir. Yazar eserin girigs kisminda aragtirmanin iki asirhk zaman
diliminde (1299-1481) Osmanlilar'da fikha dair ortaya konan ilmi eser-
lerin ele alinacagim ifade etmektedir. (s. 1) Alimlerin tespitinde, zaman
diliminin yani sira yasadiklan cografya da nazar-1 dikkate alinmigtir. Cici,
tespit edilen alimlerden fikha dair daha ¢ok eser veren ve eseri giniimi-
ze ulasan fakihlerin hayatlan ve eserleri tizerinde duracagini, digerlerine
ise genel olarak temas edecegini ifade etmistir.

Birinci Bélim’de, Osmanlilar’da siyasi ve ilmi durum ele alinmgtir.
IImi durum cergevesinde Osmanl 6ncesine kisaca temas edilmis, Osmanl
egitim-6gretim kurumlarnna deginilmis, ayrica fikih ilmi ve bu ilmin nak-
I ilimler arasindaki yeri ile fikih egitim-6gretimine yer verilmistir. Os-
manlilarda egitim ve 6gretimin medrese, cami, tekke ve zaviyelerde
yuratildigini nakleden Cici, Osmanl Devleti'nin kurulus ve yiikselis
devirlerini kapsayan iki asirlik zaman dilimi iginde islam hukukuna dair
kaleme alinan eserlerin biiylik bir kismimin Arapc¢a, ¢ok az bir kisminin
Turkge ve Farsga oldugu tespitinde bulunmaktadir. Tiirk¢e yazilan eserler
de genel olarak risaleler ve ilmih&llerdir.
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“Fikih ilmi ve Fikih Egitim ve Ogretimi” (s. 33) baghg: altinda tercih
sebebi belirtilmeksizin Ebu Hanife'nin, Safiflerin fikih ve Omer Nasuhi
Bilmen'in fikih ilmi tarifini nakleden Cici, yeter mahiyette olmamakla
birlikte fikih ilminin nakli ilimler arasindaki yerini tanitmaya caligmis;
devaminda Osmanh medreselerinde diger nakli ilimler alaninda okutulan
eserler ve fikih egitim-dgretimine temas etmistir. Cici, genel medreseler-
de fikhin tahsil edilmesiyle beraber “Daru’l-fikh” adiyla bir ihtisas med-
resesinin tesis edilmedigini de vurgulamaktadir. Eserde Osmanli medre-
selerinde genel olarak Hanefi fikhinin ve bu meyanda usil-i fikihtan;
Muhtasaru’l-Miinteha, Mugni, Menaru’l-Envar, Tenkih, Tavdih, Telvih,
Fusalii’l-Bedayi, Mirkat, Mir’at ve bunlarin serh ve hasiyelerinin;
furfidan, Muhtasar-t Kudari, Hidaye, Feraizii's-Siraciyye, Kenzil’'d-dekaik,
Vikaye, ‘inaye, Diirer ve Gurer gibi eserlerin okutuldugu naklediliyor.

ikinci Boliim dénemin Osmanh fakihleri ve eserlerine aynimistir. Fik-
ha dair az ya da ¢ok eseri bulunan dénem fakihlerinin hayatlari ve tespit
edilebilen ve giiniimiize ulasan eserler yazarin tespit ettigi olgiiler cerce-
vesinde ele alinmustir. Giiniimiize eseri ulasmayan fakihlerin ise hayat-
lan hakkinda bilgi verilmeksizin sadece isimleri ve eserleri zikredilmigtir.
Giris kisminda eserlerin ele alims1 hususunda zikredilen Slgtiler gunlar-
dir: Birinci olarak; eserin kisaca tavsifi (cilt, varak, satir, hat, miistensih,
istinsah tarihi, bulundugu kiitiiphane), varsa kaleme alinis sebebi ve
yazarin eserle ilgili zikrettigi bilgiler; ikinci olarak; eserin muhtevasi (tasnif
tiirii, alam, kaynaklar, tesir ve teessiirii), metoduna ydnelik tespitler;
son olarak, yazann yagadigi zamani, icinde bulundugu ortamla ilgili érf
ve adet, sosyal, siyasal ve iktisadi sartlan dikkate almasi ve ictihat, tak-
lit, kendi mezhebi ve diger mezheplere karsi olan tutumu géz éniinde
bulundurularak birkag érnek iizerinde durulmasi. (s. 4) Yazarin ¢alisma-
sina konu olan dénemde tiirlerine gbére 30 metin, 44 serh, 41 héagiye, 3
ta’lik, 3 muhtasar, 26 risale ve 3 terciime, alanlarina gore de 51 usil, 58
fur, 23 ilmihal, 1 kavaid, 3 kamu hukuku, 1 hilaf, 6 ferdiz ve 7 fetva
olmak tlizere toplam 150 eser kaleme alan fakihlerin sayist 65°tir.

Eserleri gliniimiize ulagan ve arastirmaya dahil edilen 50 fakihten
bazilan sunlardir: Hattab Karahisari, Cemaleddin Aksarayf, ibn Melek,
Musannifek, Kafiyeci, Ali Kuscu, Molla Hiisrev, Ali Thsi, Ya'kup Pasa,
Sinan Pasa, Molla Giirani, Kadizade, Muhyiddin Niksari, Kirmastizade.

Uciincii Bsliim, “Déneme Ait Eserlerin Ozellikleri ve Fikih Tarihi Ba-
kimindan Degerlendirilmesi” basligini tasimaktadir. Bu béliimiin birinci
kisminda; egitim-6gretim, mezhep anlayisi, fakihlerin ifa ettigi gérevier
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ve bu dénemde Islam diinyasinda fikhi durum gibi konulara yer verilece-
gini ifade eden Cici, kismen birinci bolimun &zetini vermigtir. Ikinci ki-
simda eserlerin degerlendirilmesi izerinde durulmustur. S6z konusu do-
nemde kaleme alinan eserler metin, serh, hasiye, ta’lika, muhtasar, risa-
le, ve tercime seklinde yedi kisma ayrilmig, sonra bunlarin usal, furg,
ilmihal, kavaid, kamu hukuku, hilaf, feraiz, ve fetva gibi alanlara dagili-
mi1 esas alinarak eser ve yazar isimleri ayn ayri verilerek degerlendirme-
lerde bulunulmusgtur. (s. 298-304) Sayisal olarak turleri degerlendiren
yvazar usil metinlerine nispetle fur(i ve ilmihal metinlerinin fazla olmasi-
nin, ¢ahismalarnn ihtiyaclara paralel olarak yapildiginin gostergesi oldu-
gunu ifade etmektedir. Yazara gore “Islam Hukukunu benimsemis olan
bir devlette problemler daha ziyade, islam hukukunun metodolojisi ile
ilgili degil, uygulamaya yansiyan yoniyle ilgilidir. Bu ytizden furt ve ilmi-
hal eserleri digerlerine gére daha ¢ok sayida kaleme alinmistir.” (s. 305).

Gerek gerhler gerekse hégiyelerin telif eserler sayilabilecegini ifade
eden Cici'nin serhler hakkindaki su tespiti dikkate degerdir: “ilk dénem
Osmanbh fakihleri tarafindan yazilan gerhler, genel olarak telif niteliginde
caligma lar) kabul edilebilir. Zira ...ifade edildigi gibi bu cahsmalar, sade-
ce kelime ve kavram izahlan veya lugavi, nahvi ve belagi tahlillerle
gecistirilmemekte; prensipler ve kaideler verilmekte, akli ve nakli delille-
re miiracaat edilmekte, orf-adet, bdlge ve zaman farki, umam-i belva,
refu’l-harac, ihtiyag ve taharri gibi faktérler gz 6niinde bulundurularak
tercihler yapilmaktadir.” (s. 323). Bu degerlendirmelerin yanisira tiirlerin
olusumu ve dénem tasavvuru hususunda yerlesik paradigma kabul edil-
mis goriinmektedir. Esas itibariyle ilerleme-gerileme-duraklama seklin-
deki paradigma Bati kaynakl olup, ortaya ¢ikis1 XX. ylizyihn baglarina
tekabiil etmektedir. Bati, rasyonalist ilerlemeci tavriyla her medeniyetin,
kendilerinin gectigi siireclerden gegmesinin kacinilmaz oldugunu vurgu-
lamakta, islam Medeniyet tarihini de bu semaya gore sekillendirmektedir.
Batinin boyle bir semalandirma yapmasinin amaci belli olmakla birlikte
Islam aydin ve ulemasinin béyle bir semay1 kabul edisi hususunda dii-
stinmek gerekmektedir. Esasinda burada Miisliiman Turk aydin ve ulemast
dememiz daha yerinde olacaktir. Cinkil islam Medeniyeti'nde Arap ay-
din ve ulemaési icin bu sema farkh bir anlam ifade etmistir. Nitekim fikhin
tarihi icerisinde “duraklama dénemi” olarak gdsterilen dénem, iktidarnn
Tiirklere gecisiyle baglamisg; bdylece Araplar islam Medeniyeti'nin gerileme
sorumlulugundan kurtulmustur.
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Yazar hasiyeler hakkinda da “duraklama, gerileme ve &zellikle de
taklit devirlerinde giderek artig gdstermektedir.”(s. 306) ifadesini kullan-
maktadir. Hasiyelerin bu semalandirmaya paralel olarak arttiginin zikre-
dilmesi hasiyelerin mahiyet itibariyle menfi bir &zellige sahip oldugu iz-
lenimini uyandirmaktadir. Halbuki yazar eserin gesitli yerlerinde serhle-
rin ve hasiyelerin telif niteligi tasiyan orijinal eserler sayilabilecegini acikca
ifade etmektedir (s. 321, 323, 324).

Cici, dénemin fikih devreleri igerisinde yeri hususunda Muhammed
Yusuf Musa, Abdiilvehhab Hallaf, Muhammed el-Hudari, Hayreddin Ka-
raman, Abdiilkerim Zeydan, Yusuf Ziya Kavakgi, Fahrettin Atar, Halil
Cin, Ahmed Akgiindiiz gibi son dénem fikih tarihgilerin kabulleri arasin-
dan yaptig1 tercihini sdyle ifade etmektedir: “...s6z konusu dénem her ne
kadar gerek diinya ve gerekse kendi konjoktirii bakimindan Osmanli-
lanin kurulus ve yiikselis devri diye kabul edilse de, fikih devrelerinin
ayirimi noktasinda Duraklama devri iginde yer almaktadir.”(s. 351) Fi-
kih tarihi agisindan -ozellikle Osmanli dénemi séz konusu oldugunda-
kaynag kesin ¢izgilerle belli olmayan gerileme, duraklama, taklit para-
digmasi iizerinde derin aragtirmalann yapimasi ve degerlendirmelerin
de bu cercevede cereyan etmesi daha isabetli olacakur. Nitekim yazarin
da ifadesiyle gerek diinya ve gerekse kendi konjoktiirii bakimindan ytik-
sek bir seviyede olan ve toplumsal mekanizmasi ¢ok iyi isleyen bir dev-
letin kiiltiirel anlamda durakladigini veya geriledigini sOylemek tutarh
gérinmemektedir.

islam hukuk tarihcilerinin tespit ettikleri taklit devri dzelliklerini zik-
reden yazar, sz konusu dénemde de bu 6zelliklerin varhigini/yoklugunu
degerlendirmeleriyle ortaya koymaya ¢alismustir. Yazara gore biitlin hu-
kuk tarihcileri sirf taklit ve duraklama devirleri ile ilgili ayni ézelliklerden
bahsetmistir. Bu dzellikleri séyle siralamak miimkindir: taklit ruhunun
kok salmast, ictihada tepkilerin artmasi, fakihler arasinda irtibatsizlik,
selefin kitaplarnna ilgisizlik, orijinal eserlerin yazilmamasi, hilafa dair
eserlerin yazilmas, ictihat yerine hile ve te'vilin kullanilmasi. Bu hususta
eserin bitiiniiyle ¢ok fazla uyum arz etmeyen su ifadeler dikkat gekicidir:
« . sz konusu donem fakihlerinin gerek ustl-i fikih, gerekse fur(i-i fikihtan
selefin ortaya koydugu ruhu besleyen ve zihinleri acan ilim ve fikih dolu
eserlerine ulasamadiklanny; ... meydana getirilen eserlerde daha ziyade mez-
hep ici tartismalann yer almasi, diger mezhep alimlerinin gértiglerine yeteri
kadar firsat verilmemesi ve yeni goriglerin cesaretle sdylenememesi
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itibariyle, galismalann biyiik bir kisminin hem orijinal hem de fikhi an-
layist gelistirecek nitelikte olmadigini séyleyebiliriz.” (s. 356-357). Ese-
rin 334. sayfasinda ise yukandaki diistincelerle celisen su ifadeleri bu-
luyoruz: “Dénemin fakihleri tarafindan gergeklestirilen ¢alismalarin he-
men hepsinde, oranlar farkli olmak {izere tercih ve ‘yeni gériiglere’ sikca
rastlamak miimkiindiir.” Ayrica yazar tarafindan bir kism zikredilen,
fakihlerin istifade ettikleri kaynaklar selefin eserlerine ulagiimadig sek-
lindeki goriisii desteklememektedir. (s. 356) S6z konusu dénemin taklit
devri olup olmamasi hususunda yazann vardigi sonug; “...dénem za-
man dilimi itibariyle Duraklama devri iginde yer almakla birlikte, islam
hukuk tarihgilerinin bu devirle ilgili kaydettikleri dzelliklerin tamamini
tagimamaktadir.” geklinde olmugtur. Zahmetli bir aragtirmay: gercekles-
tiren yazann yerlesik paradigmay: kabul etmesi yerine elestirel bir yak-
lasimla tarihi verileri degerlendirmesi ve bunu daha agik bir dille ifade
etmesi beklenirdi.

Klasik arastirma yodntemleri kullanilarak hazirlanmig, diisince tari-
himize ve aragtirmacilarimiza konu edindigi alan hususunda tarihi veri-
leri derli toplu sunmas: agisindan kaynak niteligi tasiyan eser, yeni ¢alig-
malara kapi agacak niteliktedir. Arastirmanin yazma eserler {izerinde
yogunlasmasi dikkate deger bir husustur. Osmanh kiiltiir mirasi kiitiip-
hane raflarinda incelenmeyi bekleyen yazma eserlerin giin 1g18ina ¢ika-
rimasiyla tam manasiyla anlagilabilir. Genel olarak diigiince tarihimiz ve
dzelde fikih tarihimiz farkh bakis agilanyla yapilacak calismalarn bekle-
mektedir.

Kerime Cesur

Hadis Tarihinin Yeniden ingasi
G. H. A. Juynboll, Ceviri: Salih Ozer
Ankara Okulu Yayinlan, Ankara 2002, 383 sayfa.

Batih ilim adamlan arasinda Goldziher-Schacht ¢izgisini devam etti-
ren ve hadislerin degerlendirilmesinde bir ¢ok batili teknik terimin yer-
lesmesini saglayan Juynboll, bu eserinde, isnad ve metnin tarihi gelisimi
hakkinda farkl bir bakis agist sunmaya ¢alismaktadir. Temel hadis kitap-
laninda yer alan ve Islam diinyasinin genel olarak kabul ettigi hadisler acaba
Hz. Peygamber’in ifadeleri midir; yoksa belirli bir zaman dilimi gectikten
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sonra musliimanlarin Resulullah’a (s.a.v.) yogun tevecciihiinden dolayi
baz1 gruplann kendi fikhi ve siyasi miilahazalarn sonucu olugsmus metin-
ler midir? Juynboll, daha ¢ok rical kaynaklarindan istifade ederek, hadis-
lerin menseini, ilk devir ricalini ve teknik terimleri farkli bir acidan de-
gerlendirmektedir.

Juynboll, giris bélimiinde kitabinin seriivenini anlatmakta ve kendi-
sinden 6nceki belli bash ¢calismalara temas etmektedir. Goldziher'i, diger bir
¢oklan gibi, hadis arastirmalannda temel tasi géren Juynboll, Schacht'tan
da bluyik oranda etkilendigini dile getirmektedir. Fakat bu durum
Schacht’a biitiinliyle katilmasin gerektirmemektedir. Zira Juynboll’a gére
.Schacht, kitaplarini, batili ve misliiman ilim adamlarinin &fkesini ¢eke-
cek bir tarzda yazmig, tslibuna dikkat etmemistir. islam diinyasinda da
Schacht genel olarak, kesin yargilar, genellemeleri ve fikirlerini basit bir
sekilde formiile etmesi ile elestirilmistir. Oysa Juynboll bu tiir fikirleri bir
elegtiri vesilesi olarak diisiinme yerine baslangi¢ noktasi olarak kabul
etmigtir (s. 20). Juynboll, Fuad Sezgin, el-Azami ve Abbott’un ¢alisma-
lann: da degerlendirmekte, 6zellikle de Abbott'u eski tarihe atfedilen pa-
pirlis/varaklara asin derecede giiven duymakla suclamaktadir (s. 23).

Eserin birinci béliimiinde hadisin menseine ydnelik arastirmalara yer
veren Juynboll, Evail kamtina 6zel onem atfetmektedir. Ancak Juynboll,
kendisine yoneltilebilecek ‘ilk déneme ait rivayetleri tarihsel kabul edip
kullanma’ elegtirisine karsi, bu rivayetlerin hepsinin tarihsel kabul etme-
nin ya da onlardaki her bir detayin gergekten dogru oldugunu iddia et-
menin zor oldugunu belirtmektedir. Ancak Juynboll bu rivayetleri, genel
olarak, degerlendirdigini ifade etmektedir (s. 24).

Bu boélimde Juynboll, ayrica, tabiin ictihatlarinin zamanla hadis for-
muna dontiistiiglinii ileri siirer. Juynboll s6z konusu iddiasina delil olarak da
bazi fikhi kaideler hakkinda hem maktl hem de miisned ya da mevkuf
rivayetlerinin varhgini géstermektedir. Ona gore, gercekten Peygamber’e
veya sahabeden birisine dayanan fikhi bir hiikiim, ne Said b. Misey-
yeb’in akil yiriitmesinin bir Griinti olarak goésterilmeye ne de Said'in
agzindan soylettirilmeye ihtiya¢ duyar (s. 34-36).

Hadislerin ¢ogalmasinin kronolojisinde ise Juynboll, erken tarihte vefat
eden meshur sahabilerin rivayetlerinin temel hadis kitaplaninda yer al-
mamasint sorgular. Miisned tiril eserlerde Hz. Eb( Bekir'e atfedilen
rivayetlerin azhig (Tayalisi’de 9, Ahmed b. Hanbel'de tekrarlarla birlikte 79
adettir) onun hadisle genis olclide iligkilendirilemeyecegini anlatmaktadir.
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Bu ise, Ebii Bekir'in, Hz. Peygamber veya sahabesinin yargilarina degil,
kendi Kisisel yargisina dayandigin: gosterir (s. 46).

Daha sonra Juynboll, sirasiyla Hz. Omer ve Hz. Osman’in hilafet dé-
nemlerinde de aymi gizgiyi takip eder. Ona gore, bu sahabilerin, Hz. Pey-
gamber’i drnek olarak takip ettiklerine dair, /bn Sa’d ve Muvatta gibi
kaynaklarda yeterli ip uglarimin bulunmamasi, Miisned tiirii eserlerde
zikredilenlerin ise istenilen rakamlara ulasmamasi, onlann fikhi mesele-
lerde Nebevi cizgiye degil, biiyiik oranda kendi i¢tihatlarina dayandikla-
rin1 gdstermektedir. Hz. Ali’den gelen hadislere bakildiginda ise Irak ko-
kenli kolleksiyonlarda onun kanal ile zikredilen Nebevi hadislerin sayt-
s1, Muvatta'da zikredilenlerle kiyaslanamayacak derecede ¢oktur. Bu da,
Juynboll’a gére, zorunlu olarak hadisin ilk biytmesi ve ¢ogalmasinin
Irak'ta gerceklestigini gostermektedir (s. 50). '

Juynboll, hadis merkezleri arasinda, ozellikle Irak ile Medine arasin-
daki cekismeleri drnekleri ile anlatmaya ¢aligmis, bir yerde zayif sayilan
bir ravinin diger bir bdlgede en azindan geger not aldigina isaret etmigtir.
Ancak hadis yolculuklarinin baglamasindan sonradir ki, ‘hadis saglam
olduktan sonra hangi bélgeden rivayet edilirse edilsin’ s6zii Imam Safii
tarafindan sdylenecektir (s. 94).

Juynboll'a gére merkezler arasindaki hadis farkliiklanm kaldiran
dénemli faaliyetlerden birisi de rihle fi talebi’l-hadis'ti. Ona goére, rihle
faaliyetlerinin baslangi¢ tarihinin hicri birinci asirdan énce olmadiginin
tespit edilebilmesi, hadislerin 6ncelikle belirli merkezlerde olustugunu
gostermesi agisindan dnemli bir kanit olacakti. Juynboll’a goére ilk defa
hadis igin yolculuk yapan kimse, Ma'mer b. Ragid (6. 154/770)'dir. Bu
tespitten hareketle Juynboll, ilim merkezleri arasindaki hadis alis veriginin
Ma'mer’'den sonra bagladigin diiginmektedir (s. 95 vd.).

Juynboll'un gdsterdigi kaynaga bakildiginda onun metni, ayr ifade-
lere yer veren diger kaynaklarla kargilagtirmadan iktibas ettigi gorulir.
Juynboll'un kaynagi el-Hatib el-Bagdadi'nin verdigi metin su sekildedir:
“Imam Ahmed b. Hanbel séyle demistir; Ma'mer ile kimi karsilagtirdim
ise Ma'mer’in ondan istiin oldugunu gérdim. O hadis icin Yemen’e rihle
yapnustir. O rihle yapanlann ilki idi. EbQ Cafer ona dedi ki; ‘Peki Sam’a?
Buna karsiik Ahmed b. Hanbel: Cezire’ye degil. dedi.”! Juynboll, bu

1 el-Hatib el-Bagdadi, er-Rihle fi talebi’l-hadis, s. 94.
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metinden hareketle mutlak anlamda hadis igin ilk rihle yapan sahsin
Ma'mer oldugunu varsaymistir. Oysa metinde Yemen'e yolculuk séz ko-
nusu edilmekte ve ilk defa [Yemen’e] yolculuk yapanin da Ma'mer oldu-
gu rivayet edilmektedir. Ahmed b. Hanbel'in muhatabinin daha sonra
baska bir bdlgeye gecmesi de bu durumu teyit etmektedir. Aynca Ahmed
b. Hanbel’e atfedilen bu bilgi sadece Hatlb tarafindan degil bir cok eser
tarafindan alintianmigtir. Ornegin Ahmed b. Hanbel'e atfedilen Kitabii
Bahri’d-dem’de su ifadeye rastlamaktayiz; “Ma'mer, kendi zamaninda
ilmi en ¢ok arayandi. O Yemen'e ilk defa rihle yapan sahisti —~htive evve-

it men rehale ila Yemen”.?

Juynboli, eserinin basinda sordugu ‘bir hadis nerede ortaya gikmigtir;
ne zaman ortaya ¢ikmistir ve hadisin ortaya ¢ikariimast konusunda kim
sorumlu tutulabilir?’ sorusuna su karsiliklan vermektedir: ‘S6z konusu
hadis muhtemelen, isnadin tabiin tabakasinda zikredilen ravinin faal ol-
dugu bélgede ortaya cikmugstir; hadis, en erken, isnaddaki tabiinin yasa-
minda veya daha sonra ortaya ciknmugstir; hadislerin tedaviile ¢ikanima-
sinda tabiin tabakasi oncelikle sorumlu tutulmalidir. Ancak hadislerin
artmasindan tebe-i tabiin tabakasi sorumlu olmahdir’ (s. 101-103).

Juynboll, eserinin ikinci béliimiinii ‘Hadislerin yayilmasinda kadilann
rolii’'ne ayirmugtir. Juynboll, doért yiiz kddimin hayatimi incelemis, bunla-
rnn fakih, muhaddis olup olmadiklanni tespit etmeye ¢ahgmistir. Cesitli
merkezlere ayirarak inceledigi sahislarda Juynboll'un ulagtig1 en temel
sonug sudur: ‘llk donemlerdeki kadilarnin ¢ogunu, her ihtiya¢ duydukla-
rinda hemen hadis uydurduklan gibi ¢cok basit bir tdhmetten uzak tut-
mak daha dogru géziikmektedir.” (s. 125).

Juynboll, eserinin liglinci bélumiinii ise ‘Olintin arkasindan agit yak-
ma’ hadisi ile ‘Kim benim adima yalan sdylerse..." hadisini incelemeye ayir-
mistir. Ancak, onun bu bdlimde, asil agirhig: ikinci hadisin incelenmesine
verdigi goriiliir. Juynboll, ‘men kezebe aleyye...” hadisi, gercekten iddia
edildigi gibi miitevatir ise ilk dénem bazi kaynaklarda neden yer almadi-
gim sorgulamaktadir. Hadis ‘men kezebe formunda Muvatta'da yer al-
mamaktadir. Dolayisi ile Juynboll, bélgelere ve miielliflere gdre hadisin
gectigi kaynaklan genis bir taramaya tabii tuttuktan sonra su sonuca
ulagmstir: ‘Men kezebe...’ hadisi er-Rebi b. Habib'in eserinde olmadigi-

na ve genis bir sekilde Tayalisi'nin Misned’'inde bulunduguna gore hicri

2 Ibn Hanbel, Bahrii’d-dem, 1, 412. Daha sonraki kaynaklarda da *Yemen’ kayd: agik bir sekilde
belirtilmisgtir. Ornek olarak bkz. Zehebi, Siyer, VII, 7; Mizzi, Tehzibii’l-kemal, XXVIIl, 307.
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ikinci asrin sonlanna dogru tedaviile ¢cikmis olmalidir (s. 161-166).

Juynboll’'a gére mezkur hadisin Ebu Hanife'nin Miisned'inde yer al-
masi pek bir gsey ifade etmemektedir. Zira bu eserin ona atfinin sihhati
stiphelidir. Kald1 ki, rey ekolline mensup biri olarak Ebi Hanife'nin hadi-
se bakigi da olumsuzdur (s. 154-160).

Juynboll, Tayalisi’'nin eserinde ‘Men tekavvele...’ ve ‘Men kezebe...’
seklinde ‘kale’li ve ‘kezebe’li iki versiyon oldugunu Muvatta'da ise, ‘ke-
zebe’ yerine kusurlu bir isnadla gelen ‘tekavvele’ fiilinin kullanildigini
ileri siirerek, ‘kale’li versiyonlarnin ‘kezebe’li versiyonlarindan dnce te-
daviile ¢ikanldigina igaret etmektedir. Bu durumda Muvatta, ibn Vehb ve
diger erken kaynaklarda yer alan rivayetler daha sonra olusturulacak
‘Men kezebe...” hadisinin bir anlamda habercisidirler. (s. 161).

Juynboll, ‘Men kezebe...” hadisinin isnad degerlendirmesiyle ilgili ola-
rak da su sonuclara ulasmaktadir: ‘Bir hadis ne kadar ayrnntilh olarak
diizenlenmis ise tedaviile ¢ikma tarihi de o kadar gegctir. Bu husus isnad-
lar agisindan da dogrudur.’ Buna delil olarak da Juynboll, daha 6nce ya-
samis bir miellifin eserinde §iiphé ile verilen bazi bilgilerin daha sonra-
kilerde kesin ifadelerle zikredilmesini 6rnek olarak kaydetmektedir (s.
165). Ayrica soziin orjinal lafz1 ‘kale’, ‘kavvele,” ve ‘tekavvele'den ‘ke-
zebe’ ve hatta ‘iftera’ya dogru evrim gecirmistir (s. 166).

Juynboll’'un ‘Men kezebe...” hadisiyle ilgili olarak ileri stirdGgii 6ncil-
ler gbzden gecirildiginde bazi hatalarin oldugu gériilmektedir. Oncelikle,
mezkur hadisin, her ne kadar Muvatta’da ‘Men kezebe..." seklinde yer
almasa da, Ma'mer b. Rasid’in el-Cami’inde bulundugu goériilmektedir.
Hadis, iki tarikle gelmektedir: Bunlardan birisi meshur sekliyle ‘Men ke-
zebe aleyye miiteammiden fe'l-yetebevve’ mak'adehu mine'n-nar’ sek-
linde kaydedilmigtir. Ayrica, Ma’'mer’in bab bashg da ‘Babii’l-kizb ale'n-
Nebi’ seklindedir.3

er-Rabi b. Habib’in el-Cami’inde ‘men kezebe...’ sdzlinlin izine bile
rastlanmadigini iddia eden Juynboll’'un aksine er-Rabi eserinde konuya
iligkin, ‘Resulullah’a (s.a.v.) yalan isnad etmenin glinahi’ adwyla bir bab
acmus ve orada farkli isnadlarla {i¢ hadis rivayet etmistir.* Ayrica onun,
kitabimin baska bir yerinde de ayni hadisi tekrar ettigi goriiliir.® er-Rabi’in

3  Mamerb. Ragid, Cami, XI, 261
4  er-Rabib. Habib, Miisned, 1, 283
5 er-Rabib. Habib, Miisned, 1, 360

142



Kitabiyat

zikrettigi hadislerin dérdii de meshur lafizlanyla yani ‘Men kezebe aley-
ye...’ seklinde rivayet edilmigtir.

Diger taraftan, Juynboll'un EbG Hanife'nin Miisned’inde yer alan ‘Men
kezebe...” hadisini kabul etmemesi de tartismali gézlikmektedir. Zira
Juynboll'un sadece Ebii Hanife’nin hadislere kargi oldugu izlenimini ve-
ren rivayetleri toplamig olmasi ilmi Gslupla bagdagmamaktadir. Ayrica,
Miisned’in Eb{i Hanife'ye ait olup olmadigl tartismasinin Konumuz agi-
sindan her hangi bir dnemi yoktur. Zira ayni hadisi EbQ Yusuf, Kitabi’l-
asarinda Eb( Hanife'den rivayet etmistir. Burada da hadis, aym: gekilde,
meshur lafizlanyla kaydedilmistir.®

Yukanidaki bilgilerden hareketle Juynboll'un ‘Men kezebe..." hadisi hak-
kindaki iddialarinin temelsiz oldugu sdylenebilir. Ayrica ilk dénem eserlerde
de hadisin meshur lafizlan ile zikredilmis olmasi, ‘kale’den ‘tekavvele’'ye
ondan da ‘kezebe’ formuna déniistiigi iddiasint gecersiz kilmaktadir.

Juynboll, ‘Men kezebe...” hadisini muahhar dénem kaynaklanyla da
mukayese etmektedir. Onun drnek aldig rivayetler, Ibnti'l-Cevzi'nin Ki-
tabii’l-mevdiaat’inin girisinde yer almaktadir. Burada ibnii'l-Cevzi'nin
isnadlarini Katiib-i tis’a’da yer alan hadislerle karsilastinnldiginda su so-
nug¢ cikmaktadir: Bu kaynaklardaki rivayetlerden {igli hari¢ —$afii’nin
Miisned'indeki bir isnad da buna eklenebilir- hepsi ibnii’l-Cevzi'nin ese-
rinde mevcuttur. Ancak Ibnir’l-Cevzi’'nin buna ilaveten otuz bir farkh is-
nadi vardir. Dolayisiyla, Juynboll'a gére, bu farkl isnadlar hicri 4. asir-
dan sonra uydurulmus olmahdir. (s. 167).

Juynboll'un, ibnii’l-Cevzi'nin eserindeki rivayetleri sadece dokuz ki-
tapla karsilagtirip onlarda bulunmayanlan uydurma saymasi tutarl bir
metot degildir. Hadislerin mevzu oldugunun kabul edilebilmesi icin en
azindan, Ibnii'l-Cevzi'nin eseriyle ilk dénem biitiin eserleri kargilagtirmig
olmasi gerekirdi.

Juynboll, eserinin dérdiincli béliimiind ‘Ravi isim depolan olarak rical
eserleri’'ne ayirmustir. O, bu béliimde Ibn Hacer'in Tehzibii’t-Tehzib'ini
kullanarak belirli dénemlerde baz isimlerde yogunlagsmalar incelemeye
calisir. Ona gore, ozellikle belirli donemlerde, Hafs b. Omer, Nafi, Bisr,
ikrime gibi isimler baz1 bolgelerde toplanmig ve daha sonra ise bu isimle-
rin pek kullanilmadigl gorilmistiir. Bu durum Juynboll’u su sonuca
gotiirmektedir: ‘Cok yaygin olmayan bir isim umulmadik bir sekilde ¢ok

6  Ebi Yusuf, Kitabii’l-asar, 1, 207
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kisi tarafindan paylasildigi goériiliirse, bu Kkisiler muhtemelen bir veya
bazen iki ger¢ek Kigiyle ilgili olarak ortaya ¢ikmis uydurma kisgilerdir.” (s.
179). Ona gdre, baz isimlerin anlamiyla degerlendirilmesi gerekmekte-
dir. S6z gelimi, ‘Ma’mer-Sabit-Enes’ dendiginde burada Sabit ile gercek
bir kigilik olma yerine ‘giivenilir’ anlamina gelen hayali fakat sika bir
kimse kastedilmis olabilir (s. 184).

Juynboll, eserlerde toplam yiiz yirmi Ziihri isminin oldugunu bunlar-
dan otuz dokuzunun meghur Zihri’nin akrabasi oldugunu kaydeder. O,
daha sonra, sadece Ziihri diye adlandiriian ayr ayr sahsiyetlerin érnek-
lerini sunar. Juynboll’'un bununla amagladig1 sudur: ‘Ziihri nisbesine sa-
hip olan kigilerin gogunun, ya akrabalik ya koéle-efendi iligkisi ya da bag-
ka geyler dolayisi ile genellikle bu isimle belirtilmis olabilecegi; yahut
Zuhii veya ibn Sihab olarak adlandinlan malum biiyiik muhaddisle ka-
nistinlmasi igin bu sekilde adlandinlmak istenmis olabilir’ (s. 191). Bura-
da Juynboll’'un ikinci ihtimali ispat etmeye calistigl asikardir. Akrabalik
iliskilerinin yanisira bazi raviler, Ziihri’den oldukc¢a fazla rivayette bu-
lunduklarnindan dolayi, kendilerine Ziihri lakab1 verilmistir. Bu da mev-
cut durumu Zuhri adimin kullanilabilirlik lehinde desteklemektedir.
Juynboll’e gore, ‘Ilk dénem kaynaklarinda yer alan gergek ibn Sihab ez-
Zuhri, diirist kendini isine vakfetmis bir hadis midevvini olarak karsi-
miza ¢ikar.’ Ancak onun meghurlugu isminin kullamimini o kadar yay-
ginlagtirmigtir ki, su anda elimizdeki kaynaklarda Zuhri ismi gectiginde
onun gercek olan mi yoksa uydurma Zithri mi oldugunu tespit etmek
gercekten imkansizlagmg gibidir (s. 197).

Eserin besinci béliimiinde ise Juynboll, ‘Hadislerin kabulii seneddeki
ravileri tanimakla miimkindar' konusunu iglemistir. Burada Juynboll, daha
¢ok Ibn Hacer’in Tehzib'i ile Ebu’l-Kasim'in Kabiilu’l-ahbarn karsilag-
tirir. Ebu’l-Kasim'in genel olarak cerh agirlikli haberler zikrettigi goriiliir-
ken, Ibn Hacer’in, hem cerh hem de &vgii rivayetlerine yer verdigi tespit
edilebilir. Juynboll, bu iki eser arasinda baz: ravileri esas alarak karsilag-
tirmalar yapmaktadir. Buradan Juynboll’un ulastig1 sonug su sekildedir:
Ebu’l-Kasim’in oldukca agir bir sekilde elestirdigi bir ravi, Ibn Hacer'in
eserinde daha genis bir sekilde ele alinmis, s6z konusu cerh ifadeleri
yumasatilmis ve bunlar évgii ifadeleri arasinda kaybolmustur (s. 214).
Hatta ona gore, ibn Hacer, tartismali fakat genel olarak meghur bir raviyle
ilgili alintidan segerken cerhedici olarak anlasilabilecek olanlarn zikretme-
mek icin 6zel bir caba sarfetmektedir (s. 218). juynboll bu konuda su
ornegi vermektedir: “Ebli Ishak es-Sebil ve A'meg’in Kafe’de hadislerin
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tahrifinden sorumlu olduklan kitaplarda kaydedilmistir. Bu degerlendir-
meyi Ibn Hacer de zikretmektedir, ancak A'meg’in tercemesinde degil de
sadece Eb0 ishak tercemesinde. Ayrica A'mes’in tedlisle suglanmasi da
sadece Ebu Ishak’in tercemesinde gecmektedir.” (s. 217-18). Juynboll'un
bu degerlendirmesine gore, Ibn Hacer, A'meg’in kendi tercemesinde bazi
bilgileri okuyucu ile paylasmamak suretiyle onu korumaktadir. Ancak
bu érneklerde Juynboll’un alinti hatast goze carpmaktadir. Oncelikle,
A'mes’in yani Stileyman b. Mihran'in kendi biyografisinin anlatildigy yerde
onun miidellis oldugu iki vesile ile zikredilmektedir.” Bununla birlikte,
A'meg’in Kufe'deki hadisleri ifsad ettigi yolundaki haber, Juynboll’'un da
ifade ettigi gibi, sadece Ebi Ishak’in tercemesinde zikredilir.®

Teknik terimlerin rical kitaplarinda gittikge yumusama egiliminde ol-
dugunu belirten Juynboll, ilk dénemlerde daha sert cerh ifade eden bazi
terimlerin, daha sonra hafif cerh ifadeleri gibi anlagildigi ileri stirmek-
tedir. Ornegin, Juynboll'a gore, ‘salih’ terimi ile kastedilen mana, her ne
kadar sdzii gecen hadislerin temelsiz olduklan gergekten tesbit edilmisse
de “ahlaki icerige sahip hadisleri yaymasinda pek sakinca gorilmeyen
ravi” seklinde olmahdir (s. 230). Juynboll’a gore, salih terimi ile kastedi-
lenin, kezzab, metrik ya da daif terimleriyle kastedilenin karsilig1 ola-
rak diisiinmek zordur, ancak salih teriminin bu kavramlann anlamlarnni
yumugatmak igin ileri strtldign diistiniilebilir.

Sahabenin toplu tadilini de séz konusu eden Juynboll, ézellikle EbG
Hiireyre adimin éne giktigim belirtmektedir. Ancak, Juynboll'a gére, Ebll
Hiireyre’nin durumu, genis kapsaml sonuglarina ragmen, géruntigse gore
sahabenin toplu tadili konusunun sadece bir par¢asini olusturmaktadir.
Juynboll'a gére, ayrica, Ebl Hureyre'ye yonelik elestirel degerlendirme-
lerin ortaya c¢ikmasinin, onu temize ¢ikarmaya calisan rical alimlerinin
cabalan sonucu, sahabenin timiniin tadili formilasyonuna yol acguigl
faraziyesi ileri stiriilebilir (s. 239).

Juynboll’a gdre Sahabenin toplu tadili, hadis rivayetindeki yalancili-
gin tehlikeli boyutlara ulagtiginin genel olarak farkedilmesi ile aym za-
mana rastlamaktadir ki; bu ‘Men kezebe aleyye...” hadisinin ¢ikmasina
da neden olmustur. Her ikisinin de tedaviile gikis tarihi ikinci ytzyilin
son ceyregine igaret etmektedir. (s. 247).

7 ibn Hacer, Tehzib, II, 423. Hatta, Tehzib'in muhtasari olan Takrib’de de Silleyman b. Mihran'in
miidellis oldugu kaydedilmigtir. ibn Hacer, Takribs. 254.

8 ‘Hadisleri ifsad etmekten sorumludur’ ifadesiyle tedlis yapuklarimin kastedildigi kaydedilmistir.
{bn Hacer, Tehzib, 1V, 342.
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Juynboll, bu bélimiin sonunda Schacht'in ortaya attig1 ortak ravi
(common link) teorisinin mitkemmelligini vurgulamaktadir. Juynboll, bu
teoriyi daha sonra cesitli makalelerinde gelistirmistir.®

Sonug olarak Juynboll'un bu eserinin ézellikle kaynak kullanimi ba-
kimindan oldukga hatali oldugu gériilmektedir. Buna baglh olarak onun
ileri slirdigii bir ok gériis de temelsiz kaldigindan gegerliligini yitirmek-
tedir. Meshur hadislerin bazi ilk dénem kaynaklarda bulunmadigindan
yola gikarak s6z konusu hadisin daha sonraki bir zaman diliminde orta-
ya ciktigin ileri stirmek tutarh bir metot olarak géziikmemektedir.

Ebubekir Kuzudibi

Ruskaya Idea (Rus Diigiincesi)
Nikolay A. Berdyayev
Izdatelsto Folio, Moskva 2000, 400 sayfa.

Nikolay A. Berdyayev (d. 6 Mart 1874/Kiev- 6. 23 Mart 1948/Pa-
ris), Marksizmin Sovyet yorumuna karg: ¢ikan felsefeci ve teolog olarak
Hiristiyan Varolusculuk akiminin 6nde gelen temsilcilerinden biri olmustur.

1894'te Kiev Universitesi’'nde baglayan 6grencilik yillarinda Mark-
sist etkinlikleri ytliziinden Rusya’nin kuzeyindeki Volgograd’a 1899 yi-
linda ti¢ yil igin stirgtine génderildi. Serbest birakildiktan sonra Almanya’yi
dolastt ve 1904’'te Rusya’ya geri déndil. O dénemde Petersburg’da yay-
gin olan dini ve Kkiiltiirel canlanma akimina katildi. Daha sonra 1907'de
Moskova'ya yerleserek Rus Ortodoks Kilisesine girdi. Kutsal Sinod’a (Holy
Sinod) yazdigi bir makale ytiziinden 1914’de yargilandi, ama 1917'de
devrim patlak verince, hakkindaki dava da diistii. Yeni rejimle arasi iyi
oldugundan 1920'de Moskova Universitesinde felsefe profesorliigiine
atandi. Fakat iki yil aradan sonra, Marksizm’in Sovyetler Birligi'ndeki
bicimini benimsemeyecegi agikca ortaya cikinca, sinir dist edildi. 1922'de
Berlin'de Felsefe ve Din Akademisini kurdu. 1924'te Akademiyi Paris’e

9  Eseri tercime eden Salih Ozer, bu tiir teknik terimlerin daha iyi anlagiimast amaciyla Juynboll'un
‘Hadis Ilmindeki Kimi Terimlerin (Yeniden) Degerlendirilmesi” adli makalesini de esere eklemistir
(s.297-344).
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tasidi, orada Sovyet Komiinizminin elestirisine agirhk veren Put (1925-
40, The Way) dergisini ¢ikardi. Fransa'daki en tinlii Rus gé¢meni oldu.

Berdyayev varoluscu temellere dayanan felsefesini daha da geligtire-
rek, aslinda mantiksal ve ussal yéntemler yerine sistematik olmayan,
gizemli anlatim bicimlerinden yanaydi. O, dogrunun “tinin agkin diinya-
sindan sizan bir 1g1g1n Griinii” oldugunu savunurdu. Diigiiniire gére, in-
sanin biiyiikliigii de, bu tinsel diinyadan ve tannsal yaratma yeteneginden
pay almasindan kaynaklaniyordu. Insanin g¢evresindeki karmasay: ya-
rip gecerek dogruya ulasmasini saglayan da bir yaratma eylemiydi. Boy-
lece Berdyayev, ¢agdas insanin manevi durumuyla yakindan ilgilene-
rek, Rénesans diisiincesinin karsisina ortacag uygarhigini gikarir.

- Cagindaki degismelere karst cok duyarh olan Berdyayev, “modern
tarihin celigkileri”nin, insamin dinyaya yeni bir canlihk getirecegi yeni bir
“tannsal-insalsal yaratma”! (divine-human creation) déneminin habercisi
oldugu inancindaydi. Insanin kendi yazgisim degistirebilecegini savunan
bu diigiince, Marksist ilkeden izler tasiyordu. Berdyayev “Sovyet dlizeninin
ciirim ve zorbaligi"nit kinamakla birlikte devrimden sonra Rusya'da sag-
lanan ilerlemede “tanrsal ve insansal yaratma™nin izlerini gériiyordu.

Nikolay Aleksandrovi¢ Berdyayev evrensel diinya goriigii sistemine
karsi gelmigtir. Onun yazilarinda celigkili séylemler gérmek miimKkiin-
diir, ama onun asil giicli- diinyanin parcalanmig kisimlan arasinda kay-
bolmus bag1 yeniden kurup, manevi gérgiiniin biitinliglinli geri vere-
rek, bizim varligimizin anlamsiz ve karmakarisik teferruatina ragmen
“Biitlin"e ulagabilen keskin manevi sezgisindeydi.

Bu kitapta Berdyayev XIX-XX ylizyildaki hizh degisim siirecinde Rus
diisiincesinin olusumunu anlatmaya ¢alismistir. Eser iki buyiik boliim-
den olusmaktadir. Birinci Béliim XIX ytizyill ve XX ylizyil baslarinda Rus
diisiincesinin esas problemleri olarak isimlendirilerek, on alt baghktan
olugsmustur. Ikinci bdliim ise Dostoyevski'nin diinya goériisit bashg: altin-
da dokuz alt baghktan tesekkiil etmistir.

Berdyayev eserin baslarinda Rus halkinin kisaca tarihi siire¢ icindeki
yerini ortaya koymaya ¢alisrustir. Yani tarihi olaylar karsisinda Ruslarnn
etki ve tepkilerini, ayn: zamanda biitiin bu olanlarin Rus diisiince siste-
mine yansimalarnni Rus aydinlarnnin eserlerinden kaynak vererek kendi

1 Terimin Rusgasi-“gelovekobojestvo i bogogelovegestvo™dur.

147



isiam Arastirmalari Dergisi

metoduyla agiklamistir. Bati hayranhigi déneminin baglaninda Rus ay-
dinlarinin da tavirlarini gok giizel bir Gslupta aciklayan Berdyayev, Rus
diisiincesinde Batililasma akimlarinin ve onlara karsi olan diigstince akim-
larimin gortliglerini ortaya koymusgtur.

Yazarin kullanmis oldugu metot bazen tasviri bazen de hikayesel ol-
mus ama asla ¢ok zor ve anlagilmaz denmesi miimkiin degildir. Bu eser
Rusya Tarihi, siyasi diisitncesi ve kiltiirii baglaminda gerekli bilgileri
iceren eserlerden biri sayilabilir. Ciinkii Berdyayev eserde Rus sosyal ve
politik diisiincesinde dinsel sembollerin yerini tartismaya ¢ahgmus ve bu
hususta kullanms oldugu diisiince yéntemi kendi inanci ve bagh oldugu
ideolojiye gore olmustur. Eserin ilgingligi de burasindadir. Ayn zamanda
ilgi ceken bir diger husus. ta, Berdyayev’in Rus zihinsel gelenegine XIX

-yiizy1l Bati diisiincesinin, 6zellikle Alman felsefesinin etkisinin yorumu
ve ayni zamanda kendisinin Rus ateizminin mistik (dinsel) yéninin
analizi olmustur.

Bu eser, Modern Rusya arastirmalarindan bir baslangic veya girig
kitabi olarak ele alinabilir. Tiirkiye’de ilmi aragtirmalarda Bati tarihi, ilmi-
felsefi diisiincesi hakkinda derli toplu ¢alismalar ve terclimeler olmasina
ragmen, Rusya'nin diigiince ve felsefi cahgmalan ihmal edilmis goril-
mektedir. Her ne kadar Dostoyevski, Tolstoy gibi biiylik Rus yazarlarinin
eserleri Tiirkge'ye terciime edilmis olsa da, bu dusiiniirlerin felsefi alt
yapilarinin ve Rus dilgiincesine etki eden tarihi olaylarin ve cereyanlarn
bir Rus diigiiniirii tarafindan degerlendirilmesine ihtiya¢ duyulmaktadir.
Hele biiyiik bir zaman diliminde Rus baskisi altinda kalmg olan Orta
Asya ve Kafkasya Tiirk toplumlarinin da bu diistince geleneginden etki-
lenmis olabilecegini dikkate alirsak, o zaman bu toplumlarin sosyolojik
ve antropolojik arastirmalarinda da Rus diislincesinin roliinin aciklan-
masi zarureti ortaya c¢ikacaktir. Eser Ingilizce, Almanca ve Fransizca'ya
terciime edilmigtir. Tiirkiye'de eserin orijinal dilde baskisi yaninda Ingi-
lizce baskist da vardir.

Berdyayev’in énemli yapitlarn arasinda sunlarn sayabiliriz:

Duh i realnost (1927; Ozgirlik ve Tin), O Naznageni Celoveka (1931,
Insanin Yazgis), Istoki i Smusl Russkogo Kommunizma (1955, Rus Ko-
miinizminin Kékeni), Samopoznaniye i Opit Filosofskoy Avtobiyografi
(1949, Diis ve Gergek, Otobiyografik Bir Deneme), Essai de metaphy-
sique Eschatologique (1946, Eskatologya Metafizigi Uzerine Demene).

Mehriban Gasimova
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islam’da ibadetlerin Degismezligi

(islam Hukukunda Ahkamin Degismesi Agsindan fbadet ve Ibadet
Nitelikli-Taabbudi Hikiimler)

Abdullah Karaman

Akademi Yaymncilik, istanbul 2002, VII+293 sayfa.

islam hukuk literatiiriindeki taabbud kavramindan yola ¢ikarak, ge-
nelde dinde degismeyen alani, 6zel olarak da ibadetlerin degismezligini
temellendirmeye calisan eser bir giris ile ti¢ boliimden meydana gelmek-
tedir. Giris boliimiinde (s. 1-6) hikim kavrami ve dini hitkkiimlerin ce-
sitli sekillerde tasnif edilmesi {izerinde durulmakta ve taabbudi hilkiim-
lerin diger hiikiimler arasindaki yeri tespit edilmektedir.

Birinci bélimde (s. 7-85) ibadet ve ibadet nitelikli ahkdmin degig-
mezligini ifade eden taabbudilik anlayisimin kavramsal ve teorik taraft
ele ahinmaktadir. Taabbud kavraminin tanimindan baslanarak, dini lite-
ratiirde gecen taabbud kavraminin biri dar, digeri de genis olmak uzere
bashca iki anlamda kullamldigina isaret edilmektedir. Taabbud ile es an-
lamh olarak kullanilan baz1 kavramlann da séz konusu kavramla ne kadar
drtiistip Ortiismediginin tartisildigl bu bsliimde, taabbudi htiktimlerin dini
dayanag ve hiikiimlerde taabbudilik anlayisinin tarihi temelleri Gizerin-
de genisce durulmaktadir. Yine bu bélitmde taabbudi hiikiimlerin ta’lil
edilip edilemeyecegi de tartisiimakta, s6z konusu hiikiimlerin sahasi tespit
edilmeye calisilirken, bilinme yollarindan da bahsedilmektedir.

Taabbudi hitkiimlerin ézelliklerinin yer aldig: ikinci béliimde (s. 86-
188) séz konusu hikimlerin, kesin nasslara dayanma, dinin aslina
dahil olma, astillan itibariyle kiyasa ve degismeye konu olmama...
gibi ézelliklere sahip oldugu genisce ele alinmaktadur.

Uciincii bdlim (s. 189-281) glincel tartigmalara ayrlarak, dini lite-
ratiirde taabbudi hiikiim kategorisinde gériilen bazi hitkiimlerin gergek-
ten taabbudi olup olmadiklan ve degismeye miisait bulunup bulunma-
diklan agisindan ele aiinmaktadir. Bu baglamda adetli kadirun ibadeti,
namaz vakitleri, hac aylart ve kurban ele alinarak incelenmekte ve bu
gibi dini hitkiimlerin degisebilecegi seklindeki goriglere de yer verilerek
isabet edilen ve edilmeyen hususlar iizerinde durulmaktadir.

Zengin bir bibliyografyanin kullanildig: eser aym zamanda kendi sa-
hasinda bu formda yazilmig ilk telif olma dzelligini de tasimaktadir. Ko-
nularin ternel ustil ve fur®y’ kitaplarindan hareketle ele alindigi bu eserde,
yer yer énemli sayilabilecek tahlillerde bulunmakta ve farkh gériigler
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verilerek tartisilmaktadir. Dinin degigmez alanin olusturan hiikiimlerin
tarihi siirecte taabbud kavramiyla ifade edildigi belirtilerek bu anlayisin
Islam hukuk diisiincesine etkileri {izerinde durulmaktadir. Aynm zaman-
da ictihada ve akli kullanmaya énemli bir yer veren islam dininin aklilik
ve ictihadilik 6zelliginin degismezligi ifade eden bdyle bir anlayisla nasil
bagdastinlabilecegine de isaret edilmektedir. Taabbudi hiikiimlerin alani
tespit edilirken verilen bir tablo ile, tagidig1 taabbud anlami bakimindan
hiikiimler tasnif edilmekte ve bu hiikiimlerin 6zellikle inang, ibadet ve
ahlak alaninda bulunduguna hatta bulunmasi gerektigine siklikla isaret
edilmektedir.

Sahasinda énemli ve olumlu bir adim olan eserin bazi eksikliklerine
de igaret etmek gerekmektedir. Konunun kendi planina gére ilk defa ve
kendisi tarafindan ele alindiginin farkinda olan yazar, bdyle bir konunun
netameli ve hassas oldugunu da kabul etmektedir (VI-VIl). Konunun
degisme acisindan ele alinmis olmasinin da yazarda bazi tedirginlikler
meydana getirdigi gériilmektedir. Bu sebeple bazen taabbud anlayisinin
savunuldugu, bazen de bu anlayigin Islam hukuk diisiincesinde meyda-
na getirdigi acmazlardan bahsedilmektedir. Kendi icinde geligkili gibi go-
riinen bu hususu yazar, taabbud alaninin iyi tespit edilmesi ve taabbudi
hiikiimlerin 6zelliklerinin dogru tespitiyle asmaya ¢aligmaktadir. Islam
hukuk metodolojisinde yer alan kiyas ve ta’lil yonteminin taabbudi hi-
kiimlere de uygulanabilecegini kabul eden yazar, ancak bu durumun séz
konusu hiikiimlerde subjektif bir anlayisa yol acacagini diisiinmektedir.
Onun igin de taabbudi hiikiimleri degisme kuralinin istisnasi sayma ve
b&ylece kendince daha ihtiyath olam tercih etme yoluna gitmektedir. Adetli
kadinin ibadeti konusunda icmanmn baglayicihgina vurgu yapan ve mevcut
hiikmiin devamindan yana gériig beyan eden yazarnn bu goriigle tatmin
olmadig1 da anlasilmaktadir. Zira daha sonra icmanin baglayicihgl konu-
sundaki esnek goriislerden hareketle farkli bir hiikmin benimsenebile-
cegine de igaret etmektedir.

Biitiin bunlara ragmen yazarin bdyle hassas ve glincel konuyu mim-
kiin oldukca birinci el kaynaklardan, yer yer de tahlil ve degerlendirme-
ler yapmak suretiyle ele almis olmas: énemli bir adim olarak sayilabilir
ve eserin bu ydnde yapilacak ¢alismalara da yol gosterici dzellikler tagt-
dig1 da sSylenebilir.

Dog. Dr. Hakk: Aydin
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Yazarlar icin not

» islam Arastirmalar: Dergisi Klasik islami ilimlerin yanisira, siyaset, tarih, ekonomi,
felsefe, sosyolaji. antropoloji. dinler tarihi, edebiyat ve kaltlr alaniarinda telif ma-
kaleler, kitap tanitimlari, sempozyum, seminer ve konferans degerlendirmeleri
yayimiar.

« Makaleler gerek konusu gerekse takdim edilisi bakumindan 6zgiin, islam dagiince
ve kiiltiirGine bir katki niteliginde olmalidir. Dergide hangi yazilann yayimlanacagi-
na “hakem usulQl” prensibiyle yaymn kurulu karar verir.

« Makalelerin Turkge olmasi tercih edilir. Fakat Almanca, Arapca. Farsca, Fransizca ve
ingilizce makaleler de kabul edilir.

e Makaleler A4 kagidimin bir yizi kullamimak suretiyle (dipnotlar dahil) iki aralikh
olarak yazilmalidir. Mimkiinse makaleler 30 (7500 kelime). kitap tanitimlan da 4
(800-1000 kelime) sayfayt gegmemelidir. Makale teslim edilmeden 6nce gerekKli dip-
notlar, bibliyografya, tablolar vb. tamamianmg olmalidir. Yazilar {(mumkilinse) dis-
ketiyle birlikte bir niisha olarak Istam Arastirmalan Dergisi, Yayin Kurulu Baskanlgt,
Gumtigyolu Cad. No: 40, 81200
Uskiidar-Istanbul adresine gonderilmelidir.

« Makalelere 200 kelime civarinda bir 6zet eklenmelidir.

e Makale sahiplerine telif ticreti ddenir ve derginin yayinindan sonra 40 adet ayri-
basim génderilir.
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