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Editorial

This December 2023 issue of Katre International Human Studies Journal extends our
commitment to engage with a wide range of topics related to Islamic thought, science, social and
religious studies with a distinct orientation towards the Risale-i Nur scholarship.

All six articles included in this issue discuss the significant topics concerning humanity and
existence from an Islamic perspective, offer new and insightful Islamic responses to the intellectual
and cultural challenges of the modern world, and contribute to scientific scholarship by building an
alternative platform by discussing questions concerning life and existence.

In line with our journal’s dedication to emphasize the contributions of Islamic civilization to
science, technology, and scholarship, the first article, “Bilim ve Kur’an Penceresinden Giinesin
Cereyanlar1 ve Silkinmesi” (in Turkish), authored by Zeki EKER and Yasin IBRAHIM, engages in a
critical analysis of the solar system theories from the Qur’anic and scientific perspectives.

The following articles in the issue uphold the same orientation by highlighting the Risale-i
Nur studies from various angles. Edmund Michael LAZZARI, for instance, examines Said Nursi’s
mdnd-y1 harfi perspective to show Said Nursi’s reasoning for why the laws of nature are not
inviolable. His paper, “Laws of Science, Tabi’a’, and the Mand-y1 Harfi: Can There Be an Islamic
Aristotelianism?” (in English) presents an approach from the thought of Nursi and Thomas Aquinas
to demonstrate that an Aristotelian approach to causality in nature and God’s miraculous action are

not necessarily inherently opposed.

The next article “The Concept of Tawhid (Oneness of Allah) as Reflected in the Risale-i Nur”
(in English), authored by Md. Abdullah Al MAHMUD contributes to a comprehensive exploration of
Tawhid within the Risale-i Nur, augmenting the scholarly discourse on Islamic theology, and serves
to deepen an understanding of Tawhid's significance within Islamic thought and spirituality, offering
valuable perspectives of Tawhid in the contemporary world.

The fourth article entitled “Tiirklerde Adalet ve lyilik (Faydacilik) Degerleri Uzerine Bir
Inceleme (X-XI. Yiizy1l)” (in Turkish) written by Selim KAYA aims at analyzing the values of justice
and goodness (utilitarianism) among the Turks in the tenth-eleventh centuries based on the Pendndme
of Sebiik Tegin, Yusuf Has Hacib's Kutadgu Bilig, Kashgarli Mahmud's Divanii Liigati't-Tiirk, and
the Siyasetndme of Nizamiilmiilk.

Saba Irshad ANSARLI in the following article, “Reasoned Arguments of the Life Hereafter: A
Study of Said Nursi’s Hagsir Bahsi” (in English), analyses the Tenth Word by answering two focal
questions. First, philosophically, how valid are Nursi’s proofs of Hereafter? Second, are his proofs
rational enough for non-believers and atheists? It also highlights the significance of the topic of
Hereafter for a modern man who is primarily engaged in an extremely materialistic lifestyle and sees
wealth and money as the only means to attain contentment.

The last article “Muallim Ahmed Galip Keskin” (in Turkish), authored by Ali BAKKAL,
explores the life of Muallim Ahmed Galip Keskin, one of Beditizzaman Said Nursi's students, and his
place in the Risale-i Nur activities.



Additionally, I would like to let writers and readers know that Katre has switched to an
international system for numbering academic journal issues as of this current issue. As a result, the
number of volumes increases annually, and the number of issues starts every year from one.

Finally, on behalf of the Editorial Board, I would like to take this opportunity to express our
sincere gratitude and best wishes to international and local reviewers who have done a tremendous
job of improving the quality of the papers behind the scenes. Let me also extend my heartfelt
appreciation to all our contributors. Their valuable and enlightened contributions will, I am
convinced, be of interest to scholars worldwide.

My thanks and appreciation go to all members of the Editorial Board. This issue became a

reality due to your dedication, efforts, and sincerity. May Allah bless you all.

Elmira Akhmetova
Editor-in-Chief
December 2023
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Bilim ve Kur’an Penceresinden Giinesin Cereyanlari ve Silkinmesi

Zeki EKER & Yasin IBRAHIM

Oz

Yer’in sabit, Giines’in de gezegenler gibi hareketli oldugu Yer merkezli kdinat tasavvuru Eflatun’un (MO 427-347)
tarihe mal olmus “gériiniisii kurtarin” fetvasi iizerine 6grencisi Eudoxus of Cnidus (MO 390-337) tarafindan ortaya
konmus yildizlar, gezegenleri, Giines’i ve Ay’1 tastyan ayni merkezli i¢ ige 27 kiireden olugan ilk bilimsel modeldir.
Model Callippus of Cyzicus (MO 370-300), Aristo (MO 384-322) ve Hiparkos’un (MO 190-120) ardindan Iskenderiyeli
Batlamyus (MS 100-170) tarafindan biraz daha gelistirilmis ve ayn1 zamanda Sisamli Aristarkus’un (MO 310-230)
alternatif olarak Giines’in merkezde sabit oldugunu iddia eden Giines merkezli model ile karsilagtirmasi da yapilmustir.
Yer’in hareketini teyit edecek gozlenebilir yildiz paralaksi yok diye Giines merkezli model dikkate alinmadi. Halife
Memun (813-833) zamanindaki terciime hareketleri ile Batlamyus’un meshur kitabi Amagest’in Arapgaya
cevrilmesinden sonra, Yer merkezli model Orta Cag Islam astronomlari arasinda yayildi; Batlamyus’tan miras alindig
gibi kalmadi, Islam astronomlari tarafindan gelistirildi.

Gok kiiresi tistiinde Giines’in ve bazi gezenlerin senenin belli vakitlerindeki daha hizli hareketlerini agiklamak igin
Batlamyus’un merkez disina kaydirdig1 Diinya’y1, kadim Islam astronomlar yildizlar kiiresinin disina bir kiire daha
ekleyerek tekrar merkeze yani eski yerine koydular. Sondaki iki kiireyi Ars ve Kiirsi, geriye kalan yedi kiireyi de
Kur’an’daki yedi gok kavraminda algilayip, “Giines’in Ay’a yetigmesine gerek yoktur, her biri ayrn felekte
ylizmektedir” diyen Yasin Shre’sinin 36/40’inc1 ayeti ile benimsediler. Giines merkezli modeli bilseler de kiymet
vermediler. Merkezde hareketsiz duran bir Giines’in yildizlar kiiresini feshedecegini, bdylece yildizlarin sonsuz
boslukta uzaklara dogru dagilacagini, tek Allah sonsuzdur diyen bir toplumda ve Yasin Shre’sinin 36/38’inci ayeti
sebebiyle Giines’in hareketli olduguna inanmis insanlar arasinda ¢ikabilecek infialleri 6ng6érmiis gibiydiler.

Buna karsilik, modern bilimin kurucular (Kopernik, Galilei, Kepler, Newton), heniiz ikna edici bir kanit ortaya
ctkmadan, Giines kainatin merkezinde hareketsizdir diye varsayip bu inangla calistilar. Once Kepler ve Newton
yasalarini buldular, sonra sekiiler modern bilimin temellerini olusturup kainatin sir kapilarinin agilmasina sebep oldular.
Varsayimlarin aksine, bu ¢alisma Kepler ve Newton yasalarinin Giines’in mutlak anlamda hareketsiz olamayacagini,
kendi etrafinda donerken, diger cereyanlar1 da dahil, bir silkinme hareketi yapmasi gerektigini ortaya koymaktadir. Bu
sonucun mutlak anlamda modern bilimin kurucularinin temel felsefesiyle uyusmadigini sdylemek miimkiindiir. Ama
buna mukabil, topag¢ gibi dénen Giines’in kdinatin merkezde 6teleme hareketi yapmadan duruyor olabilmesi ve ayrica
silkinme hareketinin ¢ok yavas ve kiigiik genlikli olmasi bakimindan g6z ardi edilmesi sarti ile tahrik edici ilk inancin
bugiin bile kabaca dogru olup, o giinlerde bilimsel gelismeye yol actig1 sdylenebilir. Ote yanda, Giines’in zahiri
hareketini gerceklik olarak algilayan, Giines’in gergek hareketleri hakkinda hicbir ipucuna ulasamayan Orta Cag islam
astronomlari i¢in ise Yer merkezli modele sahip ¢ikmaktan bagka yol yoktu.

Nihayet, yildizlar ve galaksiler gibi, Gilines sistemi dis1 cisimlerin her giin biraz daha fazla gozlenir olmasiyla, Yasin
36/38 de “tecri” kelimesi ile hatirlatilan Giines’in gercek hareketleri ve cereyanlar artik giindiizde asikar olmustur.
Boylece, donerek silkinen Giines’in, ayn1 zamanda Herkiil Burcu tarafina sabit bir hiz (19.5 km/s) ile giden bir referans
sistemine (Ugiincii Gok) tabi oldugu, onun da Galaksimiz Samanyolunun merkezi etrafinda 250 milyon yilda dolanan
dordlnci bir referans sistemi iginde (dordincii gok) i¢inde bulundugu, Diinya, Giines Sistemi, ve LSR adi verilen
gokleri tagtyan Samanyolu’nun Lokal Grup galaksileri i¢inde (besinci gok) Andromeda tarafina gittigi, Lokal Grubun
da Virgo Siiper kiimesi (altinc1 gok) iginde hareket ettigi, ve nihayet Genisleyen evren i¢inde Virgo’nun hizinin tespit
edilemedigi anlatilarak Yasin 36/38, 39, 40 ile el-Mulk 67/3, NGh 71/15, es-Saffat 37/6, Fussilet 41/12, ayetleri el-
En‘am 6/76, 77 ve 78 ve mevcut bilimsel bilgiler ile yorumlanmig Giines’in nasil ve neden kainat kitabinda Fatiha rolii
istlendigi anlatilmigtir.

Anahtar kelimeler: Modern bilim, Bilim tarihi, Giines, Giines merkezli model, Yer merkezli model
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Solar Translations and Wobbling in the Perspective of Qur’an and Science

Abstract

After the famous advice of Plato (427-347 B.C.) “save the phenomena”, the Earth centered model of the universe was
first modeled by his disciple Eudoxus of Cnidus (390-337 B.C.) by 27 concentric spheres carrying the Sun, the Moon,
the five naked eye planets and stars. The model was improved by Callippus of Cyzicus (370-300 B.C.), Aristotle (384-
322 B.C.) and Hipparchus (190-120 B.C.) and defended later by the last famous ancient Alexandrian astronomer
Claudius Ptolemy (100-170 C.E.) who compared it to the Sun centered model of universe, which was suggested by
Avistarchus of Samos (310-230 B.C.). The Sun centered model was found incorrect by Ptolemy, who thought the Earth
was motionless, according to observations then since there is no observed stellar parallax. After the translation of the
famous book of Ptolemy, Almagest, to Arabic in the period of the translation movements ordered by Khalifa al-Ma’mun
(813-833), the Earth centered model was accepted and studied widely among the ancient Arabic astronomers, who made
serious contributions to the Earth Centered Model of the universe inherited from Claudius Ptolemy.

First, the Earth is moved back to its original central position from its misplaced position invented by Claudius Ptolemy
in order to explain relatively faster movements of the Sun and the planets during certain times of the year by adding
another sphere beyond the starry sphere. Defining the last two spheres as Arsh and Kursi and identifying the rest of the
spheres as the seven skies described in Qur’an, Muslims internalized the Earth centered system as being consistent with
Surah Yasin, verse 36/40, which says “Tere is no need for the Sun to catch up the Moon, both the Sun and the Moon
swim in the spheres of their own”. Being aware of the Sun centered model, ancient Muslim astronomers, who
internalized the Earth Centered Model, gave no value to the Sun centered model. It appears as if they felt an emotional
indignation to be caused by refusing the existing harmony, where the Sun centered model possibly would lead infinite
distribution of stars in an endless space rather than being confined on a sphere, among the people who are happy with
a moving Sun described in the Surah Yasin, verse 36/40.

On the contrary, with an alternative perspective, the founders of modern science (Copernicus, Galilei, Kepler, Newton)
assumed the Sun is motionless in the center of the universe without any convincing evidence. Initially Kepler and
Newton laws, later principles of secular modern science lead humanity to discover the secrets of the universe. It is
shown in this study that Kepler and Newton laws were found to indicate that the Sun cannot be motionless even in the
Solar System. It must wobble while it is rotating. Although the rotation and wobbling motion of the Sun negates the
original philosophy of the founders of modern science; first the rotation could be ignored at this respect because an
object could be at rest while rotating, that is, motionless according to the first law of Newton; second the wobbling
motion of the Sun, which is very slow and very small in amplitudes, could be neglected, thus it could be said “the Sun
is motionless” in the Center of the Solar System. Having no clue about the true motions of the Sun, except its apparent
daily motion, which were taken real at that time, unfortunately, ancient Muslim astronomers had no choice but to defend
the Earth Centered Model.

Finally, the solar motions, which were referred to by verse 36/38 in Surah Yasin, became obvious to mankind after
observing the objects outside of the solar system, such as stars and galaxies entered more and more in the scope. While
wobbling and rotating, the Sun is found travelling with a constant speed (19.5 km/s) towards the constellation Hercules
in a reference frame called LSR (3™ sky) in the beginning of the 20 century. Later, the LSR is found rotating around
the Galactic center with a period of 250 million years. The Milky Way (4™ sky), which carries LSR, contains the Solar
System with the Earth and the Moon, was later found in travelling towards Andromeda in the Local Group (5% sky). At
last, the local group is discovered moving in the Virgo cluster (6 sky), where it is not possible to measure the motion
of Virgo since there is no motionless reference in the expanding universe (7 sky). Qur’anic verses 36/38, 39, 40 in
Yasin, and the Qur’anic verses 67/3, 71/15, 37/6, 41/12 respectively in surah al-Mulk, NOh, as-S&ffat and Fussilat have
been interpreted by the help of the verses 6/76, 77, 78 in al-An‘am according to modern science, and why the Sun should
be treated as the Fatiha of the big book, the universe, was explained.

Keywords: Modern science, History of Science, The Sun, Sun Centered World, Earth Centered World

1. Giris

Giines’i tim cereyanlar1 ile anlamak, yedi katmanli yapist ile kainati anlamak demektir.
Bunun iman delili Yasin Stre ’sinin 36/38’inci ayetinde gecen “tecri” 35 kelimesi ile
}’:ﬂ%ij‘ Bt )\ﬂ‘ Jpa &5 fezlekesidir. Bilimsel delili ise Giines’in kendisi ve Giines baglantili astronomik
gbzlemlerinin yorumlanmasiyla ortaya ¢ikan evren hakkindaki bildiklerimizdir. Nasil ki Fatiha
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Suresi Kur’an icin bir anahtardir, Kur’an Fatiha ile baslar. Giines de kainat kitab: i¢cin Fatiha
gibidir. Bu makalenin konusu, Giines ile goriinen evren hakkindaki bildiklerimizin tarih boyunca
bugiine nasil evrildigini gézden gecirmekle birlikte on bes asir dnce insanlara inangta dogruyu
gosteren Yasin Sire ’sinin 36/38’inci ayetinin gelisen yeni evren bilgisi cergevesinde
incelenmesidir.

Anahtar kelime, akmak anlamindaki Tecri kelimesidir. Ancak, bu siradan bir akmak degil, bir
nehrin akmasi, bir telden elektrik akimin gegmesi, arka arkaya olaylarin cereyan etmesi gibi
siireklilik arz eden akmaktir. Ingilizceye “run” (kosmak) olarak ¢evrilen bu kelimenin sozliik
karsilig1 “cereyandir”. Cari hesap hi¢ kapanmayan hesaptir. Sadaka-i cariye 0yle bir sadakadir ki,
sadaka sahibi Olse bile sadaka sevap kazandirmaya devam eder. Kadin hizmetgilere cariye
denmesinin sebebi onlardan beklenen hizmetin siirekli olmasindandir.

Harekette siireklilik sonsuzlugu, sonsuzluk oliimsiizliigii hatirlatmaktadir. Ancak ilahlar
Olimstizdiir diye diislinen insanlar, yildizlar arasinda burglar i¢inde siirekli hareket eden Giines,
Ay ve bes gezegeni (Merkiir, Veniis, Mars, Jiipiter, Satiirn) ¢aglar boyunca ilah zannetmislerdir.
Gilinlimiiziin gok haritalarinda 88 burg vardir. Gokteki yedi ilah (Giines, Ay, Merkiir, Veniis, Mars,
Jipiter ve Satiirn) sebebiyle haftanin giinlerinin yedi olmasi yaninda Zodyak burclar1 dahil
giinlimiizde hala kullanilan kirk civarinda burcun Babilliler zamaninda belirlendigi Babil kil
tabletlerinden bilinmektedir.! islam’dan 6nce, Araplar arasinda yildizlara, gezegenlere tapanlarin
oldugu da bilinmektedir?. Ancak, Yasin Stre ’sinin 36/38’inci ayeti ilahlastirilan gok cisimlerinin
ilah olmadiklarint Giines’i 6rnek gosterip ispat etmektedir. Ayet, Tecri kelimesi ile cereyanlarin
mabhiyetini belirtmeden, sallanan salincagin durmasi, akan sularin bir gélde veya denizde birikip
hareketsiz hale gelmesi gibi, Giines’in de durgun yani kararl hale gelecegini, cereyanlar1 sénmiis,
151k vermez hale diisecegini miistakar kelimesi ile haber vermektedir. Sonu olan ilah olamaz. ilah
degil ise nedir? O diisiinemeyen, karar veremeyen, hareketi baslatma-bitirme kabiliyeti olmayan
bir cisim ise, onu bdyle ecele kosturan kimdir? Gibi sorular da cevapsiz kalmamis “Aziz ve Alim
birinin takdiri iledir” fezlekesiyle cevap bulmustur.

Tarihi perspektife gegmeden 0Once tecri ve mustakar kelimelerinin guniimuz tefsir ve
meallerinde hangi anlamlarda kullanildigina bakmak faydali olacaktir.  Tecri kelimesini
Abdiilbaki Golpmarli, Abdullah ve Ahmet Akgiil, Abdullah Parliyan, Ahmet Varol, Cemal
Kiiliinkoglu, Diyanet Isleri (Yeni), Kur’an Yolu (Diyanet), Edip Yiiksel, Elmalili Hamdi Yazir,
Emrah Demiryent, Erhan Aktas, Hayrat Nesriyat, ilyas Yorulmaz, ismail Yakit?, Kadri Celik,
Mahmut Ozdemir, Mehmet Tirk, Muhammed Esed, Mustafa Cavdar, Omer Nasuhi Bilmen,
Siileyman Ates, Siileymaniye Vakfi, Saban Piris, Umit Simsek, “akar, akip gider, akip
gitmektedir”, Ismayil Hakki Baltacioglu, Diyanet isleri Meali (eski), “yiiriiyiip gitmektedir”,
Ahmet Tekin, Ali Fikri Yavuz, Mehmet Coban, ‘“hareket eder, hareket etmektedir, hareket eder
durur”, Bahaeddin Saglam, “doniiyor”, Diyanet Vakfi Meali “akar (doner)”, Orhan Kuntman,
“seyreden, seyir halindedir”, Siileyman Tevfik “giden”, Elmalili Meali (Orijinal), Hasan Basri

! Bradley E. Schaefer, “The Origin of the Greek Constellations”, Scientific American 295 (2006): 96-101; Michael Falk,
“Astronomical Names For the Days of the Week™, Journal of the Royal Astronomical Socity of Canada 93 (1999): 122-
133.

2 Ali Bakkal, Islam Astronomi Tarihi (Istanbul: Ragbet Yayinlari, 2017), 25.

3 Ismail Yakit, Kur an-1 Hakim Meali - Semantik Analizli A¢iklamali ve Yorumlu (Istanbul: Otiiken Yaymlari, 2020),
484.
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Cantay, Orhan Firat, “cereyan eder, cereyan ediyor”, Mahmut Kisa, “yiiziip gitmektedir™

seklinde terclime etmislerdir.

Ayetteki li-mistekarrin leha ifadesi ise Abdiilbaki Golpmarli “karar edecegi yere kadar”,
Abdullah ve Ahmet Algiil, Abdullah Parliyan, Abdullah Tekin, Ahmet Varol, Ali Fikri Yavuz,
Cemal Kiiliinkoglu, Diyanet Isleri Meali (Eski), Diyanet Isleri Meali (Yeni), Diyanet Vakfi, Edip
Yuksel, Elmalili Hamdi Yazir, Emrah Demirkent, Erhan Aktas, Hasan Basri Cantay, Hayrat
Nesriyat, Ilyas Yorulmaz, ismayil Hakk: Baltacioglu, Kadri Celik, Mahmut Kisa, Mehmet Cakar,
Mehmet Tirk, Muhammed Esed, Mustafa Cavdar, Silleymaniye Vakfi, Umit Simsek, “karar yeri
etrafinda, kendine ait bir yoriingede, kendi yoriingesinde, kendi karargahinda, kendi mihveri
etrafinda, kendisi i¢in belirlenen yerde, kendisi i¢in karar kilinan ydriingesinde, rotasinda, kendi
yolunda, kendine ayrilmis yolda” Elmalili Hamdi (Orijinal), Orhan Kuntman, Orhan Firat, Omer
Nasuhi Bilmen, Siileyman Ates, Saban Piris, “kendisi igin (tesbit edilmis) olan bir miistakarra
dogru, karar kilacagi yere, kendisine mahsus bir miistakar i¢in, kendi miistakarr (istikrar1 veya
istikrar bulacag yer) icin, kendine dzgii bir durak noktasima/bir durma zamanima dogru”, Ismail
Hakk1 Izmirli, “karar tutacak yere kadar”, Bahaeddin Saglam, Siileyman Tevfik, “kendi etrafinda
ve belli bir hedefe dogru, kendine mahstis mahall-i karara kadar”, Ismail Yakit, Mehmet Coban,
“kendisine ait bir yasa dahilinde, belirlenen yasayla”, Mahmut Ozdemir, “kendisine ait bir
yerlesim yeri icin” Mustafa Islamoglu, “kendisi icin tayin edilen mekan ve zamana bagh olarak”
seklinde terciime etmislerdir.®

Ayette  “miistakar” kelimesi mimli masdar, ism-i zaman veya ism-i mekandr;
basindaki “lam” harfi de birka¢ farkli manay1 miimkiin kilar. Malum olan bir miistakarra dogru,
bu bir zaman veya mekan olabilir, Glines sanki kosarak ulagsmaya ¢alismaktadir. Sonraki iki ayete
('Yasin 36/39-40) bakinca daha ilging anlamlar ortaya ¢ikmaktadir. Yasin Stiresi 36/39 uncu ayette
Ay’1n hilal evresinden baslayip, yildizlar arasinda farkli duraklara ugrayip, yani tiim evreleri tek
tek dolastiktan sonra tekrar hilal evresine geldigi anlatilmaktadir. Sonra Giines ve Ay kastedilerek
“Osaig olls <2 385 ¢ Her biri bir felekte yuizmektedir’® denmektedir. Felek, Diinya merkezli evren
goriisiine itibar etmis Islam astronomlarinin sik¢a kullandig1, gok veya gok kiiresi anlaminda bir
kelimedir. I¢ ige girmis, ayn1 merkezli, Yer’i cepegevre sarip sarmalayan Ay, Merkiir, Veniis,
Giines, Mars, Jiipiter, Satiirn ve yildizlar1 tasiyan sekiz kiire vardir. Yer merkezli kainat
tasavvurunun Yasin Stre ’sinin 36/40’inc1 ayeti ile uyustugu soylenebilir. Ciinkii Ay birinci
felekte, Giines ise dordiincii felektedir. Her birisi ¢akili olduklar1 kiirelerin Diinya etrafinda
donmesi ile hareket etmektedirler.

Yer merkezli model terkedilip, Giines merkezli model gegerli oldugunda ayetin meali
degistirilmis, felek kelimesi ile yoriingeler kastedilmeye baslanmustir. Ay ve Giines birbiriyle yaris
icinde olmadan aynmi denizde iki gemi gibi kendi rotalarinda yiizdiikleri seklinde anlatilir
olmustur.” Yer merkezli modele gére Ay’1 ve Giines’i tastyan kiirelerin merkezlerinin aym,
donme hizlarmin farkli olmasi durumunda, tipki yeryiiziinden bakan birinin goérdiigii gibi, Ay ve
Gilines’in yaris halinde olmasi kaginilmazdir. Diinya etrafinda yirmi {i¢ saat elli alt1 dakikada

4 https://www.kuranmeali.com/AyetKarsilastirma.php?sure=36&ayet=38.

5 https://www.kuranmeali.com/AyetKarsilastirma.php?sure=36&ayet=38.

6Yasin, 36/40.

7 Celal Yeniceri, “Giines-Kur’an ve Hadis”, Tiirkiye Diyanet Vakfi Islam Ansiklopedisi (Istanbul: TDV Yayinlari, 1996),
14/292-294.
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dolandig1 goriilen yildizlar kiiresine gore, Ay’1 tastyan kiire hem Giines’i tastyan kiireden hem de
yildizlar kiiresinden daha yavastir. Gliniin birinde Giines ve Ay birlikte batar, bir giin sonra Giines
batarken Ay batma durumuna heniiz gelmemistir; Glines batar, yaklasik 50 dakika sonra Ay batar.
Her giin 50 dakika geride kalan Ay’1 29.5 giin sonra Giines tekrar yakalarlar. Yani, Ay yavas
Glines hizlidir. Bu sayede Ay’1n evreleri ortaya ¢ikmaktadir. Oysa, Yasin 36/40’ta “Giines’in Ay’1
yakalamasina gerek yoktur” dendikten sonra ‘“her biri, ayr1 bir felekte ylizmektedir” denmistir.
Ayni merkezli kaldik¢a, kiirelerden vazgegmek, Ay ve Gilines’i farkli yoriingelere koymak da
problemi ¢6zmez. Bu problemin ¢oziimii daha modern bir bakis gerektirmektedir. Bu da Yasin
36/38’de ifade edilen Giines’in cereyanlarinin anlasilmasina baglhdir.

XE]

Unutulmamasi gereken bir husus daha vardir ki o da “tecri” ile ilgili olarak Hz. Peygamber’in
yaptig1 aciklamadir: “Restl-i Ekrem -etrafindakilere-, ‘Bu giines nereye gidiyor biliyor
musunuz?’ diye sordu. Oradakiler, ‘Allah ve resulii bilir’ dediler. Bunun iizerine Peygamber su
aciklamada bulundu: ‘Giines arsin altindaki belli yerine kadar gider ve orada secdeye kapanir.
Secde durumunda iken ona, yiiksel ve geldigin yerden geri don denilir; o da geri doniip dogu
tarafindan dogar. Sonra ars altindaki yerine varincaya kadar tekrar gider. Orada tekrar secdeye
kapanir ve bu halde iken ona, yiiksel ve geldigin yerden geri don denilir; o da geri doniip dogdugu
yerden tekrar dogar ve bu sekilde akip gitmesine, insanlar Allah’tan korkmadan her istediklerini
yapar hale gelinceye kadar devam eder. Nihayet yine arsin altindaki belli yerine vardigi zaman
ona, yiiksel ve batidan dog denilir; o da batidan dogar”.® 36/38’inci ayet bu hadisle birlikte ele
alindigi zaman mustakar kelimesinin “kendine 6zgii bir durak noktasi” anlamina geldigi
sOylenebilir. Gilines’in gidip duracagi en son yer ise argin altidir.

2. Hareketli Giineg’ten Hareketsiz Giines’e

Tarihi a¢idan incelendiginde yazili kaynaklarda Diinya merkezli kainat tasavvuru ilk olarak
Eflatun (M.O. 427-347) tarafindan ortaya atilmis, grencisi Eudoxus (M.0O. 390-337) tarafindan
modellenmis, Aristo (M.O. 384-322) ve Hipparkos (M.O. 190-120) tarafindan gelistirilmis ve
savunulmus, Batlamyus’un (M.S. 100-170) Almagest adli kitabinin halife Me’mun (813-833)
zamaninda Arap¢a’ya cevrilmesinden sonraki Islam diisiiniirleri arasinda kabul gdrmiistiir.’
Diinya merkezli sisteme alternatif olarak ortaya ¢ikan Gilines merkezli kdinat tasavvuru ise ilk defa
Sisamli Aristarkus (M.O. 310-230) tarafindan ortaya atilmis'® Batlamyus tarafindan yer merkezli
sistemle karsilastirmasi* yapilmis ama yanlis olduguna kanaat getirilmistir.

Giiniimiiz Bilim Tarihgisi Seyyid Hiiseyin Nasr “... giines-merkezli sistemin imkan ve
ihtimalinin tamamen farkinda olan Miisliimanlar yer-merkezli sistemin sagladigi tatmini
siirdiirdiiler”*? demektedir. Buna ragmen, Birini (973-1050) gibi bazi Islam astronomlarinin
Giines merkezli sistemi hayatlarinin bir boliimiinde savundugu da bilinmektedir. Hatta Diinya’nin

8 Ebii Abdillih Muhammed b. ismail el-Buhari, el-Cdmi ‘u’s-sahil, nsr. Muhammed Zitheyr b. Nasr (b.y.: Daru Tavki’n-
Necat, 1422/2001), “Bed"ii’l-halk”, 4; “Tevhid”, 22-23; “Tefsir”, 36/1; Ebii’l-Hiiseyn Miislim b. el-Haccéac Miislim, el-
Cdmi ‘u’s-sahth, ngr. Muhammed Fuad Abdiilbaki (Kahire: y.y., 1374-75/1955-56), “fman”, 250.

9 Seyyid Hiiseyin Nast, Islam ve Ilim - Islim Medeniyetinde Akli Ilimlerin Tarihi ve Esaslart, ¢ev. flhan Kutluer
(istanbul: Insan Yayinlari, Istanbul 1989), 111.

10 Theo Koupelis, “Yer Merkezli Sistemden Giines Merkezli Sisteme”, Evreni Anlama Seriiveni. ¢ev. Zeki Eker.
(istanbul: Nobel Yayinlari, 2017), 38-68.

11 Zeki Eker, “Insan, Bilim, islam”, Képrii Dergisi 53 (1996): 99.

12 Nasr, Islam ve Ilim, 111.
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sabit olmayip kendi etrafinda dénmesi prensibine gore ¢alisan usturlap yapanlar bile vardir.'®
Diinya merkezli goriiste gece ve giindiiziin nasil oldugunu agiklamak i¢in Diinya’nin kendi
etrafinda donmesine gerek yoktur ciinkii bu modele gore Giines her 24 saatte bir Diinya etrafinda
dolanmaktadir. Buna karsilik, Giines merkezli sistemde gece ve giindiiziin olabilmesi igin
Diinya’nin 24 saatte bir kendi ekseni etrafinda donmesi sarttir.

Orta Cag Islam medeniyetleri zamaninda Astronomi Batlamyus’tan teslim almdig1 gibi
kalmamuis, yeni gozlem aletleri, hesaplama yontemleri ve daha duyarli gozlemler ile Yer merkezli
sistemi gelistirilmistir.** Ornegin Giines’in ve gezegenlerin yilin belli vaktinde daha hizh
olmalarimi agiklayabilmek i¢in Batlamyus’un Diinya kéinatin tam merkezinde degil, biraz kaymis
bir konumdadir diislincesini kabul etmeyip, Diinya’y1 tekrar merkeze koyarak ayni problemi
mevcut 8 kiireye bir kiire daha ekleyerek ¢ozmeye calismislardir. Hiyerarsik dokuz i¢ ice kiireden
yani felekten olusan, Islam astronomlarmnin diisiindiigii, gelistirilmis yer merkezli evren modeli
Sekil 1 de gosterilmistir.

(B W g e oy
skl 45 > 5> ¢();tf,¢»‘( 1
e ¥>
Sekil 1 — islam Astronomisinin dokuz felegi (Seyyed Hossein Nasr)*®
Goklerin (feleklerin) katmanli ve yedi tane oldugunu zaten Kur’an sdylemektedir. Icten disa,
en yakindan uzaga dogru goklerin hiyerarsisi soyledir: Ay felegi (Felek-iil Kamer), Merkiir felegi
(Felek-iil Utarit), Ventis felegi (Felek-iil Ziihre), Giines felegi (Felek-iil Sems), Mars felegi (Felek-
iil Merih), Jiipiter felegi (Felek-iil Miisteri), Satiirn felegi (Felek-iil Zuhal), Burglar felegi (Felek-
il Buruc) ve Felekler felegi (Felek-iil Eflak). Son iki felegin, Kur’an’da s6zii edilen Ars ve Kiirsi
oldugu ve yildizlar kiiresinin (Burglar felegi) altinda kalan feleklerin de yedi kat semaya karsilik
gelmesi diistiniildiigiinii Nursi’nin:

“Eski hikmet, semavati dokuz tasavvur edip, lisan-1 ser'idde Ars ve Kiirs'ii yedi semavat ile beraber
kabul edip acip bir suretle semavati tasvir etmistiler. ... Ve hikmet-i cedide nami verilen yeni felsefe
ise, eski felsefenin murur ve ubdra ve hark ve iltiydma kabil olmayan, semavat hakkindaki ifratina

mukabil tefrit edip, semavatin viicudunu adeta inkar ediyorlar. Evvelkiler ifrat, sonrakiler tefrit edip,
hakikati tamamiyla gosterememisler’1®

13 Seyyed Hossein Nasr, Science and Civilization in Islam (Chicago; Kazi Publication, Inc., 2007), 137.
14 Aydin Sayili, The Observatory in Islam (Ankara, Tiirk Tarih Kurumu Basimevi, 1988), 8-378.

15 Nasr, Islam ve Ilim, 132.

16 Bediiizzaman Said Nursi, Len ‘alar (Istanbul: S6z Bastm Yayin, 2012), 126.

Katre Uluslararasi insan Arastirmalar Dergisi - Katre International Human Studies Journal

https://dergipark.org.tr/tr/pub/katre



8

sozlerinden anliyoruz. Anlasilan, orta ¢cag islam astronomlarinca, kainatin dokuz kiire ile tasviri
Yasin Siresi 36/38, 39 ve 40’inc1 ayetleri ile de uyumlu bulunmustur. Ciinkii 1) Giines hem
zahirde hem de modele gore hareketlidir. 2) Ay’in birinci, Giines’in dérdiincii felekte yilizdiigi
modelde (Sekil 1) goriiniiyor. 3) Giines uzak, Ay yakin, agisal hizlar farki oldugundan, Ay evreler
gosterir.

Ancak, gozden kacan birka¢ detay vardir. Birincisi, Ay ve Giines’in bu modele gore yilizdiigii
sOylenemez. Ciinkii modelde hareketli olan kiirelerdir, cisimlerin kendileri degil. Yildizlar da
yildizlar kiiresi {istiine ¢akilidir. Oyle cakilmuslardir ki burclar tesekkiil ettirilmistir. Gegerli fizik
Aristo Fizigidir. Aristo’ya gore hareket i¢in hareket ettirici sarttir, hareket eden ve ettiren temas
etmek zorundadir. At ve araba gibi. At ile arabanin temasi kesilirse, at gider araba durur. Bu
nedenle, Aristo’ya gore yildizlar kiiresini hareket ettiren bir Tanr1 var olmalidir. Ayni merkezli i¢
ice kiireler mekanik olarak birbirine bagli oldugundan donme en distan en ige, Ay felegine kadar
gelir. Sekil 2 kiirelerin mekanik olarak nasil birbirlerine baglandiklarini anlatmak igindir.
Anlamak kolay olsun diye sadece Giines ve yildizlar kiiresi gosterilmis, diger kiireler
gosterilmemistir.

Kuzey
gok kutbu

Guney
gok kutbu

Sekil 2 — Yer merkezli mekanik Evren. Yildizlar gok kiiresi lizerine, Giines ise Giines kiiresi
iizerine ¢akilidir (Evreni Anlama Sertiveni Sayfa 43).

Ay ve Giines gibi Merkiir, Veniis, Mars, Jipiter ve Satlirn i¢in de 6zel kiireler vardir.
Kiirelerin hareket etmesiyle gezegenler hareket edebilir. Burglar1 tagiyan gok kiiresi Diinya’nin
merkezinden ve kutuplarindan gegen bir eksen etrafinda her 23 saat 56 dakikada bir tur atar. Giines
de Giines kiiresi Ustline ¢akilidir (Sekil 2). Giines kiiresinin de donme ekseni vardir. Giines
kiiresinin donme ekseni yildizlar kiiresinin ekseninden 23 derece 27 dakika egiktir ve bu eksen
yildizlar kiiresine iki noktada sabitlenmistir. Yani yildizlar kiiresi donerken Giines kiiresini de
dondiiriir. Giines kiiresi yildizlar kiiresi ile glinde bir tur atmaya zorlanirken, ayn1 zamanda kendi
eksenine gore ters yonde ¢ok daha yavas (yilda bir tur) doner. Boylece, Glines yilda 2 kere (21
Mart ve 23 Eylil) giinliik hareketinde Diinya ekvatorunun izdiistimii gok ekvatoru (Sekil 2 kirmizi
cizgi) Ustiinde goriiliir. Giines; 21 Mart’tan 23 Eyliil’e kadar Diinya ekvatorunun kuzeyini daha
cok, 23 Eylul — 21 Mart arasinda Diinya ekvatorunun giineyini daha ¢ok aydinlatir. Yer yiizlindeki
gbzlemci igin Giines’in goriinen hareketi Sekil 3’teki gibidir.
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Sekil 3 — Gilines’in giinliik (zahiri) hareketi Sekil 2 ile baglantili olarak kisa ve yaza gore degisir.
(Evreni Anlama Sertveni Sayfa 14)

Sekil 2’ye gore Diinya’daki gozlemci, Giines’i gok ekvatoru iistiinde goriirse Giines tam
dogudan doguyor ve tam batidan batiyor demektir (Sekil 3’te ortada). Giines’in tam dogudan
dogup tam batidan battig1 sadece iki giin vardir; 21 Mart ve 23 Eyliil. Bunlar gece ve glindlzin
esit oldugu ekinoks giinleridir. Giines kiiresinin, yildizlar kiiresine gore ters yonde donmesi
sebebi, 21 Mart’tan sonra Giines’in her giin gok ekvatorundan uzaklasmasidir (bkz Sekil 2). Ug
ay sonra gok ekvatorundan en uzak diistiigii giin 22 Haziran’dir (Sekil 3’te sagda). 22 Haziran’dan
sonra Gilines tekrar gok ekvatoruna yaklagmaya baslar. Yer’den bakan onu tekrar Gok ekvatoru
iistiinde gordiiglinde tarih 23 Eyliil olmus demektir. Artik her giin biraz daha giineyden dogdugu
icin Diinya’nin Gliney yarim kiiresi Giines 151811 daha ¢ok alir ve giineyde yaz, kuzeyde kis
baglar. Kuzeyde en kisa, giineyde en uzun giin 22 Aralik’tir. 22 Haziran ve 22 Aralik giinlerine
giindoniimleri denir. Ciinkii Glines her giin biraz daha kuzeyden veya biraz daha giineyden dogma
adetini bu glnlerde durdurup ters yonde degistirir.

Yer merkezli modelde Ay ve Giines kendi felekleri {istiine ¢akili olduklar icin hareket
etmezler, bu yiizden bu model Yasin Stresi 36/38, 39 ve 40’inc1 ayetleri ile uyumlu degildir
denebilir. Buna mukabil, madem s6z konusu kiireler Ay ve Giines’i tastyor, kiirelerin hareketi
yeterlidir diye diisiinenler cikabilir. Orta Cag Islam astronomlar1 boyle diisiinmiistiir diyebiliriz.
Glines’in Ay’a yetismesine gerek yoktur, ¢iinkii bu is kiirelere kalmistir. Ancak kiirelerin,
Ozellikle Giines Kiiresi’nin kesintisiz hareketi Yasin Suresi 38’inci ayetinin tefsirini zora sokar.
Zira siirekli (kesintisiz) hareket (Sekil 1 ve Sekil 2), kiyamet hari¢ tutulursa, Giines’in miistakarri
nedir sorusunu cevapsiz birakir.

Yer merkezli sistemden de haberdar olan Fahruddin er-Rézi; “Giines’in miistakarri nedir?”
sorusu ile ilgili, eger Giines’in miistakar noktasi bir zaman ise;

a) Kiyamet giiniidiir. Giines kiyamete kadar cereyanini (hareketini) siirdiriir.

b) Bir yillik zaman dilimidir. Bir yil biter ve Giines hareketine tekrar baglar. Burada istikrar
hareketin tekrar1 anlamina gelse de duran bir Giines harekete gegmis ve bir y1l sonra tekrar
durmustur. O giinkii diisiince ile durma anlar1 ¢ok kisal’ oldugundan hareket siirekli
gorinir diye disliniilmektedir.

c) Giines’in istikrar bulacagl zaman gecedir. Gilines geceye kadar hareket eder.

Gilines’in miistakar noktasi bir mekan ise;

a) GOk kiiresi tistiinde Giines’in en yiiksekte (Sekil 3, 22 Haziran 6gle vakti) ve en algakta
(22 Aralik 6gle vakti) goriindiigii yerlerdir.

" Momentum kavrami heniiz gelismediginden, ani durmalar miimkiin goriilmektedir.
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b) Giines’in dogdugu ve battig1 yerlerinin en ug noktalaridir. Sanki Giines, her giin dogdugu
yeri degistirir, bu u¢ noktalara varinca durur ve tekrar geriye dogru hareketine baslar
(glinddndmu).

c) Giineg’in bir gilin sonra gok kiiresi iistlinde harekete basladigi noktaya ulagmasidir.

d) Giines’in bir yil sonra gok kiiresi iistiinde hareketine basladig1 ayni noktaya ulagmasidir.

seklinde yazmustir.'®

Biitiin bunlardan sonra, Giines merkezli sistemin imkan ve ihtimalinin tamamen farkinda olan
Islam astronomlarinm, Yer merkezli sistemi terk etmemesi tarihi ve sosyal bircok nedenden
kaynaklanabilir. Yasin Stresi 36/38’inci ayeti ile Giines’in hep hareketli olmasina inanmig Orta
Cag Islam astronomlarinin zahirde hareketli, gercekte hareketsiz Giines iddiasmni tasiyan bir
modeli (Glines merkezli model) kabul etmeleri beklenemez. Bununla birlikte Biruni’nin * ... ister
Diinya, isterse Giines merkezde olsun, astronomi degismez,'® problem bir fizik problemidir, iki
durumdan birini tercih edici en az bir sebep bulunmasi lazimdir.” sézlerinde cevabi1 gormek de
mumkdndr.

Gergekten Biruni’nin s6zilinii ettigi ama ulagamadigi tercih edici sebep bir degil iki tane olarak
yaklasik sekiz asir sonra 1838’de yildiz paralaksinin 6l¢iilmesi ve 1851°de Paris’te yapilan sarkag
deneyi olarak ortaya cikt1.?® Yildizdan bakildiginda Diinya-Giines arasini gdren ag1 diye
tanimlanan yildiz paralaksinin 6l¢iilmesi Diinya’nin Giines etrafinda dolanmasinin gozlemsel
kanitidir. Paris’teki deneyde kullanilan sarkacin salinim yoniiniin hesaplara uygun sekilde
degismesi de Diinya’nin kendi ekseni etrafinda déonmesinin kanitidir. Bu iki kanit Diinya’nin
kendi ekseni etrafinda 24 saatte bir donerek, ayn1 zamanda hareketsiz Giines’in etrafinda yilda bir
dolandig1 bilimsel bilgisini dogruladigindan 16’nc1 yiizyilda ortaya ¢ikan Kopernik devriminin
basarisi olarak algilanmis, s6zii edilen gézlem ve deney bilim tarihi kitaplarinda yerini almistir.
Bu olay Yasin Stresi 36/38’inci ayetinin tefsirini zora sokmus gibi goriinse de aslinda Kur’an’da
gegen yedi gok kavraminin ve Yasin Stresi 36/38, 39 ve 40’1nc1 ayetlerinin daha iyi anlagilmasinin
yolunu agmustir.

3. Hareketsiz Giines’ten Hareketli Giines’e

Bilim ve inang bir araya getirilmemesi gereken iki farkli kavramdir diyenlere inat, modern
bilimin kurucularn (Kopernik, Galilei, Kepler, Newton) Giines kainatin merkezinde hareketsiz
durmaktadir, gezegenler (Merkiir, Veniis, Mars, Jiipiter, Satiirn) onun etrafinda dolanirlar
varsayimi yani inanci ile bilim yaptilar.

Once, Kopernik (1473-1543) kanit1 olmadan,?* asirlar 6nce terkedilmis Sisamli Aristarkus’un
teorisini tekrar ortaya atip canlandirdi. Neden hi¢ yildiz paralaksi goériilmiiyor sorusuna da
yildizlar ¢ok uzak, paralaks etkisini goz ile gérmek, paralaks agisimi 6lgebilmek miimkiin degildir
diye gegistirdi. Sonra Galilei (1564-1642) Kopernik’e yani Giines merkezli modele inanmasi
yiiziinden Engizisyon karsisina ¢ikt: ve mahkeme edildi. icat ettigi teleskopu ile gordiikleri (Giines

18 Fahruddin er-Razi, Tefsir-i Kebir - Mefdtihu’l Gayb, 18. Cilt. gev. Lutfullah Cebeci vd. (Istanbul: Huzur Yaymevi,
2002), 18/490-493.

19 Namaz vakitlerinin, kible yoniiniin, Ramazan ve bayram giinlerinin tayini her iki sistemde de aynidir.

20 7Zeki Eker, “Ve Giines Cereyan Eder’ Mealindeki Ayetin Astronomi Agisindan Degerlendirilmesi”, Katre 9 (2020):
81-110.

2L Bu kanitlarin ilki 1838 yilinda digeri 1851 yilinda geldi.
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lekeleri ve Veniis’iin Ay gibi evreler gostermesi, minyatiir Giines Sistemi-Jiipiter ve aylar1)
savunmasina yetmedi. Mahkeme huzurunda “Diinya donmiiyor” demek zorunda birakildi.
Mahkemeden sonra “Ben ne dersem diyeyim, yine de Diinya doniiyor.” dedigi bilinir. Ugiinci
olarak, Kepler (1571-1630) hocasi Tycho Brahe’nin (1546-1601) mirasina konup zamanin en
duyarli gézlemlerine sahip oldu. Bu gozlemlerden Diinya dahil diger bes gezegenin Giines
etrafinda dolandig1 varsayimi sayesinde Kepler yasalar1 adi ile bilinen ve asagida listelenen 3
yasay1 kesfetti.

1- Gezegenler odaklarinin birinde Giines olan elips yoriingelerde dolanirlar.

2- Gilines’ten gezegene ¢izilen hayali hat esit zamanlarda esit alanlar siipiirir.

3- Gezegen yoriingelerindeki yar biiyiik eksenin (a) kiipiiniin, yoriinge periyodunun (p)
karesine orani sabittir.

En nihayet Galilei’nin egik diizlem ve diisme deneyi sonuglarini ve Kepler yasalarini kullanan
Newton (1643-1729), kendi adiyla bilinen ve asagida listelenen mekanik yasalarin1 ve evrensel
cekim kuvvetini (2 cisim birbirlerini kiitleri ile dogru, aralarindaki uzakligin karesi ile ters orantil
olarak ¢ekerler.) Kepler’in ii¢iincii yasas1 sayesinde kesfetti.??

1- Herhangi bir kuvvete maruz kalmayan (veya birden fazla kuvvete maruz kaldig halde
tizerine etkiyen bileske kuvvet sifir ise) kiitle veya cisim (kiitleli cisim) hareketsiz ise
hareketsizligini, hareketli ise sabit hizda diizgiin dogrusal hareketini siirdiiriir.

2- Belli bir kuvvet altinda cisimler ivmelenir, ivme etki eden kuvvet ile dogru, cismin kiitlesi
ile ters orantilidir.

3- Birbirlerine kuvvet uygulayan iki cisim (6r. Dlinya-Ay, Giines-Diinya, ¢arpisan iki kiitle)
var ise birincinin ikinciye ve ikincinin birinciye uyguladiklart kuvvetler esit ve ters
yonludur.

Giines’in mutlak anlamda evrenin merkezinde hareketsiz oldugu inanci ile yola ¢ikarak
¢aligmalarini siirdiiren modern bilimin kurucular (Kopernik, Galilei, Kepler Newton) bir bakima
Rl el s Ty gl A3 (w3 Yasin Stresi’nin 36/38’inci ayetinin anlamini
dogrular tarzda Giines’in stirekli kendi etrafinda donerek silkindigi gerceginin ortaya ¢ikmasina
sebep oldular.

Cok gecmeden kesfedilen siliphesiz Giines’in topag gibi doniiyor olmasidir. Galilei 1609
yilinda dnce Giines lekelerini optik teleskopu sayesinde gérdii.”® Sonra Giines goriintiisiiniin bati
kenarinda kaybolan bir lekenin 14 giin sonra tekrar goriilebilmesi ve bir lekenin Gilines yiizeyinde
14 giin kalabilmesinden Giines’in 28 gilinde bir tam tur atarak dondiigiine hiikmetti. Giines’in
dondiigiiniin kesfedilmesi Galilei dahil, giines hareketsizdir diyen Kepler ve Newton’u da rahatsiz
etmedi. Ciinkii Gilines’in doniiyor olmasi onun evrenin merkezinde sabit bir konumda olmasi
gercegini degistirmiyordu.

Oysa Newton’un Onerdigi gravitasyon (¢ekim) formiilii siirekli donen Giines’in ayni1 zamanda
silkindigini ortaya koydu. Salinma veya silkinme dénme gibi degildir. Salinma sabit konumdan
belli bir yonde periodik uzaklagmalara isaret ederken, silkinme sabit konuma olan uzakligin farkl
yonlere dogru farkli periyodlarda degistigi anlamindadir. Silkinen bir Giines hi¢bir zaman mutlak
anlamda evrenin merkezinde olamaz. Bu da aslinda Newton ve taraftarlarinin temel felsefesi olan

22 Bagina elma diistii, cekim kuvvetini buldu iddiast dogru degildir.
23 7eki Eker, “Ve Giines Cereyan Eder’ Mealindeki Ayetin Astronomi Ag¢isindan Degerlendirilmesi”, 81-110.
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Giines evrenin merkezinde hareketsizdir diisiincesi ile ¢elisir.
3.1 Modern tanmmiyla Giines Sistemi

Modern bilimin kuruculari ve sonrakiler Giines Sistemini tanimlarken “Diinya dahil, Giines
ve gezegenlerinden olusan sisteme Gilines Sistemi denir” seklinde bir tanim kullandilar.
Hatirlayanlar bilir, iilkemizde 1960’l1 yillarda ilkokul ders kitaplarinda kullanilan tanim da
boyleydi. Bu klasik Giines Sistemi tanimi giiniimiizde yetersiz kalmaktadir. Artik Giines
Sisteminde sadece Diinya ve gezegenler yoktur, gezegenlerin aylari, kuyruklu yildizlar,
asteroidler, Neptiin dtesi cisimler, irili ufakli goktaglari, meteor ve meteoritler, gezegenler arasi
gaz ve toz hepsi Gilines Sisteminin iiyeleridir. Glines Sisteminde mevcut toplam kiitlenin
%99.85’lik kismu Giines’te bulunur?*. Geriye kalan miktar (%0.15) gezegenler, aylar, asteroidler,
kuyruklu yildizlar ve diger iiyelerin toplam kiitlesidir. Giines sistemi cisimlerinin tanima dahil
edilmesi tanimin uzamasina sebep olacagi gibi, eksik veya fazla olmasi da problemdir.

Efradim1 cami agyarim1 mani® ¢agdas bir Giines Sistemi tanimina olan ihtiya¢ giin gibi
ortadadir. Kur’an’daki yedi gok (Seb’a semavat) kavramini Diinya civari, Giines Sistemi, Galaktik
yakin uzay, Samanyolu uzayi, Lokal Grup, Virgo kiimesi, Evrenin kendisi seklinde agiklayan
Eker’e (2018)% gore “gdk” daha biiyiik gok icinde yiizen uzay parcas: demektir. Diyanet Isleri
Bagkanligi Din Isleri Yiiksek Kurulu'nun diizenledigi Kur’an Ayetleri ve Bilimsel Veriler Isiginda
Yaratilis-1 ¢alistayinda sundugu bildirisinde, bu tanim gelistirilmis, Eker (2023)?" sema=gok
tanimin1 “Igindeki cisimlere hareket imkani1 veren ve onlara referans gergevesi (koordinat sistemi)
gorevi yapan hacim veya uzay parcasi” olarak degistirmistir.

Bundan bdyle artik Giines Sistemi biiyiik 6l¢ekli bir referans (veya koordinat) sisteminin
adidir. Bu tanim hicbir Giines Sistemi cismini tanim diginda birakmaz. Giines’in ¢ekim etkisi ile
hareket edip varligini siirdiiren her cisim, degil sadece gezegenler ve aylari, Giines Sistemine ait
gaz ve toz dahi bu tanima dahil olur. Giines sisteminin digindan Giines sistemine giren cisimler
ise bu tanima girmez ¢iinkii hareketleri Giines’ten etkilense bile belli bir siire sonra Giines
Sistemini terk ederler. Enerji kaybedip Gunes Sistemi iginde kalanlar olabilir. Bu durum da tanimi
bozmaz. Ciinkii bu yabanci cisim de artik Giines Sistemine yerlestigi i¢in, Giines sistemine ait bir
obje olmustur.

Her koordinat veya referans sisteminde orijin (sifir noktasi) denen hareketsiz bir nokta, bir
referans diizlemi, bir referans dogrultusu ve cisimlerin konumlarini belirten koordinat sayilari
vardir. Sifir noktasi, referans diizlemi, referans dogrultusu olmadan cisimlerin konumlari,
hareketleri, hizlar1 ve ivmeleri tanimlanamaz. Modern bilimin kurucular1 Giines Sisteminin sifir
noktasim1 Giines’in merkezi, referans diizlemini ekliptik,?® referans dogrultusunu 21 Mart da
Glines-Diinya dogrultusu olarak belirlemislerdir. Referans sisteminin hareketsiz durusu da
yildizlara baglanmigtir. Yildizlar da Giines gibi hareketsizdir, hareket eden sadece gezegenler, Ay
ve Jiipiter’in dort uydusudur.?® Yildizlarin birer Giines, Giines’in de bir y1ldiz oldugunu sdyleyen

24 https://www.nasa.gov/audience/forstudents/postsecondary/ features/F_The Solar_System.html.

% Tanima girenleri toplayan, girmemesi gerekenleri harigte tutan.

26 7eki Eker, “Modern Bilim ve Risale-i Nur Penceresinden Heyula, Esir ve Yedi Kat Sema”, Katre 6 (2018): 193-217.
27 Zeki Eker, “Yedi Gok/Taraik/Sidat’in Evren Modeli ve Yorumu”, Bildiri, Kur’an Ayetleri ve Bilimsel Veriler
Isiginda Goklerin Yaratilis1 — I, 8-10 Mayis 2023, ANKARA.

28 Diinya’nin Giines etrafindaki ydriingesinin diizlemi.

29 Galiei’nin kesfettigi dort ay Io, Europa, Ganymede ve Callisto, o giinlerde bilinen aylardir.
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Newton, yildizlarin birbirlerini ¢ekerek, neden tek bir noktada yigilmadig1 sorusunu da cevapsiz
birakmamistir. Sonsuz biiyiikliikteki bir evren i¢inde sonsuz sayida yildiz var ise yildizlarin ve
Glines’in hareketsiz kalacagini diisiindii. Kiire yiizeyi gibi sinirlar1 olmadigi i¢in, sonsuzlugun da
merkezi yoktur. Her bir yildiz digerleri tarafinda her yone dogru ayni kuvvet ile ¢ekilecegi igin
bileske kuvvetin sifir olacagini 6ne siiren Newton’a gore yildizlar da (Giines gibi) kendi adi ile
bilinen birinci yasa cercevesinde hareketsiz olmak zorundadir.

3.2. Giiney’i hareketsiz farz etmekle neyi kaybettik?

Neredeyse, iki asirdan beri yapilan ¢ift yildiz ve ¢oklu sistem gozlemleri ve sonuglarindan
bugiin biliyoruz ki, kendi sistemi iginde bile olsa hareketsiz durabilen y1ldiz yoktur. Ornegin Sekil
4’te Kelebek A¢ik Kiimesi goriilmektedir. Kiimenin 1590 1s1k yili uzaklikta, 80 yildizdan olusmus
ve 94.2 Milyon yil yasinda oldugu bilinmektedir. 80 yildizin kendi aralarindaki ¢ekim kuvveti
kiimenin dagilmasim 6nler.®® Ayrica kiime igindeki her bir yildiz geriye kalan 79 yildizin
uyguladigi kuvvetlerin toplami olan bir bileske kuvvet sebebiyle Newton’un ikinci yasasi
cercevesinde hareket etmektedir. Kiimenin tek bir kiitle merkezi vardir ve kiime yildizlarinin hepsi
bu merkez etrafinda eliptik yoriingelerde dolanmak zorundadir. Aksi takdirde Newton’un ifade
ettigi gibi (Her iki kiitle, yani iki yildiz, aralarindaki uzakligin karesi ile ters, kiitleleri ile dogru
orantili olarak birbirlerini c¢ekerler.) ortaya c¢ikan kuvvetler kiime yildizlarim kiimenin kiitle
merkezinde toplar, biz de bu kiimeyi bdyle géremezdik.

Sekil 4 — M6 veya Kelebek acik Kiimesi (Evreni Anlama Seriiveni sayfa 451)

Bir yildiz kiimesinin kiitle merkezi sekline gore degisir, ancak kiime yildizlarmin kabaca
kiiresel bir hacim iginde dagildiklarin1 diistiniirsek, kiitle merkezi bu kiirenin merkezinde olur.
Kiitle merkezine gore yildizlarm hareketlerini detaylar1 ile anlayabilmek icin cift yildiz
sistemlerine bakmamiz gerekmektedir.

30 Wu Zhen-Yu, Zhou Xu, Ma Jun, ve Du Cui-Hua 2009, Monltly Notices Royal Astronomical Socity, vol. 399, 2146-
2164.
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Sekil 5 — Biiyiik (1) ve kiigiik (2) kiitleli iki y1ldizin kiitle merkezine gore eliptik yoriingeleri
(solda). Yoriingeler eliptik degil de daire olsaydi (sagda).

Farkli kiitlelere sahip bir c¢ift yildiz sisteminde her bir yildizin kiitle merkezine gore
tanimlanmig birer ydriingesi oldugu Sekil 5°te goriilmektedir. Ydriingeler ikisi birden eliptik
(solda) veya daireseldir (sagda). Yoriingelerin biyiikliikleri hari¢ periyodu ve diger ydriinge
parametreleri aymidir. Kiiglik yoriinge her zaman biiyiik kiitleli yildiza aittir ve sistemin kitle
merkezi iki y1ldiz1 birlestiren dogru istiinde, kiitlesi daha biiyiik olan yildiza daha yakindir. Kiitle
merkezi sistemde yegane hareketsiz nokta oldugundan biiyiik kiitleli yildizin yoriingesi, daha
kiigiik ve hareketi (hiz1) daha yavastir.®! Yoriingeler eliptik ise iki yildiz enberi zamaninda
birbirlerine en yakin, endte zamaninda birbirlerine en uzak konumda olurlar. Yoriingeler dairesel
ise, yildizlarin birbirlerine gore uzakliklari degismez her zaman ayni kalir. Kiitle oran1 biiyiidiikce
kitle merkezi, kiitlesi biiyiik yildiza yaklagir.

Giines sisteminin Herkiil Burcu tarafina sabit hizda gitmesi gibi, Bir ¢ift y1ldiz sistemi de uzay
icinde belli bir yone dogru sabit hizla gidiyor olabilir ki genelde durum boyledir. Sistem ici
hareketler s6z konusu olunca, sistemin dis uzay i¢indeki sabit hizi dikkate alinmaz. Sistemin kiitle
merkezinin hizi sifirdir diye hesaplar yapilir. Bu da sistemdeki hareketlerin eksiksiz
incelenebilmesi i¢in kullanilan dogal referans cercevesinin (koordinat sisteminin) kiitle
merkezine, yani hareketsiz farz edilen sifir noktasina yerlestirilmesi anlamina gelir. Aksi takdirde
sifir noktasini nereye konduguna bagli olarak bilgi kaybolabilir.

Ornegin, koordinat sisteminin sifir noktasi biiyiik y1ldizin (bas y1ldiz) merkezine konursa bas
yildiz hareketsiz goriiniir. Hesaplanabilen sadece yoldas y1ldizin yoriingesidir. Sifir noktas1 yoldas
yildizin merkezine kaydirilirsa, bu sefer de yoldas yildizin hareketli oldugu bilgisi kaybolur,
hesaplanabilen sadece bas yildizin yoriingesidir. Mutlak sifir noktasinin Diinya’nin merkezinde
farz edildigi Yer merkezli sistemi hatirlarsak, Giines ve gezegenlerin neden Diinya etrafinda
dolaniyor gibi algilanmasinin sebebini boylece anlamig oluyoruz. Diinya’daki gézlemcinin
gordiigii de zaten budur.

Buna ragmen, referans sisteminin sifir noktasim bas yildiza tasimanin avantajlar1 olabilir.
Hesaplar kolaylasir. Coziilmesi gereken iki yerine tek bir yoriinge (yoldasin bas yildiza gore)
vardir artik, eksik bilgiyi tamamlamak yani hareketsiz kiitle merkezinin yerini bulmak ve her iki
yoriingenin parametrelerini yazabilmek sarti ile. Bu sartin yerine getirilmesi yoldas yildizin
kiitlesinin bas yildizin kiitlesine boliimii (M2/M1) olarak ifade edilen kiitle oraninin bilinmesini
gerektirir. Aksi takdirde kaybolan kayboldugu ile kalir. Yildizlarin kiitleleri bilinirse, hareketsiz
sifir noktasinin yerini bulmak bir kaldirag¢ problemi gibidir, kolayca ¢oziiliir (bkz Sekil 6).

81 Biiyiik yildiz kiigiik yoriingede, kiigiik yildiz biiyiik ydriingede dolandigi igin bu sonug kaginilmazdir.
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Ay, orantiya gore,
daha uzakta olmalidir.

Sekil 6 — Dlnya-Ay sisteminin kiitle merkezi Diinya’nin merkezinde degil, Ay tarafina dogru
merkezden 4800 km uzakta, ylizeyin 1700 km altinda, Yer’in i¢indedir (Evreni anlama Seriiveni
Sayfa 84).

Once Kepler ¢iplak goz ile goriilebilen bes gezegenin yoriingelerini empirik olarak belirledi.
Daha sonra, Newton kendi yasalar1 ve ¢ekim yasasini kullanarak bu gezegenlerin yoriingelerini
teorik olarak hesapladi. Teori ve gozlemin uyusmasi, Glines merkezli goriislin basaris1 olarak
algilandi. Boylece, Giines’in de hareketsiz oldugu varsayiminin gecerli oldugu diisiiniildii. Ancak
Newton, evrensel ¢ekim yasasini uygularken, hesap kolaylig1 agisindan cisimlerin boyutsuz bir
nokta oldugunu varsayip hesap yapiyor; gezegen yoriingelerini Giines merkezine, Ay yoriingesini
Diinya merkezine gore hesapliyordu. Ancak Diinya-Ay sisteminin Giines’e gore yoriingesini
hesaplarken daha dikkatli olunmas1 gerektigi anlasildi. Ciinkii Diinya-Ay sistemini de tek bir
nokta ve bu noktanin Diinya’nin merkezinde oldugunu kabul ederek yapilan hesabin yanlis olacagi
Sekil 7°de agikca gorilmektedir.

Sekil 6’da goriildiigii gibi Diinya-Ay sisteminin kiitle merkezi Ay tarafina dogru Diinya
merkezinden 4800 km uzakta ve Yer kabugunun 1700 km altinda kalmaktadir. Kepler’in
dediginden farkli olarak Newton’a gore hesaplanan yoriingede artik Diinya degil, Diinya-Ay
sisteminin kiitle merkezi eliptik yoriinge ¢izmektedir. Sekil 7°de Diinya-Ay sisteminin Kitle
merkezinin takip ettigi elips yoriinge ile Diinya ve Ay’in ger¢ek yoriingeleri goriilmektedir.
Giiniimiizde Diinya ve Ay’ kiitleleri, Diinya merkezinden Ay merkezine olan uzaklik ¢ok iyi
bilindigi i¢in bugiin biz bu ger¢egi biliyoruz, Ay’in kiitlesi ve uzaklig1 ¢ok iyi bilinmedigi i¢in
Newton Ay’ kiitlesini ihmal ederek hesap yapmis olmalidir.

y/

Ay'in yoringesi

Diinya’nin yoringesi

Kiitle merkezinin *
yorungesi Giines

Sekil 7 — Dlinya-Ay sisteminin kiitle merkezi (kirmizi) eliptik ydriinge iistiinde kalirken Diinya ve
Ay’m takip ettigi yoriingeler (yesil ve mavi) artik elips olmaktan uzaktir (Evreni Anlama Seriiveni
Sayfa 85).

Dinya-Ay sisteminin kiitle merkezini kabaca Diinya merkezinde farz etmekle Diinya’nin
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Glines etrafinda izledigi gercek yoriinge bilgisini (Sekil 7’te yesil yoriinge) kaybediyoruz. Peki,
Gilines-Diinya veya herhangi bir Giines-gezegen ikilisi i¢in referans noktasinin (sifir noktasi)
Giines Sisteminin kiitle merkezinde degil de Giines’in kiitle merkezinde farz edilmesiyle neyi
kaybediyoruz? Giines’in donerek nasil silkindigi bilgisini.

3.3. Giines’in Silkinmesi

Glintimiizde ¢ok gezegenli tek yildiz sistemlerindeki yildizlarin hareketlerinin gozlenip kag
tane gezegene sahip oldugunun belirlenebilmesi gibi, Glines Sisteminin disina ¢ikip Giines’i de
ayni sekilde gozleyebilseydik Giines’in Giines Sisteminin kiitle merkezi etrafinda nasil silkinerek
hareket ettigini tespit edebilirdik. Maalesef, Giines Sistemi i¢inden gézlem yaparak Giines’in
silkinmesini tasvir etmek pek miimkiin degildir. Bu konuda tamamen caresiz olugumuz da
sOylenemez. Cift ve ¢oklu y1ldiz sistemlerinden elde edilen bilgi ve tecriibeler sayesinde Giines’in
cezbeye kapilmis Mevlevi gibi donerek silkindigini tasvir etmek de miimkiindiir.

Tablo 1 — Gilines Sisteminde hareketsiz sifir noktasinin Glines
Merkezinden uzakliklan (son 2 kolon)

uzakhk Dolanma
Kitle (D) (AB) Xo (km) Xo (Ra) periyodu
Merkir 0,055 0,3871 9,6 0,000014 88 glin
Veniis 0,815 0,7233 265 0,000381 | 225gin
Diinya 1,012% 1 455 0,000654 | 365gun
Mars 0,107 1,5237 73,6 0,000106 1,88yl

Jupiter | 317,817 5,2034 742559,3 | 1,067356 | 11,86l
Satlirn 95,161 9,5371 407787,7 | 0,586155 29,5 yil
Uraniis 14,537 19,1913 | 125387,6 | 0,180232 84 yil
Neptin | 17,147 30,0690 | 231723,9 | 0,333080 165yl
Pliiton 0,002 39,4817 38,6 0,000056 248 yil
* Ay ve Dlnya kitlesi birlikte

Tablo 1’de 8 gezegenin ve Pliiton’un kiitleleri Diinya kiitlesi biriminde®* ve Giines’ten
ortalama uzakliklart Astronomik Birim (AB) cinsinden (1 AB = 150 Milyon km) verilmistir.
Arsimet zamanindan beri bilinen basit kaldira¢ hesabina gore kaldiracin boyu (aradaki uzaklik)
ve kiitleler (m gezegenin, M Gilines’in kiitlesi) bilinirse Xm = (1 — X)M formiliu ile X (Kitle
merkezinin Giines merkezinden uzakligi) hesaplanabilir. Bu hesaba gore en etkili gezegen
Jipiter’dir. Sistemde sadece Jiipiter ve Gilines olsaydi hareketsiz sifir noktas1 Giines merkezinden
Jipiter’e dogru 742559,3 km uzakta olurdu. Giines yarigcap1 695700 km olduguna gore bu sayi
sifir noktasinin Giines’in iginde degil de Gilines’e ¢ok yakin yiizeyinin biraz iistiinde oldugunu
gosterir. Her bir Giines-gezegen ¢ifti i¢in sifir noktasiin yeri hesaplanmis ve Tablo 1’in dordiincii
kolonunda km cinsinden, besinci kolonda ise Giines yarigapi cinsinden listelenmistir. Jipiter
harig, diger gezegenler i¢in 5’inci kolondaki saymin birden (1) kiiclik olmas1 Gilines-gezegen
ikilisine ait hareketsiz noktanin Giines i¢inde kaldigini soyler.

%2 Diinya’mn kiitlesini 1 birim kabul edersek demektir. Tabloda Diinya kiitlesinin 1,012 birim olmas1 Ay’in ihmal
edilmemesi yiiziindendir. Diger gezegenlerde aylarinin katkis1 ihmal edilecek kadar kiiciik oldugundan tabloda sadece
o gezegenin kiitlesi dikkate alinmustir.
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Sekil 8 — Giines (sar1 daire). J) Giines-Jiipiter ikilisi i¢in, S) Giines-Satiirn, N) Giines-Neptin, U)
Giines-Uraniis ikilisi i¢in kiitle merkezinin (hareketsiz sifir noktasinin) Giines’ten uzaklig.
Giines’in ikilinin kiitle merkezi etrafinda kag yilda dolanacagi noktalarin hemen altinda
gosterilmistir.

Sekil 8’de sar1 daire Giines’i temsil etmek {izere ¢izilmis ve her bir Giines-gezegen ikilisi igin
kiitle merkezinin yeri isaretlenmistir. Tablo 1’de kat1 gezegenlerin kiitleleri o kadar kiigiiktiir ki
Sekil 8 dlceginde Giines merkezinde {ist liste binmis gibi goriinmektedir. Kat1 gezegenler i¢inde
en blyik etki 455 km olarak Diinya-Ay sistemine, en kii¢iik etki de 9.6 km olarak Merkiir’e aittir.
Simdi diislinelim; Giines Sistemi, Giines ve Merkiir’den ibaret olsaydi Giines’in merkezi
hareketsiz kiitle merkezi etrafinda 9.6 km yarigapl bir daireyi 88 giinde dolanacakti. Giines’in
hizi saniyede 8 milimetre olacakti. Giines Sistemi Giines ve Veniis’ten ibaret olsaydi Giines 265
km yarigapli bir daireyi 225 giinde dolanacakti (hiz saniyede 8.5 cm). Giines Sistemi Giines ve
Diinya’dan ibaret olsaydi Giines 455 km yarigapli bir daireyi bir yilda dolanacakti ve hizi saniyede
9 cm olacakti. Gilines Sistemi Glines ve Mars’tan ibaret olsaydir 73.6 km yarigapl bir daireyi
yaklagik iki y1lda dolanacakt: (hiz saniyede 8 milimetre). Ozetlersek, kat1 gezegenlerin Giines’e
etkisi gok kuguktr.

Ancak Glines Sistemi Giines ve Jiipiter’den ibaret olsaydi 742559 km yarigaph bir daireyi
(Giines’in hemen diginda bir nokta) yaklasik 12 yilda dolanacakti ve Giines’in hiz1 saniyede 12.5
metre (45 km/saat) olacakti. Giines Sistemi Giines ve Satiirn’den ibaret olsaydi 407787,7 km
yarigapl bir daireyi 29,5 yilda dolanacakti (hiz saniyede 2.75 metre, saate 10 km). Giines Sistemi
Giines ve Uraniis’ten ibaret olsaydi 125387,6 km yarigcapli daireyi 84 yilda dolanacakti (hiz
saniyede 29 cm, saatte 1 km). Giines Sistemi Giines ve Neptiin’den ibaret olsaydi 231723,9 km
yarig¢apl bir daireyi 165 yilda dolanacakti (hiz saniyede 28 cm). Giines sekiz gezegenin sekizine
liderlik ettigi i¢in bu hareketlerin hepsini ayni anda yapmaktadir.

Yiiz yillarin saniyeler kadar hizli gegtigini disiiniirsek Giines’in nasil bir silkinme hareketi
yaptigimi hayal edebiliriz. Diinya’nin ve Gilines Sisteminin yasi yaninda yiizyillarin insan
omriindeki saniyeler gibi olmasi durumunda, Pliiton ve asteroitler, kuyruklu yildizlar gibi
cisimlerin etkilerini gérmesek bile, Giines’in bir zikir halkasinin ortasinda bir serzakir gibi sifir
noktasina ¢ok yakin ama ona dokunmadan 8 farkli genlikte (sifir noktasina olan uzakliklar) saniye
ve saniyenin kesirleri ile ifade edilen 8 farkli periyod ile sallanarak silkindigini, bu silkinmesini
4.5 milyar yildan beri tekrarladigini ve bugiin Newton’un kesfettigi ¢ekim yasasi ile teorik olarak
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hesaplayip, teyit edebiliyoruz.
3.4. Modern Bilim, Giines Sayesinde Yedi Goge Acilan Pencere

Diinya’nin Giines etrafinda dolandig1 gergegini ispatlayan 1838’deki ilk paralaks gozlemi ve
Diinya’nin kendi etrafinda dondiigiinii ispatlayan 1851 yilindaki sarka¢ deneyi sonucuna gore
hareketsiz referans noktasinin (koordinat sisteminin orijini) Giines’e taginmasinin ardindan
modern bilime inanmislarin meraki uzayda Giines civarinda yildizlarin nasil dagildig: sorusuna
cevrildi.

William Herschell (1738-1822) ve kiz kardesi Caroline Herschell insa ettikleri iki optik
teleskop ile ¢ok dnceden galismalarina baglamiglardi bile. Yildizlar1 Giines gibi ve ayni1 parlaklikta
olduklarimi varsayip, uzaktakilerin yakindakilere gore daha soniik goriilmesinden yola ¢ikip, y1ildiz
koordinatlarini, uzakliktan haber veren goriinen parlakliklarin1 kaydederek yildiz sayimlari adi
verilen bir aragtirmaya giristiler. Boylece, binden fazla nebulayi, ¢ok sayida acik ve kiiresel yildiz
kiimesini, gezegen Uraniis’ii ve baz1 gezegen aylarini1 (Oberon, Titan, Mimas, Enceladus) da
kesfeden Herschell’ler yildizlarin Giines etrafinda Sekil 9°daki gibi dagildig1 sonucuna vardilar.

Sekil 9 — Y1ldiz sayimi sonuglarina gore evren modeli (Evreni anlama Seriiveni®?).

Siirsiz uzayda sonsuz sayida yildiz var diyen Newton’u onaylamayan bu sonuca gore
Giines’ten uzaklastikca azalan yildiz yogunlugu® belli bir uzakliktan sonra sifirlanmaktadir.
Yildiz sayimlarindan ¢ikartilmig mercimegi andiran evrenin dik kesiti Sekil 9°da goriilmektedir.
Saga ve sola dogru ¢ikintilarin 360 derece Giines’i (ve Diinya’y1) sardigi diistiniiliirse, gozlemlerle
ortaya konan bu evren modeli Diinya’dan gézlemcilerin gordiigii Samanyolu denen parlak kusagin
bilimsel agiklamasidir. Anlasilan, Giines’i ¢epecevre saran bu c¢ikintt yiiziinden evren
(Samanyolu) kabaca bir mercimek tanesine benzemektedir ve Glines tam ortadadir.

Ortaya cikan bir baska sonug da yildizlarin samldig1 gibi hareketsiz olmay1p, yillik koordinat
ol¢iimlerinden ¢ikan (veya hesaplanan) 6z hareketleri®® sebebiyle hareketli olmalaridir. Oyle ki
Giines’ten uzaklastikca 6z hareketler kiiciilmekte, sonunda olciilemez hale gelmektedir. Oz
hareketi oOlgiilemeyen yildizlara sabit yildizlar adi verilmistir. Tipki bir trende pencereden
baktigimizda tren yolundaki direklerin trenin hareket yoniiniin tersine pencerenin dniinden hizla
geemesi, biraz daha uzaktaki agaclarin direkler gibi ama daha yavas gegmesi, tren yoluna olan
uzaklik arttik¢a gegme hizlarinin yavaslamasi ve nihayet uzak daglarin hareketsiz gériinmesi gibi.
Herschell’ler her halde 1800’li yillarin basinda kullanilmaya baslamis bir trene binmis veya
benzer bir deneyimi athi araba ve/veya gemi ile yasamis olmalilar ki “tiim y1ldizlar, 6zellikle yakin
olanlar, hareketli iken Giines neden hareketsiz olsun?” diye sorgulayip Giines’in de her yildiz gibi

3 Theo Koupelis, “Samanyolu Gékadas1”, Evreni Anlama Serveni, gev. Serap Ak (Istanbul: Nobel Yayinlar, 2017),
450.

34 Birim hacim igindeki y1ldiz sayisi.

3 Yilda ag1 saniyesi olarak 6lgiilen, yildizin Giines’e gore hareketinden (hizindan) kaynaklanan Gok kiiresi iistiinde
gozlenen konum (koordinatlarinin) degisimi.
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hareketli olmas1 gerektigini diisiinmiisler, hizin1 6lgemeseler de hareket yoniinii kabaca tahmin
etmislerdir.

Herschell’lerin baslattigi yildiz sayimi ¢alismalarinin 20°nci yiizyilin baslarina kadar devam
ettigini ama galaksi kavraminin gelismedigini goriiyoruz. 1930°1u yillara kadar eliptik galaksiler,
Samanyolu icinde bulutsular (nebulalar), spiral galaksiler ise heniiz tam tesekkiil etmemis ilkel
Glines sistemleri olarak algilandi. Ancak Sefeid adi verilen yildizlarin periyod-parlaklik
bagmtisim kullanarak Andromeda ve yirmiye yakin galaksinin uzakligin1 ve uzaklagsma hizlarin
hesaplayan Edwin Hubble,* bu cisimlerin Samanyolu i¢inde olmadigini, yani uzakliklarmin
Samanyolu’nun ¢apindan onlarca ve ylizlerce kat daha biiyiikk oldugunu fark etti. Artik
spektroskopi (tayfbilim) de gelismis, sadece yildizlarin 6z hareketlerinden degil, spektroskopi
sayesinde yildizlarin Olciilen radyal (yaklasma veya uzaklagma) hizlarinin kullanilmasiyla
Giines’in hareketinin biiyiikliigii ve yoni (bugiin i¢in bu deger 19.5 km/s, Herkiil Burcu tarafina
dogru) netlesmeye baslamistir. Jacobus C. Kapteyn klasik yildiz sayimlari ile Samanyolu iginde
Giines’in yerini belirlemeye calisirken, Harlow Shapley de aym yillarda (Sekil 10) aymi seyi
kiiresel kiimeleri kullanarak yapti.

Sekil 10 — XX. Yiizyilin baslarinda Shapley (noktalar) ve Kapteyn evrenlerinin karsilastirilmasi. Soldaki

sekil- XX. Yiizyilin baslar1. Sagdaki sekil- Bugiin. Samanyolu diski ve siskin bdlgesi silueti ile birlikte

(Evreni anlama Seriiveni).3

Kiiresel kiimeler Shapley’e avantaj sagliyordu ¢ilinkii Samanyolu diskinden disariya dogru

gbzlem yaptigi i¢in gézlemleri Samanyolu diski i¢indeki tozdan etkilenmediginden daha uzaklari
gorebildi. Tozun sebep oldugu soniimleme (yildizlarin oldugundan daha soniik gorilmesi)
yiiziinden Kapteyn’in evreni hem daha kiigiik hem de Giines evrenin merkezinde goriiniiyordu.
Tim evrenin Samanyolu oldugunu diigiinen Shapley ise Gilines Samanyolu’nun merkezinde
degildir (bkz Sekil 10) diyordu. 1930’lardan sonra Giines’in yakin uzaydaki yildizlara gore
Olciilen hizinin hesaplanmasinda kullanilan teknik ile yildizlar degil de kiiresel kiimeler
kullanildiginda Giines’in kiiresel kiimelere gore hiz1 ise ¢ok daha biiyiik (250 km/s) bulunmustur.

Insanlar baslangigta Diinya’y1 hareketsiz zannettiler. Ama sonra Diinya’nin Mevlevi gibi
donerek Giines etrafinda dolandig1 gercegi ile karsi karsiya kalinca, ilk mutlak (hareketsiz)
referans sistemi Diinya’dan alip Giines’in merkezine kaydirmak zorunda kaldilar. Uzun soluklu
gozlemlerin ardindan, Giines’in de hareketsiz olmadigi gergegi ortaya c¢ikti. Bu da Gilines’e ve
Giines civarmdaki yildizlara hareket imkani tantyan ii¢ilincii bir gogtin varligini ortaya ¢ikardi ve
nihayetinde mutlak referans sisteminin Uglincii Sema’ya, tasinmasini zorunlu kildi. Varligindan
boylece haberdar oldugumuz Ugiincii Sema, ikinci Sema gibi bir referans veya koordinat

3 Edwin Hubble, “Communications from Mount Wilson Observatory to the National Academy of sciences”, No: 105,
1929.
87 Koupelis, Evreni Anlama Seriiveni, 452.
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sistemidir ki bu referans sisteminin bilimsel dildeki adi LSR’dir (Local Standard of Rest).

Bu yeni sema Giines Sistemi semasina oranla ¢ok daha genistir. Oyle ki Giines Sistemi
Semasi’nda kullanilan uzaklik birimi (1 AB = 150 milyon km.) artik ¢cok kii¢iik kalmas, kullanigsiz
duruma diigmiistiir. Bu semada kullanilan uzaklik birimleri 151k yili veya parsek (pc)’tir. Bir
parsek=206265 AB=3.26 151k yilidir.

Ucgiincii Sema’nin biiyiikliigii yani ¢api kabaca 3-5 kpc’tir. Bir kpe=1000 pc=3260 151k yilidir.
Karanlik, berrak gecelerde saman dokiilmiis yol gibi goriinen Samanyolu kusagi harig, ¢iplak
gozle goriinen tiim yildizlar, Herkiil Burcundaki Vega Yildiz1 ve digerleri; Arcturus, Aldebaran,
Algol, Sirius (Kur’an’da Si’ra Yildizi diye geger), Betalgeus, Rigel, Denep vs ve adim
bilmedigimiz milyonlarca yildiz Ugiincii Sema icindeki yildizlardir. Ugiincii Sema’dan ¢ikilinca
icine girilen sema Galaksimiz Samanyolu’nun kapladigi uzay yani Doérdiincii Sema’dir. Sekil 10
Uciincii ve Dordiincii Semalarin karsilastirilmast anlamindadir. Dérdiincii sema olarak tasvir
ettigimiz yeni koordinat sisteminin bilimsel dildeki adi FSR’dir (Fundamendal Standard of Rest).

Once LSR (Ugiincii Sema) ve sonrasinda FSR’nin (Dérdiincii Sema) tanimlanmasinin amaci
Galaksimiz iginde bulunan yildizlar, yildiz kiimeleri, yildizlararas1 madde veya bulutsularin
gercek konum ve hizlarinin hesaplanmasi i¢indir. Gozlemler Diinya’dan yapildigindan tim gok
cisimlerinin® &lgiilen konum ve hizlar1 énce Giines’e gore olmak zorundadir. Daha sonra bu
bilgiler kullanilarak ve 6nce LSR’ye sonra FSR’ye gore diizenlenip yorumlanarak Galaksimizin
yapist ve icindeki cisimlerin® nasil hareket ettikleri Ogrenilebilir. LSR Samanyolunun
merkezinden sekiz bucuk kpc uzakta, saniyede kabaca 250 km hiz ile bir turunu 250 milyon yilda
tamamlayacak sekilde hareket etmektedir.

Dérdiincii Sema (Samanyolu uzayi) Uciincii Semadan yaklasik 10 kat daha biiyiiktiir.
Samanyolu evrendeki tek galaksi degildir. Samanyolu’ndan bagka irili ufakl trilyonlarca galaksi
vardir. Galaksilerin bir araya gelmesi ile galaksi kiimeleri tesekkiil etmistir. Bu kimelenme
siradan bir araya gelis degildir. Kiime iiyesi galaksiler gravitasyon ile birbirlerine baglidir.
Ornegin Fornaks galaksi kiimesi 62 milyon 151k yil1 uzakliktadir, gravitasyonla birbirine bagl 58
galaksiden olugmaktadir. Herkiil galaksi kiimesi 570 milyon 11k yil1 uzaklikta 100 galaksiden,
Coma galaksi kiimesi 321 milyon 151k y1l1 uzaklikta 1000 galaksiden miitesekkildir. Kiime tiyesi
galaksiler kiimenin ¢ekim merkezi etrafinda hareket ederler.

Besinci Sema Samanyolu’nun I¢inde bulundugu galaksi kiimesidir. Bu kiimenin ad1 da Lokal
Grup’tur. Lokal Grup da oOnceki semalar gibi hareketsiz farz edilen bir referans sistemidir.
Samanyolu’nun bu sema i¢indeki h1z1 80 km/s dir.*’ Besinci Sema, Dordiincii Semadan yaklasik
3000 kat daha biytktiir, cap1 yaklasik 3 Mpc bagska bir tabirle 10 milyon 1s1k yilidir.

Galaksi kimeleri de kitlecekim kuvveti ile bir araya gelerek, bir st diizey organizasyon olan,
kiimelerin kiimeleri anlamindaki siiper kiimeleri olusturmuslardir. Bir siiper kiimenin iginde
onlarca, yuzlerce galaksi kiimesi bulunabilir. Stper kimelerin gravitasyon sebebiyle birlesip
super-siper-kiimeleri olusturup olusturmadigi incelenmis ve siiper kiimelerden daha biiyiik
olusumlara rastlanmamistir. Siiper kiimeler evren ic¢inde en {ist diizey organizasyonlardir.

3 Buna galaksimizin digindaki cisimler de dahildir.
39 Buna iigiincii sema da dahildir.
40 Barbara Rayden, Introduction to Cosmology (UK: Cambridge University Press, 2017).
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Goriinen evren i¢inde 10 milyona yakin siiper kiime oldugu tahmin edilmektedir.

Besinci Semay1 (Lokal Grup) barindiran, ona ve i¢indeki diger kiimelere hareket imkani
saglayan siiper kiimenin ad1 Virgo’dur. Virgo siiper kiimesinin kapladigi hacim Altinct Sema’dir.
Lokal Grup bu sema i¢inde 620 km/s hizla hareket etmektedir. Boyutlar1 Besinci Semadan
yaklasik 11 kat daha biiyiiktiir. Cap1 33 Mpc veya yaklasik 110 milyon 1s1k yilidir.

Evrenin kendisi Yedinci Sema’dir. Bir semanin baska bir sema i¢inde hareket etmesi kurali
Yedinci Semada son bulmaktadir. Bu kadar biiyiik 6l¢ekte gozlenebilen sadece ve sadece evrenin
geniglemesidir. Siiper kiimeler aralarindaki uzakliklar ile orantili hizlarla birbirlerinden
uzaklagirlar. Hubble Yasast diye bilinen bu yasa Edwin Hubble tarafindan “Bir galaksinin
uzaklagsma hizi onun uzakligi ile orantilidir.” seklinde ifade edilerek 1929 yilinda yaymlanmigtir.

Yedinci Semanin biiyiikliigi yaklasik 14 milyar 1s1k yilidir ve insanlar i¢in sinirhidir. Yani
Yedinci Sema’da Oyle bir uzaklik vardir ki bu uzakliktaki cismin uzaklagma hizi 151k hizina esittir.
Bu da goriinen evrenin goriilebilirlik siniridir. Bu sinirda veya 6tesinde bulunan bir yildizdan
c¢ikan 15181n Diinya’ya (gozlemciye) ulasmast miimkiin degildir. Tipki akintiya kars1 ylizmek gibi.
Akint1 hizi1 ile akintiya kars1 yiizen bir ilerleme kaydedemez, hep ayn1 yerde kalir ¢ilinkii ylizdiigii
kadar akit1 onu geriye gotiiriir. Ayni sekilde goriilebilirlik sinirindan Diinya’ya dogru ¢ikan 151k
fotonunun yaklasma miktar1 kadar evrenin genislemesi sebebiyle foton herhangi bir yaklagsma
kaydedemez. Goriilebilirlik sinir1 evrenin goézlenen evrenden ¢ok daha biiyiik oldugunu ima eder.

4. Giines’in Cereyanlari ve Yedi Gok

Giines baglantili gézlemler sayesinde dnce Galaksimiz Samanyolu i¢indeki katmanl yapiy1
ogrendik. Evrenin genisledigini kesfeden Edwin Hubble’dan sonra da Samanyolu disindaki
katmanlar1 6grendik. Katmanlari saydigimizda sayinin yedi olmasi bir tesadiif olabilir mi?

“Yedi Gok” (Seb-a semavat) ifadesi Kur’an-1 Kerim’de yedi farkli surede gecmektedir.
Bunlar sirastyla; Bakara 2/29’uncu ayet, Isra 17/44’{incii ayet, Mu’minun 23/86’inc1 ayet, Fussilet
41/12’nci ayet, Talak 65/12’nci ayet, el-Miilk 67/3 ve Nuh 71/5’inci ayetlerdir. Modern astrofizik
ve kozmoloji kitaplarinda Kur’an’da gegen yedi gok ile ilgili dogrudan bilgi veya yedi gogii
animsatan herhangi bir yorum yoktur. Var olan sinirlar1 belli olmayan tek bir uzaydir; bir de bu
uzay i¢inde hiyerarsik diizene gore siralanmis kozmik gok cisimlerinin konumlari, madde
mahiyetleri, 6zellikleri, hareketleri ve evrimlerine ait bilgilerdir.

Icinde yasadigimz varhik alemi Sehadet* ve Gayb alemleri seklinde siniflandirilirsa
Kur’an’da gecen Yedi Gogiin hangi alemde oldugu biiyiik 6nem arz etmektedir. Yedi Gokten
bahseden ayetler icinde ikisi (el-Miilk 67/3, Nih 71/15) bu goklerin sehadet aleminde oldugunu
acikca ifade etmektedir.

Ornegin, el-Miilk 67/3 lincii ayette * g3 S5 (e a3 5l Gl o L Bk ol s i 518 il
B shd e s b iaill 1 Yedi gogii uygunluk icinde yaratan O’dur. Rahmanin yaratisinda higbir
uyumsuzluk géremezsin. Goziinii ¢cevir de bir bak, bir bozukluk gorebiliyor musun?”” denmektedir.
Yedi Gok gorillemez olsaydi, el-Milk 67/3’iincii ayette “Goziinii ¢evir de bir bak” ve Nih

71/15’inci ayette Sk obais g & Gl <& 1558 &l denmezdi. <X 135 &l Fil suresinde gegen

41 Sahitlik ettigimiz, gorebildigimiz, deney ve gdzlem yaptigimiz evren sehadet alemidir. Gayb alemi goriillemeyen,
bilinmeyen alemdir.
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Ebrehe’nin ordusu i¢in de sOyleniyor diyerek itiraz etmek isteyenler olabilir. Buradaki gérmek,
bizzat gozle gbérmeyi ifade ettigi gibi, gézlem ve deney sonucunda ortaya ¢ikan bilgi ve belgeleri
de kastetmektedir. Her insanin yedi semay1 gozii ile tek tek gormesi gerekmez. Deney ve gozleme
dayal1 bilimsel bilgiler ¢er¢evesinde ikna olmasi goz ile gormek gibidir.

Fussilet 41/12’inci ve es-Saffat 37/6’tinc1 ayetleri el-MUlk 67/3. ve NGh 71/15. ayetlerini
acikca desteklemektedir. Es-Saffat 37/6’da ( &SI & :\-u)d WA (WL &5 Ul Biz yakin semayi
kevakib ile susledik) gegen “kevakib” kelimesi yildizlar: degil gezegenleri kastetmektedir. Delili
Hz. Ibrahim’in gokyiiziine bakip hakikate ulasmasi ile ilgili el-En‘am 6/76, 77 ve 78’inci
ayetlerdir. Ay ve Giines’ten 6nce goriilen cisim bir yildiz degil gezegendir. Ayet necm demiyor.
Kevkeb diyor. Yildizlar, Kutup Yildiz1 (Polaris) ve civarindakiler harig, Ay ve Giines gibi dogarlar
ve batarlar. Ay ve Giines dogarken goriilmiistiir, amma, kevkebin dogusundan s6z edilmemistir.
Veniis higbir zaman gece yarisinda ve Oncesinde dogmaz. O ancak, senenin bazi vakitlerinde
aksamdan sonra karanlik basinca veya sabaha karg1 goriilebilir. Ayette “beééy\j\ &al Y42 jfadesi
vardir. Hz. Ibrahim “batanlar1 sevmem” demis. Tarih boyunca Veniis giizellik ve ask tanrigasidir.
“Sevmem” bu manaya (Sevilen Tanrica Veniis anlamina) itirazi hatira getirmektedir.

Es-Saffat 37/6’da “Biz yakin semay1 kevkeblerle siisledik™ deyip ayet bitirilmistir. Oysa,
Fussilet 41/12°de “Boylece onlari iki giinde yedi gok olarak yaratti, her gége islevini ilham etti.
Biz, yakin semay1 kandillerle donattik ve onu koruduk. Iste bu, her seye giicii yeten, her seyi bilen
Allah’1n takdiridir” denmektedir. Kevkeb kelimesinin yerini misbah kelimesi almis gibidir. Bir
kevkeb (gezegen) misbah olabilir, ama her misbah kevkeb degildir. Misbah 151k veren alet, lamba,
ampul, kandil anlamindadir. Bu durumda, Ay ve Giines de misbahtir. Yildiz, yildiz kiimeleri,
galaksiler, galaksi kiimeleri hepsi de farkli tiirden misbahlardir. Neden es-Saffat 37/6’da diinya
semasini kevkeblerle siisledik derken yedi kat semadan bahsedilmemistir de Fussilet 41/12°de
misbahlarla siisledik derken yedi kat semadan bahsedilmistir?

Diinya semasini iginden siislemeye gerek yoktur. Muhatab yeryiiziindeki insanlar ve cinler ise
disindan da siislenebilir. Es-Saffat 37/6’da kevakib kelimesi ile yildizlar degil Merkiir, Veniis,
Mars, Jiipiter ve Satiirn kastedilmistir, onlar da sadece Ikinci Sema icindedirler. Bu anlamda
gezegen (kevkeb), burclar arasinda gezen yildiz anlamindadir. Babilliler ve oncekiler onlari
yildizlarin arasinda gezen yildiz olarak tanimladilar ve bildiler. Kelimenin anlam1 zamanla degisti.
Bugiin, Giines’in veya herhangi bir yildizin etrafinda dolanan, goriinen 151k iiretemeyen cisimler
olarak biliniyorlar.

il 3o jal) 28 Q13 T 5 iy WA 2201 555 Ta a0 e (8 (3 (A 515 i 3 (o ) e e (ialn”
Fussilet 41/12°de misbahlar, en alt diinya semasi harig, tim evrende (7 semanin 6’sinda)
olabildikleri icin yedi sema diizeni ve diinya semasini korumak iizere goklere gdrev verilmesi
yerindedir ve anlamlidir. Misbah gézle goriilebilir 151k yayan alet anlamina geldigine gére, demek
ki yedi kat semanin sehadet alemi i¢inde olmasi gerekir.

Imam Maturidi’ye (6.933/944) gore diinya semasi, yeryiiziindekilerin hemen gordiigii ve sahit
oldugu en yakin semadir.*® Maturidi’ye gore ayetlerden goriinen, sahit olunan ve goézlenen gogiin
diinya semasi, diger goklerin ise ahiret hayatinin semasi oldugu seklinde bir sonug ¢ikarmak dogru

42 El-En‘am, 6/76.
43 Soner Aksoy, “Kur’an’da Diinya Semast Tasviri”, Bildiri, Kur’an Ayetleri ve Bilimsel Veriler Isiginda Goklerin
Yaratilis1 — 11, 13-15 Eyliil 2023, ANKARA.
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degildir. Zira Allah yeryiizii ehline yakinligindan dolay1 ona diinya semasi ismini vermistir.
Boylece o miisahede edilen en yakin gogilin (diinya semasinin) fani olmasi gibi diger goklerin
hepsinin de fani oldugunu vurgulamistir.** Dolayli olarak diinya semasi dahil, yedi kat gok,
nesneler diinyasinda olup giinii geldiginde yok olmaya mahkumdur.

4.1 Birinci ve Ikinci Semalardaki Cereyanlar

Yer ve/veya Giines merkezli modeller ile anlamakta zorluk cekilen Yasin 36/38, 39 ve 40
ayetleri modern bilim ile daha anlamlidir. &) (3l Y 5 Sl & % g &35 Gl Y : Giines’in
Ay’a yetismesine gerek yoktur ¢iinkii her biri ayr1 bir felekte yiizmektedir”.*® Gergekten, Ay
birinci felekte gravitasyon kuvveti sayesinde Diinya’ya baglidir. Goriiniiste Yer etrafinda
dolandig1 miisahede edilen Giines aslinda Ikinci Semada siirekli kendi etrafinda dénerek silkinme
hareketi yapmaktadir. Yeryliziindeki gozlemcinin goriip tasvir ettigi Giines’in zahiri hareketinin
gercek olmadigini ifade etmek adina ayet Giines’in Ay’a yetismesine gerek yoktur demlstlr
Boylece, Ay’in menzillere ugrayarak Diinya etrafinda dolandigini * Mo Aa (ol sB5M g
esesl\ SEE A& hatirlatan Yasin 36/39’uncu ve 40’mci ayetler birlikte disiiniildiigiinde, Ay’in
gercek, Glines’in zahiri hareketi (aslinda Diinya doniiyor) sayesinde Ay’ evreleri zuhur ediyor
anlamu ile 6ne ¢ikar.

Bu durumda, « adall 330l 5 A g ol AT Gl 37 Yasin 36/38°de “tecri” kelimesi ile
kastedilenin Giines’in zahiri hareketi olmayacag: hatira gelir. Ciinkii, zahiri hareketin nedeni
Giines degil Diinya’dir. “Tecri” den maksat Giines’in kendi hareketi olunca, dikkatimizi Ikinci
Semanin merkezine en yakin cisim olan Giines’e ¢cevirmemiz gerekiyor. O her 28 giinde bir kendi
etrafinda donerek siirekli silkinme hareketi yapmaktadir. Durmadan siirekli hareket de “Giines’in
mistakarr1 nedir?” sorusunu cevapsiz birakmaktadir.

Ancak Giines’te 0gle bir cereyan vardir ki (cekirdegindeki niikleer reaksiyonlar) “tecri”
kelimesinin ¢ok anlamlar1 i¢cinde bir tanesi dogrudan ona bakiyor olabilir. Gergekten, bilimsel
anlamda Giines’i Gilines olmaktan c¢ikaracak, Giines’i sondiirecek tek olay ¢ekirdegindeki
yakitinin bitmesi ile niikleer tepkimelerin durmasidir. Giines ve diger yildizlarin ¢ekirdeklerinde
siiregelen niikleer tepkimelerin gilinlin birinde bitecegi kagimilmazdir. Giines simdi hidrojen
fiizyonu evresindedir ve kabaca 4.7 milyar yasi ile, adeta, yakitinin bitecegi o miistakar noktasina
dogru kosmaktadir. Ingilizce “run”, Tiirkge “kosar gibi gitmek”, Arapca “tecri” ifadesi yerindedir
clinkii bir atletin yaris sonuna dogru depara kalkmasi gibi, niikleer reaksiyonlarin hizi da giderek
artmaktadir. Hidrojen flizyonu evresinden sonra, helyum, karbon, neon ta demir ¢ekirdek Ureten
silikon fiizyonu evresine kadar, her evre 6nceki evreden yaklasik 10 kat daha kisadir. Tepkime
hizlarinin artmasiyla Giines’in 1ginim giicti de stirekli artar. Kiitlesi yeterince biiyuk olan yildizlar
tiim evreleri gecebilirler, Glines i¢in sadece hidrojen ve helyum fiizyonlari miimkiindiir.

Giines’in ¢ekirdegindeki niikleer tepkimeler baska cereyanlara da sebep olur. Evet Giines ayn1
zamanda elektrik akimi ve manyetik alanlar {ireten dinamo gibi calismaktadir. Bu yiizden
ylizeyinde lekeleri, manyetik alanlar ve Giines’ten disa dogru esen yiiklii pargacilardan olusmus
Giines riizgarlari vardir. Granill (kaynayan bulgur ambar1 goriintiisii) hareketleri, yani
konveksiyon hiicrelerinin Giines yiizeyindeki yatay hareketleri, 20’nci ylizyilin ortalarindan sonra

44 Eb( MansUr el-Matiiridi, Te vildtii’l-Kur an, thk. Mecdi Baslim (Beyrut: Daru’l-Kiitiibi’l-Iimiyye, 2005), 9/67.
45 Yasin 36/40.
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kesfedilen, p ve g dalgalarindan olusan 5 dakikalik osilasyonlarin “tecri” kelimesinin anlami
icinde olmasi gerekir. Cilinkii miistakarra varinca, niikleer reaksiyonlarin durmasi ile biitiin bu
cereyanlar da duracaktir. Simdi, tekrar Gilines’in Ay’a yetismesine gerek yoktur diyen Yasin
36/40’1 hatirlayalim. Aym dolanma hareketi ile giiniin birinde durmak {izere programlanmis
Glines’in niikleer reaksiyonlarinin yaristirtimasi uygun mudur? Elbette hayir.

4.2. Ugiincii, Dordiincii, Besinci ve Altinca Semalardaki Cereyanlar

Mutlak (hareketsiz) koordinat sistemi, 1900’14 yillarin ilk yarisinda, Giines’ten alinmig
Ucgiincii Semanin merkezine konmustur. Ugiincii Sema, Giines’in Herkiil Burcu dogrultusunda
Solar Apeks denen yone dogru, saniyede 19.5 km hiz ile gittigi semadir. Bu semanin bilimsel
dildeki adi, LSR veya Galaktik yakin uzaydir. Ugiincii semanin sifir noktasi, Giines civarindaki
yildizlarin Giines’e gore hizlarinin ortalamasi ve sonrasinda Giines’in bu sema i¢indeki hiz1 tespit
edilerek elde edilmektedir. Giines’in LSR’ye gore hizi bilinirse, Glines’e gore Ol¢iilen yildiz hiz
ve konumlarinin LSR diizeltmesi yapilabilir. Bdylece, Giines dahil civar yildizlarin Ugiincii Sema
icindeki konum ve hizlar1 ortaya cikar. Olgek o kadar biiyiiktiir ki Giines Sistemi bir nokta
kadardir. Diinya’dan yapilan gézlemler Giines’ten yapilmig gibidir. Aslinda apekse dogru sabit
hizla giden Giines sisteminin kiitle merkezidir demek daha dogrudur.

Ikinci Sema Ugiincii sema iginde sabit hizda giderken, ikinci Semanin sifir noktasina en yakin
konumda olan Giines, silkinmesini ve topag gibi donmesini siirdiirmektedir. Ay’in Birinci Semada
Diinya etrafinda dolanmasi, Diinya-Ay ikilisinin Giines Sistemi icindeki hiz1 ve Giines Sisteminin
apekse dogru saniyede 19.5 km’lik bir hiz1 oldugu diisiiniildiigiinde Yasin 36/40 ayetinin tefsiri
tekrar degisir. Ay ve Giines her birisi ayr1 bir felekte (& sais <l < fﬁj); Ay birinci, Giines ikinci,
ikisi birlikte Uglincii gok iginde, saniyede 19.5 km hiz ile apekse dogru gitmektedir. Giines’in Ay’a
yetismesine gerek yoktur ¢iinkii her birinin kendi felegi icindeki hareketleri hari¢ tutulursa ikisi
de aym hizda hareket etmektedir. Ikinci Sema iginde kendi ekseni etrafinda doniisiinii siirdiiren
Diinya ve etrafinda dolanan Ay ile birlikte Giines etrafinda dolanirken gece-giindiiz olusumu ve
Ay’m evreler gostermesi devam eder. Zahirde goriindiigii gibi Giines’in Ay’a yetismesine gerek
yoktur.

Civar y1ldizlara degil de kiiresel kiimelere gore Giines’in konumu ve hiz1 dikkate alindiginda
(bkz Sekil 10), hareketsiz mutlak koordinat sisteminin Ugiincii Semanin merkezinden alinip,
Galaksimiz Samanyolu’nun merkezine konmasi gerektigi agik¢a goriilmiistiir. Bunun sebebi
Ugiincii Sema’nin da zannedildigi gibi nihai sifir noktas1 olmadigidir. Sonug olarak, Ugiincii Sema
da dordlnci bir sema iginde yuzmektedir.

Astrofizikgiler bu noktada dikkatlidirler. Ugiincii Sema’nin diizgiin dairesel hareketi ile,
Giines’in de bir yildiz gibi Samanyolu’nun ¢ekim etkisi altindaki eliptik yoriinge hareketini
karistirmazlar. Bugiin bize Ugiincii Sema icinde apekse dogru 19.5 km/s olarak sabit gdriinen
Ikinci Sema’nin hizi, birkag milyon sene sonra biraz farkli bir yéne yonelmis olarak karsimiza
cikabilir ve cikacaktir. Ama Ugiincii Sema’nin Dérdiincii Sema (Samanyolu uzay1) icindeki
saniyede kabaca 250 km olan hiz1 4.5 milyar yildan beri kabaca ayni kalmistir. Ugiincii Sema
Dérdiincii Sema icindeki diizgiin dairesel hareketini siirdiiriirken, Uciincii sema i¢indeki Giines
sistemi birkac milyon yil sonra baska bir apekse dogru hareket ediyor olarak goriilecektir. Ugiincii
Sema ve igindekiler (Ikinci Sema, Ikinci Sema iginde Birinci Sema ve Giines, Birinci Sema iginde
Dinya ve Ay) Dordinct Sema icinde kendi hareketlerine ek olarak saniyede 250 km hiz ile
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Galaksimizin kiitle merkezi etrafinda dolanmaktadir. Yasin Stresi 36/40’1nc1 ayetinde dendigi
gibi Ay ve Giines her birisi ayr1 bir felekte (&sas <l 3 085); Ay birinci, Giines ikinci, ikisi
birlikte iiclincli gok icinde, saniyede 19.5 km hiz ile apekse dogru giderken ayni zamanda
Samanyolu’nun kiitle merkezi etrafinda 250 km/s hiz ile dolanmaktadirlar.

Doérdiincti Sema’nin (Samanyolu’nun) Besinci Sema (Lokal Grup) icindeki Andromeda
Galaksisi’ne dogru 80 km/s’lik hizi ve Besinci Sema’nin Altinci Sema (Virgo) i¢indeki 630
km/s’lik hiz1 diisiiniildiigiinde Yasin Siresi 36/40’1nc1 ayetinde dendigi gibi Ay ve Giines her
birisi ayr1 bir felekte (Osaig <l & Zﬁj) yliziiyor gercegi degismediginden Giines’in Aya
yetismesine gerek yoktur.

Genigleyen evren (Yedinci Sema) Onceki semalar gibi degildir. Homojen ve izotropik
geniglemesi yiiziinden i¢indeki Virgo benzeri Siiper kiimelerin hepsi birbirlerinden
uzaklagmaktadirlar. Bu sisme, genisleme veya uzaklagsma hareketinin bir merkezi olmadigindan
her bir Siiper kiime kendini kdinatin merkezinde hareketsiz zanneder. Bu yiizden her bir alt
semanin {ist sema iginde yiizmesi yedinci sema i¢inde son bulur. “Giines’in hareketi Ars’ta son
bulur.” hadisini hatirlayalim.

5. Sonug

Gegerli kanitlar1 olmadan Giines evrenin merkezinde hareketsizdir, Diinya ve gezegenler onun
etrafinda dolanmaktadir inanci ile ¢alismalarin siirdiiren modern bilimin kuruculari Kopernik,
Galilei, Kepler, Newton’un ortaya koydugu Kepler ve Newton yasalari, tam tersine ikili ve ¢coklu
yildiz sistemi gozlemlerinden ¢ikan sonuglara gore Giines’in mutlak anlamda hareketsiz
olmadigini, “ é—éﬂ‘ );u"ij‘ o s T LA d)‘u Ol 37 Yasin 36/38 ayetini gozlere sokarcasina,
Giines’in cezbeye kapilmig Mevlevi gibi donerek silkindigi sonucunu ortaya ¢ikarmistir.

Bu sonug, dnce Aristarkus, sonra Modern bilimin kurucularimin ortaya koydugu Giines
hareketsizdir bilgisi ile acikca ¢elismektedir. Cift yildizlarda her bir yildizin ortak kiitle merkezi
etrafinda harekete zorlanmasi gibi, Giines dahi gravitasyon (¢ekim) etkisiyle Giines sisteminin
hareketsiz sifir noktasi etrafinda harekete zorlanir. Ancak, bu hareketi o kadar kiigiik ve yavastir®®
ki yakin yildizlarin birinden bakan bir gézlemci ancak giliniimiiziin teknolojisi ile on yillarca (en
az Uraniis’lin periyodu kadar) ¢ok dikkatli, duyarli ve defalarca gézlem yapmak sartiyla Gilines’in
silkinme hareketini algilayabilir. Felsefi acidan Giines’in kendi sistemi iginde hareketsiz
olmadigini ortaya koyan bu bilginin, algilanmasi zor, kiigiik, yavas hatta 6nemsizdir denilip goz
ard1 edildigi takdirde, “Gilines merkezde ve hareketsizdir” diyenleri kabaca tasdik ettigi de
soylenebilir.

Maalesef, Orta Cag Islam astronomlar1 bu bilgiye sahip degildiler. “Giines merkezde ve
hareketsizdir.” hiikmiinii bir yaklasim degil mutlak gergeklik olarak algiladilar. Omrii boyunca
Yasin Stresi’nin 36/38. ayetini okuyan veya isiten bir Orta Cag Islam astronomunun Giines
hareketsizdir iddiasinda olan bir sistemi hemen kabul etmesi elbette miimkiin degildir. Ote
yandan, ibn-i Sina’min yer merkezli sisteme gore {irettigi i¢ ice yar bilingli kiirelerden (felekler)
olusan Siidur Teorisini Giines merkezli evren goriisiine uyarlamak da miimkiin degildir. Ustelik
Diinya’nin ekseni etrafinda donerek Giines’in etrafinda dolandig1 bilgisi (gézlemsel kanitlarn)

46 Gezegenin Giines’e, Giines’in gezegene uyguladigi kuvvetler esit ve ters yonliidiir (Newton’un 3. Yasasi). Esit
kuvvetler biiytik kiitleyi daha az ve yavas, kiigiik kiitleyi daha ¢ok ve hizli hareket ettirir (Newton’un 2. Yasasi).
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heniiz ortada yok iken, asirlardir kullanilan Diinya merkezli objektif referans sistemini ikna edici
bir gerekce olmadan Diinya’dan alip Giines’e yerlestirmenin anlamsizliginin farkinda olan Orta
Cag Islam astronomlarmin neden Kopernik gibi aceleci davranmayip Yer merkezli kainat
gOrisiinii siirdlirmeyi tercih ettikleri anlagilmaktadir.

Ne var ki kozmik hakikatlerin gizli kalmayip zamani gelince ortaya ¢ikmak gibi bir 6zelligi
vardir. Zahirde Ay’dan daha hizli olup, her yeni ay evresinde Ay’1 yakalayan Giines olayimnin
gorildigi gibi olmadigini Giines’in Ay’1 yakalamasina gerek yoktur; her biri ayr bir felekte
ylzmektedir diyerek giiniimiiz astronomuna anlatircasina, ayetlerle sehadet aleminde oldugu
beyan edilen yedi gok kavramina destek veren Yasin 36/38, 39 ve 40’nc1 ayetleri, Yer merkezli
kainat paradigmasina kapilmis Orta Cag Islam alimlerini o giinlerde uyandirmadi.

Ote yandan, Kur’an ayetlerinden habersiz, genisleyen kainatin i¢ ice katmanl yapisini (Evren,
stiper kiimeler, kiimeler, galaksiler, yildizlar, gezegenler) gozlem ve yorumlariyla ortaya koyan
modern bilimin temsilcilerinden Islam’a ve Kur’an’a uygun yorum ve degerlendirmeler beklemek
de Miisliimanlara uygun diismez. Ister dogudan ister batidan, bilginin kaynag1 her kim ve neresi
olursa olsun, bilimsel bilgileri Kur’an 1s18inda yorumlamak gorevi, elbette, bir Miisliimana ait
olmalidir. Bu ise konuya ait bilgilerin olgunlagma zamanina baglidir. Zamanindan 6nce yapilan
yorumlar, zamanindan 6nce yenen meyveler gibidir, hamdir ve lezzet vermez ¢iinkii eksiktir.

Kur’an ve hadisler o giiniin merakli insanlarina kainatin yapist ve isleyisi ile ilgili bu
hakikatleri tesbih ve kinayelerle, kelimelerini de 6zenle segerek (“tecri” kelimesi buna 6rnektir),
o sekilde anlatti ki o giiniin Misliimanlar1 da hissesiz kalmadilar, derslerini aldilar. Hz.
Peygamber Resdl-i Ekrem (SAV) Efendimiz’in ‘Bu Giines nereye gidiyor biliyor musunuz?’
sorusuna verdigi cevap da buna dahildir. Hatirlayalim: ‘Giines arsin altindaki belli yerine kadar
gider ve orada secdeye kapanir. Secde durumunda iken ona, yiiksel ve geldigin yerden geri don
denilir; o da geri doniip dogu tarafindan dogar. Sonra ars altindaki yerine varincaya kadar tekrar
gider. Orada tekrar secdeye kapanir ve bu halde iken ona, yiiksel ve geldigin yerden geri don
denilir; o da geri doniip dogdugu yerden tekrar dogar ve bu sekilde akip gitmesine, insanlar
Allah’tan korkmadan her istediklerini yapar hale gelinceye kadar devam eder. Nihayet yine arsin
altindaki belli yerine vardigi zaman ona, yiiksel ve batidan dog denilir; o da batidan dogar”.*’
Bugiinkii bilimsel gerceklige ters gibi goriinen bu anlatimi, bir kenara koyup, simdiki bilgilerimiz

ile o giinkii topluluga bu soru nasil cevaplanir diye diisiinelim.

Giines’in GOk kiiresi iistiindeki (Sekil 3) zahiri hareketini o topluluga o zamanda bundan daha
giizel anlatmak miimkiin olmazdi. Zenit ve Nadir, bilimsel literatiire girmis, beynelmilel, bas-ucu
ve ayak-ucu anlamina gelen iki kelimedir. Sekil 3°te goriildiigii gibi enlemi 23.5 dereceden biyik
olan yerlerde yazin Giines’in 6gle vakti konumu zenite kadar ulagamaz. Enlemi 21.4 derece olan
Mekke’de haziranda Giines’in 6gle vaktinde tam zenitte oldugu iki giin vardir. Enlemi 24.5 derece
olan Medine civan diisliniildiigiinde, 22 Haziran’da 6gle vaktinde Giines neredeyse zenittedir
denilebilir.

Hadiste Ars kelimesi ile kastedilen Giines’in Gok kiiresinde ¢ikabildigi en bilyiik yiikseklik
anlamina gelirse, 0glen vakti, Sekil 3’te sag kiirede gosterildigi gibi, Giines zenitte yani bas-

47 Ebti Abdillah Muhammed b. Ismail el-Buhari. e/-Cdmi ‘u’s-sahih. nsr. Muhammed Ziiheyr b. Nasr. 8 Cilt (b.y.: Daru
Tavki’n-Necat, 2. Basim, 1422/2001), “Bed’ii’l-halk”, 4, “Tevhid”, 22-23, “Tefsir”, 36/1; Ebii’l-Hiiseyn Miislim b. el-
Haccac, el-Cdami ‘u’s-sahih. ngr. Muhammed Fuad Abdiilbaki (Kahire: y.y., 1374-1375/1955-1956), “fman”, 250.
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ucundadir denilir. Giines battiktan sonra nereye gider? Elbette ufkun altina, Zenit’in tam tersi
dogrultudaki ayak-ucu (nadir) noktasina. Bir insan secde ettiginde bas seviyesi ayak seviyesine
geldigi gibi, sanki Gilines 0gle vakti kiyamda, aksam riiklida, gece yarisinda ise secde
konumundadir. Bu durumda, Giines nereye gitti sorusuna verilecek en veciz cevap “Giines secde
etmeye gitti” olacaktir.

Giines’in Birinci Sema’da zahiri, Ikinci Sema’da topag gibi dénmesi ve silkinmesi harig

XE]

tutulursa, “tecri” kelimesi ile diger semalardaki hareketleri kastedildigi takdirde, Giines’in
miistakarr1 nedir sorusuna “Giines’in gidip duracagi en son yer ise arsin altidir.” diye cevap
vermek bugiin artik daha kolay anlasilir bir ifade olarak goriiniiyor. Ars’1 en biiyiikk gok veya
genigleyen evren olarak tanimladigimizda, altinct gogiin (Virgo Siiper Kiimesi) genisleyen evren
icinde hiz1 yoktur veya dl¢iilemiyor bilimsel gercegi “Giines’in gidip duracagi en son yer ise arsin
altidir.” diye tesbih tarzinda ifade edildi diyebiliriz. Iste bu yiizden, Giines’i tiim cereyanlari ile
anlamak, yedi katmanli yapisi ile kdinat1 anlamak demektir. Elbette en dogruyu Allah bilir.
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Abstract

Recent works in the philosophy of science has led to a revival of Aristotelian approaches to the physical sciences.
Historically, Aristotelian approaches to the sciences in the Islamic tradition have been opposed to God’s working
miracles in ways that do not conform to the laws of nature. This paper presents an approach from the thought of Said
Nursi (1877-1960) and the thought of Thomas Aquinas (1226-1274) to show that an Aristotelian approach to causality
in nature and God’s miraculous action are not necessarily inherently opposed. First, this paper examines Said Nursi’s
mané-y: harfi perspective in order to show Nursi’s reasoning for why the laws of nature are not inviolable. These
arguments go hand-in-hand with Nursi’s Ash’arite, occasionalistic denial of authentically created causality, the
arguments for which will be briefly considered. The first part will also generate some criteria by which to judge an
Aristotelian approach against that of a believer in God’s miraculous action. In this paper, three criteria are posited to
apply Nursi’s mané-y1 harfi perspective outside of his Ash’arite understanding of divine causality with respect to
creatures. The first criterion is that creatures consist of a transparent sign to the divine (largely through teleology). The
second is that any scientific or physical explanation of creatures without reference to God will always be radically
incomplete, missing the most important metaphysical aspect of their relationship to God. The third is that, in reality,
creatures are completely dependent upon God for all of their operations and without His constant action, they can do
nothing. As a conclusion to the first part, Nursi’s theology of the one Creator possessing the only causality is examined,
placing a theological obstacle to creaturely causality: putatively sharing a divine attribute.

Next, the paper briefly puts the question of Aristotelian natures in the thought of St. Thomas Aquinas in the context of
the medieval debate between al-Ghazali and Ibn Rushd on whether the actions of nature occur with necessity or by the
divine will. Then, the paper outlines an approach from the metaphysics of Thomas Aquinas to suggest that the intimacy
with which God is involved in the natural and miraculous action of the cosmos is sympathetic to Nursi’s mana-y: harfi,
even if the two approaches cannot be fully harmonized. Exploring St. Thomas Aquinas’s doctrine of esse and the
complete dependence of creatures on God’s constant causality, this paper shows that creatures are incapable of doing
anything by themselves apart from divine causality. This metaphysical dependence on God allows St. Thomas’s thought
to qualify for all three criteria of the mané-y: harfi perspective outside of the Ash’arite denial of creaturely causality.

The paper concludes by addressing two objections to this account. The first addresses possible confusion of creature
and Creator in a participative metaphysics, which Nursi’s position would imply, but is held by other figures like Mulla
Sadra. The second objection is the question of human freedom and moral responsibility. The paper responds to the first
objection by showing the clear and unequivocal distinction between the creature and the Creator. It responds to the
second objection by pointing to both Nursi’s Ash’arite response to the question of freedom and divine causation and St.
Thomas Aquinas’s solution to divine causality and human freedom to show that both are reasonable accounts of a
heavily-involved God in the causality of creatures, achieving equivalent goals. Thus, this paper offers the beginning of
a metaphysical alternative to Ash’arite metaphysics which nonetheless preserves God’s intimate connection to
creaturely action and God’s miraculous action in the universe. While not claiming that both accounts can be reconciled,
this paper addresses the similar concerns of both authors with different metaphysical commitments, showing that Nursi’s
arguments against autonomous creaturely causality and the larger debate about natures do not address St. Thomas
Aquinas’s transformed Aristotelianism, with the latter presenting a live option for non-Ash’arites sympathetic to the
issues of divine involvement with the cosmos.

Keywords: Said Nursi, Aristotle, Thomas Aquinas, miracles, divine causality, mana-y: harfi
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Bilim Kanunlar1, Tabi'a ve Mana-y1 Harfi: Islami Bir Aristotelescilik Olabilir mi?

Oz

Bilim felsefesindeki son ¢alismalar, fizik bilimlerine yonelik Aristoteles¢i yaklagimlarin yeniden canlanmasina yol
acmistir. Tarihsel olarak, Islam geleneginde bilimlere yonelik Aristoteles¢i yaklasimlar, Allahin doga yasalarina
uymayan sekillerde mucizeler yaratmasina karsi ¢ikmistir. Bu makale, Said Nursi'nin (1877-1960) diisiincesinden ve
Thomas Aquinas'in (1226-1274) diisiincesinden bir yaklasim sunarak, dogadaki nedensellige Aristoteles¢i bir yaklagim
ile Allah'm mucizevi eyleminin dogas1 geregi karsit olmadigim gostermektedir. Ilk olarak, bu makale Said Nursi'nin
doga kanunlarinin neden dokunulmaz olmadigina dair gerekgesini gostermek i¢in Said Nursi'nin mané-yr harfi
perspektifini incelemektedir. Bu argiimanlar, Nursi'nin Es'ari, vesileci, otantik olarak yaratilmig nedenselligin inkari ile
el ele gitmektedir ve bu argiimanlar kisaca ele alinacaktir. ilk bdliim ayrica, Allah'm mucizevi eylemine inanan bir
kisinin yaklagimina kars1 Aristoteles¢i bir yaklagimi yargilamak i¢in bazi kriterler tiretecektir. Bu makalede, Nursi'nin
mana-y: harfi perspektifini, yaratiklara iliskin Es'ari ilahi nedensellik anlayiginin diginda uygulamak igin tig kriter ileri
stiriilmektedir. Ik kriter, yaratiklarin ilahi olana (biiyiik olciide teleoloji yoluyla) seffaf bir isaretten olusmasidir.
Ikincisi, Allah'a atifta bulunmadan yaratiklarin herhangi bir bilimsel ya da fiziksel agiklamasiin her zaman radikal bir
sekilde eksik olacag1 ve Allah'la olan iliskilerinin en énemli metafiziksel yoniinii kaciracagidir. Uciinciisii, gercekte,
yaratiklarin tiim faaliyetleri igin tamamen Allah'a bagimli olduklart ve O'nun siirekli eylemi olmadan higbir sey
yapamayacaklaridir. Ik béliimiin bir sonucu olarak, Nursi'nin tek nedensellige sahip tek Yaratici teolojisi, yaratilmis
nedensellige teolojik bir engel koyarak incelenir: sdzde ilahi bir sifati paylagsmak.

Daha sonra makale, St Thomas Aquinas'in diisiincesindeki Aristotelesgi dogalar meselesini, Gazzali ve Ibn Riisd
arasindaki, doganin eylemlerinin zorunlulukla mi1 yoksa ilahi irade ile mi meydana geldigi konusundaki ortagag
tartigmas1 baglaminda kisaca ortaya koymaktadir. Daha sonra makale, Thomas Aquinas'in metafiziginden hareketle,
Allah'm kozmosun dogal ve mucizevi eylemine dahil oldugu yakinligin, iki yaklagim tam olarak uyumlagtirilamasa bile,
Nursi'nin mana-y: harfi anlayigina sempatik geldigini 6ne siiren bir yaklagimin ana hatlarin1 ¢izmektedir. St Thomas
Aquinas'in esse doktrinini ve yaratiklarin Allah'in siirekli nedenselligine tam bagimlihigini inceleyen bu makale,
yaratiklarin ilahi nedensellik diginda kendi baslarina bir ey yapmaktan aciz olduklarini gostermektedir. Allah'a olan bu
metafizik bagimlilik, St Thomas'in diisiincesinin, Es'ariligin yaratilmis nedenselligi inkarinin diginda, mana-y: harfl
perspektifinin ii¢ kriterine de uygun olmasini saglar.

Makale, bu agiklamaya yonelik iki itirazi ele alarak sona ermektedir. Birincisi, Nursi'nin pozisyonunun ima ettigi, ancak
Molla Sadra gibi diger figiirler tarafindan savunulan katilimc1 bir metafizikte yaratilan ve Yaraticinin olasi karigikligina
deginmektedir. Ikinci itiraz ise insan 6zgiirliigii ve ahlaki sorumluluk meselesidir. Bu makale, yaratilan ve Yaratici
arasindaki acik ve kesin ayrimi gostererek ilk itiraza cevap vermektedir. Ikinci itiraza, hem Nursi'in 6zgiirliik ve ilahi
nedensellik sorusuna verdigi Es'ari yanita hem de St Thomas Aquinas'in ilahi nedensellik ve insan 6zgiirliigiine dair
¢ozlimiine isaret ederek, her ikisinin de yaratiklarin nedenselligine yogun bir sekilde miidahil olan ve esdeger hedeflere
ulasan bir Allah'm makul agiklamalari oldugunu géstererek yanit vermektedir. Béylece bu makale, Es'ari metafizigine,
Allah'in yaratiklarin eylemleriyle olan yakin iligkisini ve Allah'm evrendeki mucizevi eylemini koruyan metafiziksel
bir alternatifin baglangicin1 sunmaktadir. Her iki agiklamanin uzlastirilabilecegini iddia etmemekle birlikte, bu makale,
farkli metafizik taahhiitlere sahip her iki yazarin benzer endiselerini ele alarak, Nursi'nin otonom yaratilmis nedensellige
karg1 argiimanlarmin ve dogalar hakkindaki daha genis tartismanin St Thomas Aquinas'n doniistiirilmiis
Aristoteles¢iligine hitap etmedigini ve ikincisinin Es'ari olmayanlar i¢in kozmosla ilahi miidahale meselelerine sempati
duyan canli bir segenek sundugunu gostermektedir.

Anahtar Kelimeler: Said Nursi, Aristoteles, Thomas Aquinas, mucizeler, ilahi nedensellik, mana-y: harfi

1. Introduction

The contemporary scientific method sees the regularity of the cosmos as a prerequisite for
scientific experimentation, but at the same time has naturalistic presuppositions. The
contemporary sciences are increasingly open to an understanding of creaturely causality framed
in Aristotelian categories, including teleology and nature (the latter of which is translated fabi’a
in the Arabic philosophical tradition).! These approaches, however, often assume the causally-

L william M. R. Simpson et al. (eds.), Neo-Aristotelian Perspectives on Contemporary Science (London: Routledge,
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complete and -closed nature of the cosmos as displayed in what the Turkish intellectual Said Nursi
(1877-1960) calls the manéa-y: ismi [the meaning of the name], as opposed to a Quranic view of
the universe, which he calls the mané-y: harfi [the meaning of the letter] (this terminology will be
explained further below). An approach to the sciences that took advantage of the explanatory
character of Aristotelian nature/tabi’a, but which also displayed the mana-y: harfi, would be a
powerful union of scientific causality and theological meaning, helpful to scientifically-minded
monotheists everywhere.

This paper will attempt to accomplish two things. First, it will provide a brief overview
of Said Nursi’s approach to miracles and laws of science in the mana-y: harfi, emphasizing some
major aspects in which he claims that creaturely causality of nature/fabi’a is incompatible with
the méana-y: harfi. This first section will show that, for Nursi, while the regularities of nature are
caused by God, they are not absolute and inviolable.

The second part of this paper will be a presentation of theological speculation, which is
presented as the beginning of a conversation in the theology of science between followers of Said
Nursi and those of the Catholic Christian theologian St. Thomas Aquinas (1226-1274). In this
second part, the paper attempts to explore whether there can be an approach to the incompleteness
of creaturely causality in nature/tabi’a which is compatible with (or at least sympathetic to)
Nursi’s mané-yr harfi. Largely using the approach of St. Thomas Aquinas, this paper explores if
such a position (central to Christianity) would be compatible with a generalized approach inspired
by the mana-y: harfi, even if such a position would be denied by Nursi’s larger thought on
causality. If such an approach is possible and compatible with Islam, | wish to offer it as a
metaphysical alternative to Nursi’s Ash’aritism for scientifically-minded Muslim theologians,
enriching the metaphysical options for contemporary believers.

2. Novelty and Methodology

Authors have rarely placed Said Nursi in dialogue with Christian theology. Ozgur Koca
has written an article suggesting that Nursi’s occasionalistic theology of divine action can avoid
some questions raised in the sciences by the (largely Christian) members of the Vatican
Observatory-Center for Theology and the Natural Sciences collaborations commonly called the
“Divine Action Project”.? While Koca presents different occasionalist views of metaphysics and
shows that they do not violate the sciences in ways that members of the Divine Action Project
anticipate they would, this is less than a full engagement with Christian metaphysics. Nazif
Muhtaroglu has written something close to this project, specifically comparing Nursi and St.
Augustine on miracles, though he does not use the mana-y: harfi as his lens and does not engage
with philosophical natures, reading both Nursi and St. Augustine as occasionalists.® This project
here attempts to look at a non-occasionalist Christian metaphysics while still seeing whether such
a metaphysics could meet the concerns that Nursi raises.

Several scholars have devoted attention to Nursi’s mana-y: harfi perspective. Both Colin
Turner and Necati Aydin have written at length about Nursi’s perspectives and this paper will take
their accounts as mutually beneficial and faithful to Nursi’s thought.* The mana-y: harfi

2018).

2 Robert John Russell, Nancy Murphy, and William R. Stoeger (eds.), Scientific Perspectives on Divine Action: Twenty
Years of Challenge and Progress (Vatican City and Berkeley, CA: Vatican Observatory and the Center for Theology
and the Natural Sciences, 2008).

3 Nazif Muhtaroglu, “An Occasionalist Approach to Miracles”, Turkish Journal of Islamic Studies 22 (2009): 71-93.

4 See, Colin Turner, The Qur’an Revealed: A Critical Analysis of Said Nursi’s Epistles of Light (Berlin: Gerlach Press,
2013); and Necati Aydin, Said Nursi and Science in Islam: Character Building through Nursi’s Mana-i Harfi (London:
Routledge, 2019). For Nursi’s Quranic exegesis, see Ozgur Koca, “Said Nursi's (1876-1960) Analysis on the Exegetical
Significance of the Divine Names Mentioned in the Qur’an”, Journal of Scriptural Reasoning 14 (2015),
https://jsr.shanti.virginia.edu/back-issues/vol-14-no-2-november-2015-philosophy-and-theology/said-nursis-1876-
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perspective is a rich way of engaging with the sciences through the lens of God’s activity and
these scholars argue that it is fundamental to Nursi’s theology.

This paper summarizes Nursi’s mana-y: harfi perspective with respect to creaturely
causality and then abstract some fundamental aspects of it that would be potentially compatible
with the Christian metaphysics of St. Thomas Aquinas, particularly through the lens of
Aristotelian natures, a traditional target of Ash’arite thought. Through a critical exploration of
some important primary texts of each theologian, this study will argue that St. Thomas Aquinas’s
transformed metaphysics in light of God avoids the traditional Ash’arite critique found in Nursi
to the extent that his thought can be seen, in some extended way, as a Christian manéa-y: harfi.

3. Said Nursi and the Man&-yr Harfi Perspective

Said Nursi, developing the Ash’arite school of Islamic theology, argued that creaturely
causality is illusory. As is prominent in the first volume of the Risale-i Nur, the teleological
ordering of the cosmos is a major aspect of Nursi’s theology of divine action in the cosmos. For
Nursi, this harmony of order is not only visible in the teleological pursuit of rational ends by
unintelligent creatures or the cooperation of different causal chains with each other, but also in the
regularity of operations in the universe. These observed regularities themselves provide a sign of
God’s ordering of the cosmos for the observer with mana-y: harfi.

Said Nursi uses the two terms mana-y: ismi and mana-y: harfi both to refer to two different
aspects of reality and to refer to two different epistemological perspectives. The former term refers
to the aspect of reality in which it seems that creatures act by their own powers without God’s
direct intervention. It is this aspect of reality that the sciences explore and is not problematic for
Nursi unless it becomes a perspective in which the illusion of godless action is taken to be the
reality of the situation. The latter term refers to the deeper aspect of reality where everything is
completely open to and caused by God, with creatures acting as a mirror to God’s greatness and
glory. The perspective based on this reality is that of the Muslim believer or theologian seeing
reality as it is, through Quranic enlightenment of sight, which banishes reductive materialism from
one’s perspective, even when one is performing scientific investigations.®

For my argument in this paper, Nursi’s mana-y: harfi perspective is characterized as
consisting of three aspects. The first is that creatures are seen as signs of divine meaning, largely
through being teleologically ordered to God and displaying this to human beings (and/or jinn).
The second is that any scientific or physical explanation of creatures without reference to God
will always be radically incomplete, missing the most important metaphysical aspect of their
relationship to God. The third is that, in reality, creatures are completely dependent upon God for
all of their operations and without His constant action, they can do nothing. While these three
aspects do not contain all of Nursi’s statement or thought on the metaphysics of the universe, it is
here suggested that they are the most central aspects of the mana-y: harfi perspective.

With this established, let us look at some dimensions of Nursi’s understanding of “laws
of nature” and causality. The words that Nursi uses most frequently and generically to describe a
“law” is (in Arabic) ganian and (in Ottoman) kanun. In the Isharat al-ljaz (The Signs of
Miraculousness), Nursi most frequently uses ganiin/qawanin to refer to physical phenomena, such

as “the law of gravity”, “the laws of attraction and repulsion”, and even “the laws of nature”
(gawanin al-fitra).5 Nursi is quite explicit when he speaks about these laws as having a merely

1960-analysis-on-the-exegetical-significance-of-the-divine-namesmentioned-in-the-quran/, accessed 24 January 2023;
and Ozgur Koca, Modern Interpretation of the Qur 'an: The Contribution of Bediuzzaman Said Nursi (London: Palgrave,
2019).

5 See Aydin, Said Nursi and Science; and Said Nursi, Meshnevi-i Nuriye (Istanbul: S6z Basim Yayin, 2012), 7.

6 Said Nursi, Isharat al-ljaz (Istanbul: Dar al-Nil I-il-Taba’a wa al-Nashr, 1987), 79 (verse 7), 146 (verses 21-22), and
143 (verses 21-22), respectively.
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mental existence, with all true causality being dependent on the will of God.” When considering
the regularities of nature in their reality, Nursi most often considers them the “habits of God”
("adat/ddetini), making all creaturely operations miraculous. Because all laws of nature do not
actually exist in reality and are merely descriptions of the operations of God, there is no issue with
God temporarily changing His action for a good purpose. What | would call “visible miracles” or
“prophetic miracles”, for Nursi, are a deliberate suspension of the habits of God (adaz-Allah) to
testify that He is supporting a prophet in the cosmos.® No metaphysical or theological
contradiction occurs in such miracles because all creaturely action is directly caused by God
already and are intended to be signs pointing to the divine. Prophetic miracles merely make the
true structure of the cosmos even more clear than it is to the Muslim observer enlightened by the
Qur’an in the mana-y: harfi.

When attacking creaturely causality, Nursi’s work parallels that of al-Ghazalt in the denial
of the necessity of creaturely natures in Aristotelian philosophy (zabi’a) to operate the ways God
is accustomed to working them.® Nursi takes up al-Ghazali’s denial of the necessity of creaturely
causality and sharpens it into the denial of any creaturely causality. Nursi takes as his opponent
and foil in all of these writings a materialistic scientist who represents the atheism of scientific
positivism. Nursi constantly brings analogies forth to prove that creatures cannot operate on their
own and that their normal operations are impossible without God causing them. Whether it is
insisting that a notebook of plans governs the operations of a grand palace, that a chemical analysis
exhausts the meaning of a Qur’an, or even that a seed can make a fruit-producing plant, Nursi
constantly paints the atheistic materialist as someone insisting on the absurdity of creatures acting
far beyond their abilities.°

The problem with the scientific materialist, in Nursi’s portrayal, is that he insists that
unintelligent matter can accomplish what only a supremely wise and powerful being could
accomplish. The scientific materialist claims that the laws of nature (or even simply “nature”
/tabi’a) can cause the way the world is without needing God. God is completely excluded from
creaturely causality and thus from the world altogether. For Nursi, the materialist is an atheist
because he believes that creatures can act alone, without God. God is an unnecessary hypothesis
for this scientific materialist and thus the exclusion of God from scientific explanation excludes
God from creaturely causality.

From Nursi’s Quranic perspective, nothing could be further from the case. Because it is
plainly impossible for creatures to accomplish the incredibly complex and extraordinary tasks we
routinely see them accomplish, there must be a further cause behind what we see. Unless we
attribute a miracle-worker to each and every action of creatures (since their actions, exceeding
their abilities, are miraculous), the plain answer is that there is one great miracle-worker behind
every action of creatures: God. At every moment, in every action, it is God causing creatures to
act, not creatures causing themselves. Creaturely causality and nature are illusions meant to
insulate God from claims of working evil by the unwise, but the one with true Qur’anic sight can
understand that God causes everything that happens by his power. This total rejection of scientific
materialism is a rejection of the belief that anything can happen without God causing it to happen.
There is no causality without God’s causing it to happen and so the project of atheistic scientific

" Nursi, Ishardt al-ljaz, 146 (verses 21-22).

8 Said Nursi, Mektubat (Istanbul: S6z Basim Yayin, 1996), 132-133 (115), On Dokuzuncu Mektup, ikinci Nukteli Isaret.
This is paralleled by reasoning in Nursi, Isharat al-Ijaz, 142-143, Verses 21-22 and Nursi, Isharat al-I'jaz, 171-172,
Verses 23-24

9 Hans B. Wehr, The Hans Wehr Dictionary of Modern Written Arabic, s.v. “Definition 3de (n.),” 4th ed., ed. J. M.
Cowan (Urbana. IL: Spoken Language Services, 1994), 767.

10 See Nursi, Sozler, 191-195 (143-145). On ikinci Soz, Birinci Esas and 389-416 (299-318) Yirmi ikinci S6z, ikinci
Makam.
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materialism is completely wrong.

Crucial for my purposes is that Nursi is dialoguing with the scientific materialism of the
West, which has already left God far behind. The supposed autonomy of creatures in scientific
materialism is the real target of Nursi’s attack, crucially not Aristotelian natures as later interpreted
by the Latin tradition, which very much does have God as a part of its metaphysics and (as will
be shown below) does not insist on the autonomy of creatures apart from God’s causality. While
Nursi seems to treat the laws of nature and nature as the same in his critiques, this paper argues
that this difference transforms an understanding of nature that will allow that approach to escape
this metaphysical critique of creaturely causality.

Not only does Nursi deny the causative power of the laws of nature and therefore the
metaphysical autonomy of creatures, but he also finds creatures participating in God’s causality
to be theologically incompatible with the absolute dominicality of God over the cosmos. From the
Twenty-Second Word of the Words:

O heedless worshipper of causes! Causes are a veil [Esbab bir perdedir]; for Divine dignity and
grandeur require them to be thus. But that which acts and performs matters is the power of the
Eternally Besought One; for Divine unity [tevhid/tawhid] and glory require it to be thus, and
necessitate their independence [istiklali iktiza eder]. The officials of the Pre-Eternal Monarch
[Sultan-: Ezelinin] are not executives of the sovereignty of dominicality [Rububiyetin/rubabiyyah],
they are the heralds [delldllaridirlar] of His sovereignty [saltanatin] and the observers and
superintendents [temdsdger nazirlaridirlar] of His dominicality. Their purpose is to make known
the dignity of power and majesty of dominicality, so that power should not be seen to be associated
with base and lowly matters. Not like a human King [sultan], tainted by impotence and indigence,
who therefore takes officials as partners.*

Here, Nursi makes some striking claims about the incompatibility of zabi’a and causes
and fawhid. Causality and tabi’a are incompatible with Nursi’s metaphysics inasmuch as they
have real extramental existence separate from the divine power itself.? If they would have
external powers, then this would, for Nursi, be akin to the Most High taking associating partners
to His divine creative power, as shown through His operations in creation. Such an implication is
completely incompatible with Islam and, as far as Nursi is concerned, is an inherent implication
of creaturely causality and fabi’a. For Nursi, laws of nature and natures themselves can only exist
as our way of thinking of God’s action, otherwise, the most dire theological consequences result.
The arrogation of God’s creative power to creatures is the chief theological obstacle to any
metaphysics of creaturely action in Islam.

4. Divine Action and Aristotelianism

One of the most storied debates in the history of philosophy is between al-Ghazali and
Ibn Rushd about whether nature/tabi’a is inviolable by God. While tabi’a may not be scientifically
demonstrated to be inviolable, Aristotle and the Greek Aristotelian tradition held that the actions
of things by their natures (i.e. tabi’a) were actions they performed from necessity and were not
changeable. Responding to al-Ghazali in his own Tahafut al-Tahafut [The Incoherence of the
Incoherence], Ibn Rushd argues that such a metaphysical understanding of the universe as seen
above in Nursi is absurd.’® According to Ibn Rushd and the Aristotelian position, the regular
actions of creatures in the cosmos are due to their natures, as self-evidently established by rational
reflection. The habit of God in providentially guiding the universe is inviolable and He guides the

11Said Nursi, Risale-i Nur, Vol. 1. Sézler (Istanbul: S6z Basim Yayin, 2012), 390-391 (300-301) Yirmi ikinci S6z,
Ikinci Makam, Birinci Lem’a.

Nursi, Isharat al-ljaz, 146 (verses 21-22).

3Ibn Rushd, Tahafut al-Tahafut, trans. Simon van den Bergh (London: Luzac & Co., 1969), “On the Natural Sciences,”
https://www.muslimphilosophy.com/ir/tt/, accessed 8 August 2023.
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universe through the connection between creatures’ causes and creatures’ effects. The Aristotelian
analysis of creatures and their causality is self-evident and to oppose the findings of the
philosophers on this issue is to contradict reason. There must be a natural cause to every
unexpected effect, not the immediate action of God. It is clear from the above that al-Ghazali’s
approach is a clear instance of Nursi’s mana-y: harfi, while Ibn Rushd’s position could be
reasonably understood as representing the mana-y: ismi.

With some understanding of the stakes in this debate, the rest of the paper will outline a
tentative and speculative approach preserves all three aspects of this characterization of the mana-
i harfi perspective (as opposed to the mana-y: harfi dimension of reality) while also keeping
some understanding of Aristotelian natures, albeit in a transformed, theistic sense. This following
account is one with which Nursi would (and in some sense did) ardently disagree and the following
is not intended to be taken as an interpretation of Nursi. This paper does intend, however, to take
the three aspects of the mana-y: harfi perspective and show how this transformed Aristotelianism
is consistent with this approach. While this approach is broadly representative of metaphysics in
Catholic and Orthodox Christianity, finds a chief expositor in the thought of St. Thomas Aquinas.

In Catholic and Orthodox Christianity, all things are created by God and have God as their
final end, the first requirement of the mana-y: harfi. Their purpose in this world is to give glory to
God by their existence and operations and to show that glory to intellectual creatures, i.e. angels
and human beings. As Psalm 19 states: “The heavens declare the glory of God/the firmament tells
forth the work of His hands”.}

In the theology of St. Thomas Aquinas, every created being strives toward God as the
ultimate good as they strive to continue to exist and flourish.® God is the final cause of the
universe and this is seen in every aspect of the universe, from cosmology to biology in every
creature tending toward its good.®* Human beings find in themselves an inextricable tendency
toward the good and God is the ultimate good without which they will never be satisfied.!” All
creation is teleologically ordered to God and this aspect is transparent in the activity of all
creatures.

The second criterion of the manéa-y: harfi, complete metaphysical dependence on God for
creaturely operations, at first seems to be contradictory to any use of Aristotelian fabi’a, as Nursi
held. For St. Thomas Aquinas, creatures do have a kind of authentic causality as creatures and can
cause real metaphysical changes in the world through their metaphysical constitution. St. Thomas
holds the fourfold Aristotelian structure of causality to be self-evident through reflection on sense
information and that one can analyze the universe in some ways without explicit reference to the
Creator. The existence of God is a genuine intellectual discovery in the metaphysical thought of
St. Thomas Aquinas and it is not self-evident to all human beings living in the world. The
Aristotelian character of causality pervades even St. Thomas’s approach to Christian theology,
analyzing the Incarnation and sacraments through Aristotelian hylomorphic terms.

The similarity to Ibn Rushd’s Aristotelianism, however, is only superficial when it comes
to the most important and deepest aspects of St. Thomas Aquinas’s metaphysics of divine and
creaturely action. While creation exists to render glory and worship to God, the relationship of
creatures to their Creator is also one that constitutes the core of their metaphysical constitution.
While there are genuine creaturely structures of causality and while there are some domains in
which explicit reference to God is not necessary, these approaches are radically incomplete in the

14 psalm 19:2, Translation based on the Grail Psalter.

15 Thomas Aquinas, Summa Theologiae, Critical ed. Instituti Studiorum Medievalium Ottaviensis (Ottawa: Commissio
Piana, 1953), 1/23a-26b, 30b-32a, Question 4 and 5, article 5. Henceforth, ST I, Q. 4, Q. 5, art. 5.

16Aquinas, Summa Theologiae, 2/1224b-1228a, ST I-11, Q. 94, art. 2c.

7 1bid., 2/710a-751b, ST I-11 QQ. 1-5.
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thought of St. Thomas Aquinas. Whenever one approaches creatures, there will be limits and
puzzles to the actions of creatures if one does not come to the knowledge of the existence of a
supremely good Creator, fulfilling the second criterion of the mana-y: harfi.

In his largest transformation of the Aristotelian system, St. Thomas adds esse (or
existence) as a principle to Aristotelian metaphysics, showing his conformity to the third aspect
of the mané-y: harfi. Esse is at the core of each creature’s actuality, not only in its existence, but
also in moving every subsequent aspect and action of a creatures from mere potency into act.
While a substance’s potency is dependent upon its essential structure as a form-matter composite,
the actualizing of this structure at its most fundamental level and all subsequent levels depends on
the esse.'® Because esse is that which actualizes the rest of the human being, St. Thomas calls it

the “act of all acts and perfection of all perfections™.*®

Creatures’ esse, however, cannot come from creatures themselves. Because the bestowal
of esse on a creature is itself an act of creation ex nihilo, only God can bestow esse on a creature.?°
Since this esse is not a part of any finite creature’s fabi’a, it comes to the creature from outside
while at the same time being the core of the creature’s every actuality. Because creatures need this
bestowal of esse for their every actuality, every moment of their existence requires this continual
divine act of creation and the corresponding participation of creatures in God as an effect in cause.
Tabi’a is completely dependent upon God actualizing it with esse.

This last paragraph is absolutely indispensable to my argument. While St Thomas believes
that there are real causal metaphysical structures in creatures, none of them can do anything
without being actualized by the creature’s esse which is constantly being given and actualized by
God. God is constantly causing the actuality of creatures and moving their causal powers to act in
accord with their finite natures.?* In other words, in St. Thomas’s understanding, a creature only
acts by its nature because God is constantly creating and actualizing it to do so. There is no
possible autonomy apart from God and no domain of action which God is not constantly supplying
the causality and actuality for. If God did not, then it would not exist or act at all.

The paradox of creation is that esse is both intimately necessary for every actuality of
creatures and that its source is external to the creature, over which the creature has no control.
Esse in creatures is the way God is, in the words of St. Augustine, “interior intimo meo et superior
summo meo”,?? closer than my innermost being and higher than my highest self. The source of
creaturely existence is both immanent by his power as cause to creaturely existence and
transcendent by his complete unlimited actuality and existence external to any creature’s essence.

Thus, all creatures depend on God for their every action, but, because this action takes
place in and through their created natures, that makes the God-caused action in creatures
simultaneously real causality that properly belongs to creatures while constantly being given by
God. The actuality that God gives them is real, though it is not something they can create or sustain
of their own accord. The fabi’a and actions of creatures really affect the world, but not one moment
of creaturely action is possible without God moving it to act.

18 Thomas Aquinas, Quaestiones Disputatae de anima, Critical ed. Leonine Commission (Rome-Paris, Commissio
Leonina, 1996), https://aquinas.cc/la/en/~QDePot, Q. 12, corpus, ad 16; Thomas Aquinas, Quaestiones Disputatae de
potentia Dei, Critical ed. Roberto Busa (Rome: Marietti, 1965), https://aquinas.cc/lalen/~QDePot, Q. 3, art 8¢, ad 19,
ad 20.

Aquinas, De Potentia, Q. 7, art. 2, ad 9.

20 Aquinas, De Potentia, Q. 3, art 4c; Thomas Aquinas, Summa Contra Gentiles, Critical ed. Leonine Commission
(Manualis) (Rome: Commissio Leonina, 1934),100-101, 106-107, Bk. II, cc. 15, 21; Aquinas, Summa Theologiae,
1/287h-289a, ST I, Q. 45, art. 5c.

21 See Aquinas, De Potentia, Q. 3, art 7c and Ignacio Silva, “Thomas Aquinas Holds Fast: Objections to Aquinas in
Today’s Debate on Divine Action”, Heythrop Journal 54 (2013): 664.

2 Augustine of Hippo, Confessiones, Critical ed. James J. O’Donnell (Oxford: Oxford University Press, 1992), 3.6.11.

Katre Uluslararasi insan Arastirmalar Dergisi - Katre International Human Studies Journal

https://dergipark.org.tr/tr/pub/katre


https://aquinas.cc/la/en/~QDePot
https://aquinas.cc/la/en/~QDePot

38

St. Thomas calls the action of God moving the creature to act “primary causality” and the
actions of creatures “secondary” or “instrumental causality”.?® Often using the analogy of a man
cutting wood with an ax, St. Thomas states that creatures do have real causality, just as ax is really
cutting the wood, but that creatures are powerless to act by themselves, as the ax is powerless to
act without being moved and used constantly by the man. For St. Thomas, everything about
creatures is actualized by their esse and there is nothing in creatures that does not depend upon
their esse for actuality.?* God directly creates, sustains, moves to act, and applies esse in creatures,
so that every action of their zabi’a is dependent upon the constant creative action of God, which
is inimitable and irreplaceable.?®

The thought of St. Thomas Aquinas, therefore, radically reinterprets Aristotelian natures
in light of his doctrine of esse created by God and avoids the restrictions on divine action placed
by Ibn Rushd’s understandings of the metaphysics of divine action. While not an Ash’arite view
and having many things that are perhaps objectionable to it, St. Thomas Aquinas holds a position
of real creaturely action that is nonetheless totally dependent on the continuous gratuitous
bestowal of actuality on creatures by God. The teleological tendency of all things to God and the
metaphysical dependence of all things on God, may be sufficient to characterize St. Thomas’s
theistic metaphysics as a kind of Christian mané-y: harfi, which nonetheless preserves some of
the methodology of the contemporary sciences. While the latter must be understood as limited and
incomplete studies of creaturely fabi’a, such studies can use Aristotelian fabi’a as a helpful lens
in the physical sciences that accurately but incompletely describe creaturely action in the world.

Two clarifying objections can be raised here, one from a Nursian perspective and one
from a general perspective. From a Nursian perspective, how can creatures have causality of their
own without compromising the absolute dominicality of God over creatures? Does not giving
creatures some causality cause association with the powers of the Creator?

This first objection is something that cannot be fully overcome so long as one is in a
strictly Nursian/Ash’arite perspective. If any kind of causality is only the exclusive domain of the
Creator, then any creaturely causality would be a kind of association. Indeed, the Christian
tradition is fond of the Platonic language of “participation” to describe the relationship between
the creature and the Creator.?® This is not intended to imply that Nursi would agree with St.
Thomas’s account of causality.?’

On a deeper level, however, there is a vast gulf between participated creaturely causality
and the infinite source of existence that is divine causality. Whatever limited actions and effects
creatures have in the universe, they are neither the source nor the authors of those actions and
effects. For St. Thomas, the difference between the creature’s limited causality and the Creator’s
infinite creative causality is so vast that the word “causality” is not even being used in the same
sense. Rather, our observations of creaturely action lead us to use the term “causality” as an
analogy for God’s creating and actualizing power.?® Only God can create out of nothing and only
God can provide the actuality that powers everything that acts; any actuality of creatures is a
borrowed actuality that is a pale imitation of the ultimate source of all. There is sufficient
difference between the creature and the Creator in this understanding that there is no danger of

2 E.g. Aquinas, Summa Theologiae, 4/2822a-2822b, ST Ill, Q. 62, art 1, ad 2; Aquina, De Potentia, Q. 3, art. 7c;
Aquinas, Summa Contra Gentiles, 305-306, Bk. Il c. 70.

2 1bid., ST 111, Q. 62, art 1, ad 2.

% See note 17.

% See 2 Peter 1:4 and Andrew Davison, Participation in God: A Study in Christian Doctrine and Metaphysics
(Cambridge, UK: Cambridge University Press, 2019).

27 Though, as other Islamic theologians like Molla Sadra also use participative accounts to explain creaturely existence,
this is not necessarily an objection that holds for all Islamic theology.

28 See Aquinas, Summa Contra Gentiles, 30-35, Bk. 1, cc. 29-34.
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confusing the creature with the Creator.

The second objection comes from a broader perspective. If both Nursi and St. Thomas
hold that God causes every action, how can there be true human freedom and responsibility,
without which ethics is impossible? While here is not the place to give a full account of either
thinker, this objection illustrates the difference between their metaphysical thought. For Nursi,
human intentions are something that we freely have and when we intend to perform an action,
God honors our intention and performs the action, attributing responsibility to the human being as
“acquired” by the human being from God’s honoring the action.? Thus, we are free to carry out
our intentions, thanks to God’s action. For, St. Thomas, God provides the actuality for every
creaturely power and action in accord with that creature’s nature and character. Since it is the
character of human nature to have finite intellect and the power of deliberation to choose actions
freely, God provides the actuality by which human beings choose and direct their action according
to their chosen ends.®® While they could not choose anything without God supplying the ability
and actuality, human beings are free to direct this choice to different activities and ends, which
God supplies the actuality for them to carry out after the choice, which is carried out through the
finite causality and nature of the human being.

Both accounts place human freedom in God’s hands and require that God’s actuality be
active in human decision-making. As for Nursi God allows action to be “acquired” by human
beings, so in St. Thomas’s account, all creatures, not just humans, act in their finite natures by the
actuality God gives them according to what they are. While sub-human creatures like animals,
plants, and rocks, lack freedom and responsibility, God still actualizes and causes them according
to their natures and characters, making the action of a plant truly the action of a plant caused by
God, though without freedom. God causes all things to act according to their natures (except in
miraculous action), but nothing creatures do can happen without God causing it Because human
beings are the kinds of creatures with free will, their divinely-created willing choose the ends they
freely choose in accord with their nature.

5. Conclusion

In sum, while the accounts of Said Nursi and St. Thomas Aquinas are not mutually -
reconcilable, it is here argued that St. Thomas’s metaphysics of divine and creaturely action can
be compatible with the three criteria of the mana-y: harfi perspective, always keeping in mind that
God causes all creaturely action and that any analysis of creatures without God is at best
incomplete and at worst actively misleading. For Muslim theologians not fully comfortable with
the complete denial of creaturely causality, but who would also like to avoid positions of creatures
being autonomous from God’s causality, this paper proposes that the metaphysics of St. Thomas
Aquinas contains rich resources for further thought on a reinterpreted nature completely dependent
on God.
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The Concept of Tawhid (Oneness of Allah) as Reflected in the Risale-i Nur

Md. Abdullah Al MAHMUD

Abstract

During the last phase of Ottoman rule, modern-educated graduates gradually began being proud of their education and
started undermining traditional religious education systems as being useless and unproductive. Some intellectuals,
litterateurs, medical doctors, military trainers, and college teachers had promulgated agnostic and secular worldviews
among the youth in the classrooms and public. Consequently, young Turks who graduated from the public education
system became secular-minded, agnostic, and, sometimes, even heretics in their thinking, writings, and practices.
Moreover, during the reign (1923-1938) of Mustafa Kemal (1881-1938), secular ideology and worldview were imported
from the North (the Soviet Union) and the West (Europe) in the name of progress and modernity. The secular ideology
and worldview deceived the young generation in the name of modernization, injecting doubts in their tender minds
about the existence of Allah, the Prophet, the Qur’an, and life after death (Akhirah). Given this circumstance,
Bediuzzaman Said Nursi’s (1877-1960) (henceforth Nursi) discourses on Tawhid were the endeavors to resist all the
propaganda against the fundamental principles embodying the Oneness of Allah that holds profound significance within
Islamic theology. Furthermore, Nursi’s concept of Taw/id was an antidote to godlessness both in the last phase of the
Ottoman Era and in the Republican Era.

Using Nursi’s arguments, this study intends to elucidate the topic of the existence of Allah theoretically based on the
Qur’an and Sunnah, practically based on the living examples of life and the universe, and philosophically based on the
concept of Tawhid as reflected in the Risale-i Nur ((henceforth the Risale). The paper also argues that Nursi’s discourse
on Tawhid and other faith-related issues like prophethood (Nubuwwah) and life after death destabilizes disbelief and
doubt from the mind of the Risale readers and strengthens firm conviction in the minds of people of Turkey in particular
and the world in general. Thus, Nursi’s discourse on Tawhid works as a strong shield against disbelief, secular mindset,
and atheistic currents in the present world. In this regard, this paper emphasizes the following issues: (1) the concept of
the Oneness of God (Tawhid), (2) the Qur’an and the Prophet Muhammad (PBUH) as proofs of God’s existence, (3)
belief (iman ) that necessitates Divine Unity (Tawhid), (4) impossibility of God’s non-existence, (5) creation and
governance of the Universe, (6) proofs of Tawhid in the Risale and, finally, (7) Nursi’s special contribution to the
discourse on Tawhid. Thus, the research endeavors to explore and explicate the multifaceted dimensions of Tawhid as
portrayed in the corpus of the Risale through employing a qualitative content analysis approach. To do this, this study
aims to unravel the intricate theological, philosophical, and spiritual elucidations within Nursi's writings concerning
Tawhid.

The methodology of this research involves a meticulous data collection procedure, commencing with identifying and
selecting pertinent passages and chapters from the Risale that (in)directly address the concept of Tawhid. Employing
purposive sampling, these selections encapsulate diverse thematic dimensions, ensuring a comprehensive representation
of the manifold facets of Taw/id within the Nursi's thought. Thus, the methodology of this research integrates qualitative
content analysis, textual interpretation, and hermeneutic inquiry. Thematic coding of the extracted passages enables the
identification of recurring motifs, underlying themes, and nuanced articulations concerning Taw/id. Such an analysis
involves a deep exploration of linguistic nuances, historical contexts, and philosophical underpinnings embedded within
the texts. Furthermore, the study contextualizes Nursi's perspectives on Tawhid within established Islamic theological
frameworks, acknowledging both their alignment with traditional theological discourse and their potential contributions
or deviations. Comparative analyses within the Risale help discern diverse presentations and interpretations of Tawhid,
contributing to a nuanced understanding of Nursi's unique theological insights.

The findings of this research reveal a rich tapestry of insights into the concept of Tawhid within the Risale. Nursi's
elucidations transcend mere theological delineations, encompassing the implications of Tawhid regarding individual
spiritual development, societal harmony, and broader Islamic theological landscapes. Thus, this article contributes to a
comprehensive exploration of Tawhid within the Risale, augmenting the scholarly discourse on Islamic theology. The
insights gleaned from this study serve to deepen our understanding of Taw/id's significance within Islamic thought and
spirituality, offering valuable perspectives of Tawhid in the contemporary world.

Keywords: Tawhid, Said Nursi, Risale-i Nur, Iman (belief), Secularism, Atheism, the Prophethood
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Risale-i Nur'da Yansiyan Tevhid (Allah'in Birligi) Kavram

Oz

Osmanli yonetiminin son déoneminde, modern egitim almis mezunlar yavag yavas aldiklari egitimle gurur duymaya
baslamis ve geleneksel dini egitim sistemlerini yararsiz ve verimsiz olduklari gerekcesiyle baltalamaya baslamislardir.
Bazi aydinlar, edebiyatgilar, tip doktorlari, askeri egitmenler ve tiniversite 6gretmenleri, siniflarda ve halk arasinda
gengler arasinda agnostik ve sekiiler diinya goriislerini yaymuslardir. Sonug olarak, kamu egitim sisteminden mezun
olan gen¢ Tiirkler, diisiincelerinde, yazilarinda ve uygulamalarinda sekiiler fikirli, agnostik ve hatta bazen sapkin
oldular. Dahasi, Mustafa Kemal (1881-1938) doneminde (1923-1938) ilerleme ve modernlik adina Kuzey'den
(Sovyetler Birligi) ve Bati'dan (Avrupa) sekiiler ideoloji ve diinya goriisii ithal edilmistir. Sekiiler ideoloji ve diinya
gOriisii, modernlesme adina geng nesli aldatmig ve onlarm kdrpe zihinlerine Allah'in, Peygamberin, Kur'an'm ve
6liimden sonraki hayatin (Ahiret) varligi hakkinda siipheler enjekte etmistir. Bu durum kargisinda, Beditizzaman Said
Nursi'nin (1877-1960) (bundan boyle Nursi olarak anilacaktir) tevhid hakkindaki sdylemleri, Islam teolojisinde derin
bir 6neme sahip olan Allah'in Birligini somutlastiran temel ilkelere kars1 yapilan tiim propagandalara direnme gabasidir.
Dahasi, Nursi'nin tevhit kavrami hem Osmanli'nin son déneminde hem de Cumhuriyet déneminde dinsizlige kars1 bir
panzehir olmustur.

Bu ¢aligma, Nursi'nin argliimanlarini kullanarak, Allah'in varligi konusunu teorik olarak Kur'an ve Siinnet'e, pratik
olarak hayatin ve evrenin canli 6rneklerine ve felsefi olarak Risale-i Nur'da yansitildigi sekliyle Tevhit kavramina
dayanarak aydinlatmay1 amaglamaktadir. Bu makale ayrica, Nursi'nin tevhit ve niibiivvet ve 6liimden sonraki hayat gibi
imanla ilgili diger konulardaki sdyleminin, Risale okuyucularinin zihnindeki inangsizlik ve siipheyi
istikrarsizlagtirdigini ve Ozelde Tiirkiye ve genelde diinya insanlarmin zihnindeki kesin inanci giiclendirdigini
savunmaktadir. Dolayisiyla Nursi'nin tevhid sdylemi, gliniimiiz diinyasindaki inangsizliga, sekiiler zihniyete ve ateist
akimlara kars1 giiclii bir kalkan islevi gérmektedir. Bu baglamda, bu makale agagidaki hususlar1 vurgulamaktadir: (1)
Allah'in Birligi (Tevhid) kavrami, (2) Allah'in varliginin delilleri olarak Kur'an ve Peygamber Muhammed (s.a.v.), (3)
Ilahi Birligi (Tevhid) gerektiren inang (iman), (4) Allah'in yoklugunun imkansizligi, (5) Evrenin yaratilis1 ve idaresi,
(6) Risale'de tevhidin delilleri ve son olarak (7) Nursi'nin tevhid s6ylemine 6zel katkisi. Dolayisiyla aragtirma, nitel bir
igerik analizi yaklasimi kullanarak Risale kiilliyatinda tasvir edildigi sekliyle tevhidin ¢ok yonlii boyutlarini kesfetmeye
ve aciklamaya caligmaktadir. Bunu yapmak i¢in, bu ¢alisma Nursi'nin tevhide iliskin yazilarindaki karmasik teolojik,
felsefi ve manevi agiklamalari ortaya ¢ikarmayi amaglamaktadir.

Bu aragtirmani metodolojisi, Risale'den tevhit kavramini (dogrudan) ele alan ilgili pasaj ve boliimlerin tespit edilip
secilmesiyle baglayan titiz bir veri toplama prosediiriinii icermektedir. Amagh Srneklem kullanilarak yapilan bu
secimler, Nursi'nin disiincesinde tevhidin ¢ok yonlii yonlerinin kapsamli bir temsilini saglayarak cesitli tematik
boyutlar1 kapsamaktadir. Dolayisiyla, bu arastirmanin metodolojisi nitel igerik analizi, metinsel yorumlama ve
hermeneutik sorgulamay1 biitiinlestirmektedir. Cikarilan pasajlarin tematik kodlamasi, tekrar eden motiflerin, altta yatan
temalarin ve tevhide iliskin niiansh ifadelerin tanimlanmasini saglar. Bu tiir bir analiz, metinlerde yer alan dilsel
niianslarin, tarihsel baglamlarin ve felsefi temellerin derinlemesine aragtirilmasini igermektedir. Ayrica g¢alisma,
Nursi'nin tevhide iligkin bakig agilarini, hem geleneksel kelam sdylemiyle uyumlarint hem de potansiyel katkilarini
veya sapmalarin1 kabul ederek, yerlesik Islami kelam cergeveleri icinde baglamsallastirmaktadir. Risale icindeki
karsilastirmali analizler, tevhidin farkli sunumlarmi ve yorumlarini ayirt etmeye yardimei olarak Nursi'nin essiz teolojik
anlayiglarimin incelikli bir sekilde anlagilmasina katkida bulunur.

Bu aragtirmanin bulgulari, Risale'deki tevhit kavramina iliskin zengin bir i¢gorii dokusunu ortaya koymaktadir.
Nursi'nin agiklamalari, tevhidin bireysel manevi gelisim, toplumsal uyum ve daha genis Islami teolojik manzaralarla
ilgili ¢ikarimlari kapsayarak salt teolojik tanimlamalarin Gtesine gegmektedir. Dolayisiyla bu makale, Risale'de
tevhidin kapsamli bir sekilde incelenmesine katkida bulunarak Islam kelamina dair bilimsel soylemi
zenginlestirmektedir. Bu ¢alismadan elde edilen i¢gdriiler, Tevhid'in Islam diisiincesi ve maneviyati i¢indeki nemine
dair anlayigimizi derinlestirmeye hizmet etmekte ve ¢agdas diinyada Tevhid'e dair degerli perspektifler sunmaktadir.

Anahtar Kelimeler: Tevhid, Said Nursi, Risale-i Nur, Iman, Sekiilerizm, Ateizm, Niibiivvet

Introduction

Bediuzzaman Said Nursi’s (henceforth Nursi) contemporary time (1877-1960) was
fraught with civil wars, politico-legal and social-transitional factors, and the growing threat from
occupying forces to the declining Caliphate. Besides, massive anti-religious propaganda was made
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by the ruling powers of the surrounding countries that attacked the Islamic tradition and practices.!
Nursi faced various struggles, including his joining military activities and undergoing a series of
imprisonments and exiles. While he welcomed these challenges for the sake of the Caliphate and
the ummah at large, Nursi understood that an effective way of liberating Muslims from such
decadence is to give them proper education, revive their religious knowledge, and enrich them
with spiritual concerns.

Given this objective, Nursi started writing and ultimately produced the Risale. Nursi’s
contribution to humanity by saving iman and preserving it as the “worldview™? was admired in
Turkey and all around the globe. Thus, his work Risale has got much attention from truth-seekers
all around the world. Tawhid and faith-related issues with scientific and philosophical
explanations are more important for a modern technology-oriented youth in the present globalized
world. All questions related to modern science and technology are posed to negate the Creator of
the universe and these questions are the foundation for disbelief. These questions are, as Nursi
explained: ““Causes create this’, ‘It forms itself; it comes into existence and later ceases to exist’
and ‘It is natural; Nature necessitates and creates it’”.3 The answers to these questions are available
in the Risale to satisfy modern man’s queries. Nursi’s position as only a da 7 (a Muslim preacher)
and his knowingly avoiding politics* have drawn more attention from his contemporaries up to
the present day. His call for the unity of Allah (Tawhid) and the unity of believers are also
extremely significant in the present world. Philip K. Hitti authenticates it, “In this
uncompromising monotheism, with its simple, enthusiastic faith in the supreme rule of a

! Bediuzzaman Said Nursi, The Staff of Moses, trans. Students of the Risale-i Nur (Istanbul: Sézler Publications A. S.,
2011), 155; Bediuzzaman Said Nursi, The Flashes Collection, trans. Siikran Vahide (Istanbul: Sozler Nesriyat A. S.,
2011), 233, 381, and 446.

2 The foundation of the Islamic worldview is on Tawhid (the Oneness of Allah), Risalah (prophethood of Muhammad
PBUH), and the Qur’an (as the absolute guide) to get najat (salvation) in the Akhirah (life after death). Sarjuni thus
elaborately defines that: “Islam as a worldview is closely related to all human activities as social, intellectual, and
religious beings,” see Sarjuni Sarjuni, “Islamic Worldview Dan Lahirnya Tradisi Ilmiah Di Institusi Pendidikan Islam”,
TA’DIBUNA: Jurnal Pendidikan Agama Islam 2/2 (November 15, 2019): 11. In addition, Alparslan Acikgenc defines
worldview “ as a word, refers to the way one views the world, we can say that if a life structure is able to reflect the
person’s conception of the universe, such as the meaning of life, the origin of existence, human destiny and so on, it can
be termed ‘worldview’ no matter at what stage of life it emerges as such,” see Alparslan Acikgenc, Scientific Thought
and Its Burdens an Eassy in the History and Philosophy of Science (Istanbul, Turkey: Fatih University Publications,
2000), 66. Furthermore, Abdullah and Junaid define Islamic worldview as *“ a comprehensive conception of the universe
and man’s relation to it from the Islamic perspective, thereby serving as a basis for one’s philosophy or outlook of life.
The vision of reality and truth that appears before our mind’s eye revealing what existence is all about; for it is the world
of existence in its totality that Islam is projecting,” see Muhammad Abdullah - Muhammad Junaid Nadvi,
“Understanding the Principles of Islamic World-View”, The Dialogue VI (6)/3 (September 2011): 271. Regarding the
principles of the worldview, Thameem Ushama states that “the worldview of Islam comprises three fundamental
principles or doctrines. First, belief in God, who is unique, monotheistic, eternal, transcendent, All-powerful, All-seeing,
All-hearing and All-knowing. He is omnipotent, omnipresent and omniscient. He is not only the creator of the universe
worthy of being worshipped, obeyed and served but the sustainer and the master of the universe. Neither He begets, nor
He is begotten. He is gender-free, and no one is comparable or likened unto Him. He does not incarnate; neither assumes
human nor animal form. He is not affected by anthropomorphism. He has His Attributes, and His devotees call Him by
His beautiful names.” See Thameem Ushama, “The Worldview of Islam: Reflections and Clarifications,” University
website, International Islamic University Malaysia (blog), November 23, 2021.

3 Nursi, The Staff of Moses, 155.

4 Bediuzzaman Said Nursi, The Words On the Nature and Purposes on Man, Life and All Things, trans. Siikran Vahide
(istanbul, Turkey: Sézler Nesriyat Tic. ve San. A.S.,2013), 498; Bediuzzaman Said Nursi, The Letters-1928-1932, trans.
Stikran Vahide - others (Istanbul, Turkey: Sozler Nesriyat A. S., 2014), 70, 317; Bediuzzaman Said Nursi, The Rays
Collection, trans. Siikran Vahide (Istanbul, Turkey: Sozler Nesriyat A. §., 2013), 394; and Bediuzzaman Said Nursi, The
Damascus Sermon, trans. Siikran Vahide (Delhi, India: Barla Publications, 2010), 46.
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transcendental being, lies the chief strength of Islam. Its adherents enjoy a consciousness of
contentment and resignation unknown among followers of most creeds. Suicide is rare in Muslim

lands™.?

Allah has created human beings and Jinn to worship Him alone. For this, their aim and
duties should be to know Allah and believe in Him. These are expected attitudes of Jinn and human
beings. Without knowing and believing Allah, nobody can get the experience of happiness, lights,
and bounties of Allah in this world and hereafter.® On the other hand, if anybody does not know
Allah and believes in Him, he will not get spiritual experience and will materially suffer from
misery, pain, and fears here and hereafter.

This paper emphasizes the contribution of Nursi towards eradicating disbelief, atheism,
agnosticism, and communism from society. He articulated Tawhid-related argumentation, logic,
proofs, and general discussion from the universe to scripture and tried to inscribe firmly it in the
minds of people at first, and then changed their worldview as per Tawhid. Although some
significant points regarding Tawhid and the Risale remain untouched due to space limitations, this
paper will answer the following questions:

1. What is the discourse of Tawhid in the Risale?
2. What are the contributions of Nursi towards the discourse of Tawhid?
3. What are the proofs of Tawhid in the Risale?

1. Research Methodology

The paper is qualitative research in nature and is based on a content analysis method. This
analysis covers some books of the Risale-i Nur of Said Nursi, including The Words (1926-1930),
The Flashes (1932-1936), The Letters (1929-1934), The Rays (1921), Rational Arguments: A
Prescription for the Ulema, the Damascus Sermon (1911), and The Staff of Moses. Hence, these
books are the primary data source for this paper. The English version of the Risale-i Nur is used
in this study, which has been translated by Sukran Vahide, and published by the Soézler
Publication, Istanbul, Turkey.

2. Analysis and Findings
2.1. Nursi’s Contribution to the Discourse on Tawhid

Tawhid is a major theme of the Risale and its discussion covers the major portion of the
Risale. Nursi argues for the existence of Allah “who is the ‘Single One of Unity’ (Dhat al Wahid
al-Ahad)”.” Nursi was able to show that “the real relationship among the Creator, the universe,
and human beings could only be possible through Taw#id and the beauty and perfection of God
could be manifested through it”.2 A baby suckling his mother is an expression of compassion
(rahmah) and likewise, Allah providing food to each of the countless species days and night

5 Philip Khuri Hitti, History of the Arabs: From the Earliest Times to the Present (Basingstoke: Palgrave Macmillan,
2002), 129.

6 Nursi, The Words On the Nature and Purposes on Man, Life and All Things, 670; Nursi, The Letters-1928-1932, 265,
and Nursi, The Staff of Moses, 222.

" Nursi, The Words, 22, 116-117, 209, 305, 312, 392; Nursi, The Staff of Moses, 117, 129, 134-135, 147; Nursi, The
Rays Collection, 14, 24, 32, 34, 38, 48; Nursi, The Letters-1928-1932, 35, 109, 272-275, 279, 290; and Nursi, The
Flashes Collection, 137, 235, 237-238.

8 Nursi, The Rays Collection, 15-17, 84.

Katre Uluslararasi insan Arastirmalar Dergisi - Katre International Human Studies Journal

https://dergipark.org.tr/tr/pub/katre



46

represents the unparalleled compassion and beauty (jamal) of God.®

For Nursi, without the existence of Tawhid, the universe cannot be perfect.!® The rationale
of the universe and the importance of existence could be established only when these would be
attached to the One Sole Creator. If the Oneness of God is rejected, and association is made with
God, the world would be transformed into a chaotic place. Human spiritual perfection also
depends on pure Tawhid, as Nursi emphasizes, “Among all creatures, a man may attain to the
highest perfections, and become the most valuable fruit of the universe, the most perfect and
refined creature, the most fortunate and happy of animate beings, and the addressee and friend of
the world's Creator. Indeed, all man's perfections and his lofty aims are tied to the affirmation of
Divine Unity and find existence through its meaning”.? According to Nursi, without the oneness
of God, human beings would be the worst sufferer among all other creatures. There should be only
one Supreme Being who can satisfy a human’s desires out of his volumes of desires and in
despondent situations, who can give him consolation and hope to overcome.®

2.1.1. Kinds of Tawhid

According to Nursi, “Divine unity (Tawhid) is of two kinds™.** ‘The first one is “the
superficial and common affirmation of Divine unity”>**® (Tawhid al- ‘ammi) which says, “Almighty
God is One, He has no partner or like. This universe is His”.}® The second one is “‘the true
affirmation of Divine Unity (Tawhid al-haqgiqi)’ which, through seeing on everything the stamp
of His power, the seal of His dominicality, and the inscriptions of His pen, is to open a window
directly onto His light from everything and to confirm and believe with almost the certainty of
seeing it that everything emerges from the hand of His power and that in no way has He any
partner or assistant in His Godhead or His dominicality or His sovereignty, and thus to attain to
a sort of perpetual awareness of the Divine presence. In this Word, we shall mention rays

demonstrating this pure and elevated true affirmation of Divine unity”.!’

2.1.2. Oneness of God (Tawhid)

There is a monotheistic conception of God in many world religions. But the concept of
Tawhid (Oneness of Allah) is so far distinctive because of its strict monotheistic doctrine. Abu
Ameenah Bilaal Philips (1946- ) states, “when the term Tawhid is used about Allah (i.e.
Tawhidullah), it means realizing and maintaining of Allah's unity in all of man's actions which
directly or indirectly relate to Him. It is the belief that Allah is One, without a partner in His
dominion (Rubdbiyah), One without similitude in His essence and attributes (4smd’ was-Sifat),
and One without rival in His divinity and worship (Ulihiyah/ ‘Ibiidah)”.*® Sachiko Murata and

9 Ibid., 86-87.

0 Ibid., 19, 20, 22-23.

11 Bediuzzaman Said Nursi, Rational Arguments: A Prescription for the Ulema, trans. Siikran Vahide (Istanbul, Turkey:
Sozler Nesriyat Tic. ve San. A. S.,2017), 133.

12 Nursi, The Rays Collection, 23.

13 Ibid.

14 Nursi, The Words On the Nature and Purposes on Man, Life and All Things, 300.

15 Ibid.

16 Ibid.

7 Ibid.

18 Abu Ameenah Bilaal Philips, The Fundamentals of Tawheed: Islamic Monotheism = Sarh Mabddi’ at-Tauhid
(Riyadh: International Islamic Publ. House, 2006), 17.

Katre Uluslararasi insan Arastirmalar Dergisi - Katre International Human Studies Journal

https://dergipark.org.tr/tr/pub/katre



47

William C. Chittick holds, “The word ‘Tawhid’ literally means ‘One’, ‘Oneness’, and
‘unification’. When this term is used for God, it means to proclaim and affirm the Oneness of
God”.*® According to Ismail Raji al-Farugi (1921-1986),

“Al Tawhid means the ontological separation of the godhead from the whole realm of nature.
Everything that is in or of creation is a creature, non-transcendent, subject to the laws of space and
time. Nothing of it can be God or godly in any sense, especially the ontological which al-Tawhid, as

the essence of monotheism, denies. God is the totally-other than-creation, totally-other-than-nature,

and hence, transcendent. He is the only transcendent being”.?

So, it is the central theme and basic tenet of Islam and the opposite of shirk. Literally,
shirk refers to taking an associate or associates besides God. In Islamic theology, it means
believing and worshipping anyone other than God as His partner, same Divine attributes, and the
same lordship.2! It should be pointed out here that Shirk is strictly prohibited in Islam? and
Muslims take this issue seriously to reinforce the importance of saving other Muslims from this
distorted monotheism. However, the theological God or Allah is unseen and can in no way be seen
by the naked eye in this world. Sometimes people may be confused through their personal
experiences, from their company, curriculums, or different electronics and print media. When the
Kemalist regime abolished religious education including the teaching and learning of the Qur’an
and religion, students complained to their parents and their guardians about their atheist teachers
and the curriculum. But there were no solutions. Rather, the state-imposed new laws suppressed
religious sentiments and executed laws concerning these issues very strictly. Moreover, the
government created panic about religious education and its teaching and learning and even
secularized the curriculum at school levels.

Given the situation, Nursi understood the importance of writing about the existence of
Allah to make people acknowledge Allah and adopt the Tawhidi worldview in all affairs of their
lives. For this, he expounded traditional theological proofs of Allah along with the most accepted
philosophical and scientific proofs of the existence of Allah. Through his Taw#idi discourse in the
Risale, he tried to reinstall faith in Allah in the minds of people and make their iman the shield
against disbelief, atheism, irreligion, and secularism.

2.1.3. Belief (iman) Necessitates Divine Unity (Tawhid)

Nursi elucidates the benefits of belief and its outcome in the spiritual life and betterment in
this world and the next. There were inter-dependent relationships among the four stages of the
belief system where Nursi set up a standard by which anyone can easily measure his position in
the spiritual life. Anyone may repair his weakness in the above stages and be able to achieve a
supreme level of spirituality. For example, for anyone who has ‘verified belief” (tahqiqi iman),
this belief will lead to making reliance on God which is the supreme stage of belief. If not, it could
be proved that his belief was ‘imitating belief” (taqlidi iman) and this belief could be a means of

19 Sachiko Murata - William C. Chittick, The Vision of Islam (St. Paul, Minnesota, New York, USA: Paragon House,
1994), 43.

2 1sma’il R. Al-Faruqi, Al Tawhid: Its Implications for Thought and Life (Herndon, VA: International Institute of Islamic
Thought, 1992), 199.

21 Murata - Chittick, The Vision of Islam, 49-52.

22 Shirk is considered a grievous sin in Islam that cannot be forgiven. It is given importance in the Qur’an and the word
shirk repeated there for 75 times. For details, see Al-Qur’an, Stirat al-Nisa’ 4/116, Surat al-An‘am 6/163.
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‘salvation’ (najat) in the afterlife. For him,

“Belief (iman) necessitates affirmation of the ‘Divine Unity’ (Tawhid), an affirmation of ‘Divine
Unity’ necessitates submission to God (taslim), submission to God necessitates reliance on God
(tawakkul), and reliance on God necessarily leads to happiness in this world and the next. It should
not be misunderstood that reliance on God is to reject causes altogether; it is rather to know that

causes are a veil to the hand of power and have recourse to them. It is to seek the effects only from

Almighty God, to recognize that the results are from Him alone, and to be thankful to Him”.%

2.2. Evidences of Tawhid in the Risale

Nursi did not choose traditional philosophical arguments to prove God’s unity; rather, he
preferred to provide evidence from the attributes of Allah and the natural phenomena which are
related to the universe. For him,

“The Risale-i Nur is not only repairing some minor damage or some small house; it is repairing a
vast (vast) damage and the all-embracing citadel which contains Islam, the stones of which are the
size of mountains. And it is not striving to reform only a private heart and an individual conscience;
it is striving to cure with the medicines of the Qur'an and belief and the Qur'an's miraculousness the
collective heart and generally-held ideas, which have been breached in awesome fashion by the tools
of corruption prepared and stored up over a thousand years, and the general conscience, which is

facing corruption through the destruction of the foundations, currents, and marks of Islam which are

the refuge of all and particularly the mass of believers”.?*

As per Stirah al-Anbiya’ (Q. 21:22), Nursi put forward an argument about the universal
system running very harmoniously: “Everywhere in the universe there exist the “most perfect
order”, “beautiful harmony”, and “wonderful balance”.?® “If there were more than one God, there
would be something wrong in the harmonious system”.?® This harmonious system was not fixed
with the global system; rather, there is always someone who is very skilled and handles the
universe skilfully.?” Likewise, outside the planet, the stars, galaxies, and cosmic objects are also
in order with one another; without this, the whole system might collapse.?®

If everything is in order and harmony, why is there evil, suffering, and injustice exist in
the world? Nursi responded to this question very intelligently as he said, “Suffering, evil, and
injustice are not the routine functions in the universe. These happened occasionally in the universe
and are named ‘adat Allah’ (habits of God). These laws help the universe be in order and harmony
and there are many benefits behind them. For bestowing all the benefits of humanity, God allows
the occasional but limited evil, suffering, and injustice to occur. After the calamities and suffering,
if the sufferer could take lessons from it, immediately God would provide His forgiveness, mercy,
blessing, and help”.?® According to Nursi, suffering, evil, and injustice are not created intentionally
to harm human beings; rather, these are to maintain universal order, harmony, and lessons out of
it. He gave an example of rain that sometimes may create a flood, overflowing and destroying the
earth, but without rain, life could not survive and work smoothly. So, to avoid rain-related

23 Nursi, The Words On the Nature and Purposes on Man, Life and All Things, 422-423; Nursi, The Flashes Collection,
421.

2 Nursi, The Rays Collection, 200.

% Tbid., 54.

2 Nursi, The Flashes Collection, 587.

27 Nursi, The Rays Collection, 54.

2 Ibid., 55.

2 Tbid., 57.
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destruction and disasters, no one should ask to stop the rain.*

According to Nursi, unity and a single command are easier while plural and multiplicities
were difficult. He gave an example of a group of soldiers. Suppose there are one hundred armies
and everyone is following different commanding officers. So, it is obvious that there will be
differences in practices. For a unified and same type of drill, they need a command from a single
commander. Therefore, everywhere in the universe, you will find unity, harmony, and discipline.®
It proves that there should be a single commanding power who commands and handles everything
with a single hand.

Nursi’s pieces of evidence for the unity of God encompass all aspects of the topic. It
covers from A-Z of the discussion on Tawhid. All of his arguments proved that everything from
an atom to the biggest object of the universe, even the creation of the universe with its continuous
expanding mode must be handled by a single all-powerful supreme one and that is God. Through
Nursi’s discourse, a pure and strict monotheistic philosophy was perfectly established in the
Risale.

2.2.1. The Creation and Governance of the Universe

Nursi’s discourse on Tawhid and its different aspects as reflected in the Risale prove the
Supremacy of God and His dominicality. Nursi argued, the creatures depend on God’s will and
power as He is the ultimate power. The human mind had many questions, and there were
polytheistic ideas among many religions and gods that had different jobs and responsibilities. But
in Islam, God is monotheistic, and nobody stands equal to Him. How wonderfully does He handle
all activities of the World continuously?®? Regarding this issue, the human mind cannot
comprehend God and His activities. So, some confused minds may reject God as they do not
understand God and His nature.® Besides, human minds were confused about the true appearance
and power of God due to their insufficient knowledge and experience on the nature of God.3*

Nursi cited the Qur’anic verses to demonstrate God’s power and majesty.®* Allah says,
“The creation of you all and the resurrection of you all are only as (the creation and resurrection
of) a single person. Verily, Allah is All-Hearer, All-Seer”.*® In another verse, Allah says, “Verily,
His Command, when He intends a thing, is only that He says to it, “Be!” and it is! So Glorified is
He and Exalted above all that they associate with Him, and in Whose Hands is the dominion of
all things, and to Him, you shall be returned”.®” In another verse, Allah says, “The advent of the
Last Hour will be like the twinkling of an eye, or closer still”.%

Besides the Qur’anic proofs, Nursi gave some analogies between the Supreme Authority
and His dominance over His creation and illustrated how everything is beautifully accomplished.
For example, he emphasized, “if a person places a candle in the middle of a circle and other people

%0 Ibid., 56.

31 Nursi, The Flashes Collection, 313.

32 Nursi, The Words On the Nature and Purposes on Man, Life and All Things, 828.
33 Nursi, The Flashes Collection, 158.

34 Nursi, The Words On the Nature and Purposes on Man, Life and All Things, 271.
35 Nursi, The Flashes Collection, 312.

% Q. Lugman 31: 28.

87Q. Ya Sin 36: 82-83.

8 Q. al-Nahl 16: 17.
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have mirrors, the light of the candle will reflect on all the people because it is in the centre of the
circle”.® Another example is to think of a commander, as he said, “A commander can march his
soldiers and the entire army with the same, single command and it will work nicely”.*® Nursi
answered the question of God’s absolute and supreme power and the sole authority behind the
whole creation. It would be helpful to understand Islamic theology’s stance on the concept of
Tawhid.

2.2.2. The Qur’an as a Proof of Allah’s Existence

While proving God’s existence, Nursi claims that “the Qur’an is the proofs of God’s
existence”.** Behind this argument, he used evidences from the revealed testimonies. Besides this,
he extracted observations and examples from the universe as he highlighted, “the relationship
between the universe and the revelation and verification of the existence of God”.*?

Nursi collected related verses from the Qur’an in his discourse to establish the existence
of God. Through the Qur’anic verses, he articulated the existence of God. Winds and clouds are
completely governed by ‘God’s governance’ (rububiyah). He quotes,

“Verily! In the creation of the heavens and the earth, and the alternation of night and day, and the
ships which sail through the sea with that which is of use to mankind, and the water (rain) which
Allah sends down from the sky and makes the earth alive therewith after its death, and the moving
(living) creatures of all kinds that He has scattered therein, and in the veering of winds and clouds
which are held between the sky and the earth, are indeed Ayat (proofs, pieces of evidence, signs,
etc.) for people of understanding”.*®
Rain is one of the signs of the presence of Allah to the earth and by it He revives the dried
earth like death to life. Nursi quotes, “And He is Who sends down the rain after they have
despaired, and spreads abroad His Mercy. And He is the Wali (Helper, Supporter, Protector, etc.),
Worthy of all Praise”.* Likewise, Nursi quotes from the Qur’an, “Look then at the effects (results)
of Allah’s Mercy, how He revives the earth after its death. Verily! That (Allah) Who revived the
earth after its death shall indeed raise the dead (on the Day of Resurrection), and He is can do all
things”.*® Nursi elaborates, “Just as the page of spring makes an exegesis of this verse, this verse
also miraculously expresses the meanings of the page of spring”.*® Nursi establishes the revelation
and universe as interdependent sources to know God and to explain one another. All other related
verses also prove the existence of God who always takes care of humanity by allotting them every
requirement like wind, rain, and everyday sustenance for the living creatures.

In the Risale, Nursi accordingly analyzed the content of the Qur’anic verses that
authenticate that the Qur’an cannot be the work of a human being; rather, it must be from a
superior highly intellectual being, that is God. For Nursi, the literary composition of the Qur’an,
the construction of words, rich sound, consistency of subject matter, Qur’anic future predictions
and its scientific indications were impossible to have been composed by not only one person, but

39 Nursi, The Flashes Collection, 312.

40 Nursi, The Rays Collection, 139.

41 Nursi, The Letters-1928-1932, 436; and Nursi, The Staff of Moses, 59.
42 Nursi, The Rays Collection, 200.

Q. al-Bagara 2: 164.

4 Q. al-Shiira 42: 28.

45 Q. al-Riim 30: 50.

46 Nursi, The Rays Collection, 154.

Katre Uluslararasi insan Arastirmalar Dergisi - Katre International Human Studies Journal

https://dergipark.org.tr/tr/pub/katre



51

the whole humanity together. The unique composition of the Qur’an is self-testifying of a
declaration that it is only from God and it is none other than God’s words.*” Nursi illustrated all
the arguments with sufficient examples and proofs. Through this effort, Nursi expounded proofs
for the existence of God and articulated theology through Qur’anic explanation and proved the
basic creed of Islam.

2.2.3. Muhammad (PBUH) as the Proof of God’s Existence

In his discourse to prove God’s existence, Nursi claims that Prophet Muhammad (PBUH)
is the proof of God’s existence.*® In the 19", 22" and 33 Words and 19" Letter, Nursi proved
the legitimacy of Muhammad’s (PBUH) declaration to be a true messenger of Allah. He
highlighted the character of the Prophet (PBUH) as the most truthful (al-Amin) and trustworthy
(al-Sadig) among all the people in history.*® So, there was an argument posed by Nursi that “if he
never lied about insignificant things, why would he lie about the significant claim to receive
revelation from God;”° as even his arch enemies testified him as ‘al-4min " and ‘al-Sadig’ during
his lifetime in Makkah.>! He, in an academic sense, did not know alphabets and yet he broadcasted
a rich and revealed book (al-Qur’an) that was not possible for any human being to compose in
history. Accordingly, in the 19" Letter, Nursi compiled about 300 miracles of the Prophet (PBUH)
from previous scriptures, predictions about his coming, authentic hadiths and his future
predictions.>

With all these proofs and pieces of evidence, Nursi highlighted that Prophet Muhammad
(PBUH) is one of the indisputable and legitimate messengers of Allah and the Qur’an is not any
human’s composition undoubtedly. Rather, it is a revealed Book from the Almighty through the
most reliable and genuine medium, Prophet Muhammad (PBUH). Therefore, the Qur’an itself is
a miracle of the Words of God and stands strong as true and authentic guidance for humanity in
terms of the existence of God and the oneness of God. Likewise, it was proven that Prophet
Muhammad (PBUH) had been accepted even by his enemies as a trustworthy personality amongst
them, and Prophet Muhammad (PBUH) professed that there always exists only One Single God
and he had spoken to that God. By proving this argument, Nursi established three important tenets
of Islam: the ‘existence of Allah’, belief in the revealed texts, and the prophets of God. Most of
the Turkish Muslims in particular and all Muslims in general, were influenced by these arguments
and even the modern educated ‘ulema, preachers, and writers frequently cited them in their talks
and works.

2.3. Impossibility of God’s Non-existence

Nursi firmly established his argument of ‘necessary existence’ regarding the existence of
God. Nursi articulates, “God's is the highest similitude, the Glorious Maker of the universe is
Necessarily Existent. That is, His existence is essential, it is pre-eternal, it is post-eternal, its non-
existence is impossible, its cessation is impossible; it is the most firmly rooted, the most sound,
the strongest, and the most perfect of the levels of existence. Concerning His existence, the other

47 Nursi, The Words On the Nature and Purposes on Man, Life and All Things, 488-523.
8 Nursi, The Letters-1928-1932, 436; Nursi, The Staff of Moses, 59.

49 Nursi, The Words On the Nature and Purposes on Man, Life and All Things, 321.

50 Nursi, The Letters-1928-1932, 131.

51 Ibid.

52 Ibid., 129-308.
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levels of existence are like extremely pale shadows”.>® Nursi’s clarification on ‘necessary
existence’ (wujib al-wujiid) is supporting not only the existence of God but also an argument that
“God’s non-existence is impossible, and His creation is the best and only explanation for His

existence”.>*

2.4. All Creations Need an Explanation

The arguments are logically valid. Nursi was giving an analogy of a pharmacy to certify
the existence of God. For example, there is a pharmacy whose shelves are filled with different
types of medicines. Each medicine indeed has specific purposes and is manufactured with exact
ingredients in very accurate amounts according to a systematic procedure. If the specific formula
is not followed, the medicine which was prepared to cure human body would be turned into poison
and, accordingly, would harm human body rather than cure it. Likewise, it is impossible and
illogical to claim that a ‘living organism or being’ is created of “multiple parts and many different
materials”. So only living beings can be the creation of “an infinite wisdom and all-pervading

2 55

knowledge”.

For Nursi, even a fly cannot be created by a non-professional agency. If it is accepted that
the causes created the fly with all its balanced compositions, that is not possible for the cause to
create it. This is an impossible fact.>® As Nursi confirms, there must be an Omniscient, Omnipotent
and All-Powerful God who creates even a small fly with well-balance. If these were not the
attributes of a perfect God, He could not create anything scientifically. Nursi’s measure is
exceptional in his finding that Allah is a prerequisite for the balance of creation. Accordingly, His
existence is mandatory, and His non-existence is impossible.

2.5. ‘Wahdat Al-Wujiid’ (The Unity of Existence) and ‘Wahdat Al-Shuhiid’ (The
Unity of Witnessing)

The concept of ‘wahdat al-wujid’ (unity of existence) was introduced by Muhyiddin lbn
al-‘Arab1’ (1162-1240) to a mystical theology. It describes the human understanding of God and
such an understanding develops a relationship to God. This concept is misunderstood and
criticized by both his supporters and opponents. Although Ibn ‘Arabi’ did not use the term, this
concept was extensively represented by his stepson and student Sadr al-Din Muhammad ibn Ishag
al-Konevi (1207-1274).5" Tbn ‘Arabi’s term wujiid is an Arabic term translated in English as
“finding*® for him; “wujiid means God is the only one who truly finds and is found”.*® Thus, when
wujiid is used for God, it means Being and for others it means existence.®

%3 Ibid., 292.

54 Nursi, The Flashes Collection, 232-248.

5 Ibid., 293-294.

%6 Ibid., 294-295.

57 Alparslan Acikgenc, “The Konya School of Philosophy as a Historical Framework of Ottoman Thought”, Al-
Shajarah: Journal of the International Institute of Islamic Thought and Civilization (ISTAC) 17/1 (2014): 8, 10-11;
Colin Turner, The Qur’an Revealed: A Critical Analysis of Said Nursi'’s Epistles of Light, ed. Dale Eickelman (Berlin:
Gerlach, 2013), 72.

%8 William C. Chittick, The Self-Disclosure of God: Principles of Ibn al-‘Arabi’s Cosmology (Albany: State University
of New York Press, 1998), xix.

59 Ibid.

60 William C. Chittick, /bn Arabi: Heir to the Prophets (Oxford: Oneworld, 2005), 17.

Katre Uluslararasi insan Arastirmalar Dergisi - Katre International Human Studies Journal

https://dergipark.org.tr/tr/pub/katre



53

2.5.1. Nursi on Ibn Al-“Arabi

Nursi recognizes that the wujidi school bears an important truth about the highest position
of a man: “If a person spiritually rises with the strength of iman (belief) and attains a high level of
sainthood (closeness to God) by exudation of certainty of feeling (haqq al-yagin), the highest form
of belief, then existence other than God appears as a shadow and imaginary relative to the powerful

experience of God’s Existence (wujiid)”.%

Nursi’s comment is on al-‘Arabi’s methods, his position among the ulema, and his
discourses,

“Hadhrat Muhyiddin thought of it only from the point of view of its essential nature. The way of the
Unity of Existence considers the existence of things to be imagination. Together with his wondrous
illuminations and observations, since he had chosen an important and independent way, he was
compelled to apply certain Qur’anic verses to his way and observations, artificially and with forced
interpretations, thus marring the clarity of the verses. In others of his treatises, he expounds on the
straight highway of the Qur'an and of the Sunnis. That holy one holds a position all his own, and he
is among those who are acceptable. But he exceeded the limits in his unbalanced illuminations, and

in many matters opposed the majority of the learned authorities”.5?

2.5.1.1. Nursi’s Critique of Wahdat al-Wujiud

Nursi looks at Ibn ‘Arabi’s concept critically. He articulates his comprehension of both
‘wahdat al-wujiid’ and ‘wahdat al-shuhiid’ in his Risale very clearly.®® Nursi argues that “some
of Ibn ‘Arabi’s writings are misunderstood because it has been taken literally. But some of the
writings of Ibn ‘Arabi are confusing and deviation from some clear statements of the Qur’an and
hadiths™.%*

Nursi continues,

“Hadhrat Muhyiddin would not deceive, but he could be deceived. spiritual pole, a unique one of
ages, it is as though his particular way was very short and restricted to Sadruddin al-Qunawi, and
that his works are only rarely benefited from by those on the straight path. Some of the authoritative

scholars does (do) not show any inclination to study those valuable works, and some of them even
2 65

prevent it”.

Nursi criticizes wahdat al-wujizd from two points of view. Firstly, “wahdat al-wujid is
associated with the idea that the universe do (does) not have real existence; rather, it is an
illusion™.%® But it is the fact that God is the Creator of the universe and He exists in reality. Thus,
Haci Tanis suggests that “Nursi extended his criticism to Ibn Al-‘Arabi and particularly the idea
of wahdat al-wujiid which implied, for Nursi, that the material world did not exist. For Nursi, such
an idea distracted the minds of the believers from the realities of this world and caused them not

to take the affairs of the world seriously”.®’

61 Nursi, The Letters-1928-1932, 513.

62 Nursi, The Flashes Collection, 59-60.

63 Nursi, The Letters-1928-1932, 513.

64 Nursi, The Flashes Collection, 62.

65 Tbid., 60.

6 Ibid., 59-62.

87 Haci Tanis, The Sufi Influence in Said Nursis Life and Thought (United States of America: The Temple University,
2016), 95.
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Nursi continues, “since God transcends space and time, His association with the universe
IS a creator—creation relationship. Claiming ‘everything is Him’ is wrong and the more correct

statement should be ‘everything is from Him’”.%®

Secondly, Wakdat al-wujiid gives priority to “a few names of God, such as Mawjid
(Existent), Wakid (One) and Akad (Unique) over other names of God and intends all other names
are unreal or dependent (itibari)*.®® But, in fact, “all names are equally real and direct
manifestations, and they are not secondary or dependent on another name. If the names Mawyjid,
Wahid and Akad are taken seriously out of other names of God, these names would devalue many
other names of God”.”

2.5.1.2. Nursi’s Stand for ‘Wahdat Al-Shuhiid’

Wahdat al-shuhiid “the oneness of witnessing”’* is a doctrine established by Shaykh
Ahmad Sirhindi (1564-1624). Sometimes, wahdat al-shuhiid has been translated as “Unity of
Being in vision”,”? “Unity in witness”,” or “the Unity of Witnessing”.”* According to Ahmad
Sirhindi, “the world is not one with God (hama ‘ist), it proceeds from God (hama az ‘iist).
Secondly, the existence of the world is not comparable to Divine existence: God’s existence is
real whereas the existence of the world is imaginary (khayali) and unreal (mawhim). Hence, as
existing in the real sense there is only one Being there: God; the world does not exist.”® Therefore,
the right doctrine is not that “All is He” (hama ‘ist), but “All is from Him” (hamah az ‘ist).”® In
addition, “God exists uniquely (yagana): no created being can be a part of Him. So, it will be
wrong if we describe God in the pantheistic way”.”” Tantray and Khan argues, “Wahdat ul shuhd
means in this context the consciousness both of the oneness and difference that is the
consciousness that things are one in one sense and multiple in another. This stage is higher and
more perfect than the former”.”® According to Friedmann, “Unity of Appearance means ‘to see
One, namely nothing but One is seen by the Sufi’”.” According to this doctrine, “any experience
of unity between God and the world he has created is purely subjective and occurs only in the
mind of the believer; it has no objective counterpart in the real world”.%° According to Sirhindi,
Wadat al-Wujiid led to pantheism, which was contrary to the tenets of Sunnite Islam.® Farugi

68 Nursi, The Flashes Collection, 61.

69 Nursi, The Letters-1928-1932, 108—109.
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1'W.C. Chittick, “Wahdat Al-Shuhud,” The Encyclopaedia of Islam, ed. P. J. Bearman et al. (Leiden: Brill, 2002) (DS37
.E523), XI (11) V-Z/37.

2 Muhammad A. Ansari, Sufism and Shari’ah: A Study of Shayk Ahmad Sirhindi’s Effort to Reform Sufism (London,
UK: The Islamic Foundation, 1986), 110.

8 Md. Sirajul Islam, Sufism and Bhakti: A Comparative Study (Washington D. C, America: The Council for Research
in Values and Philosophy, 2004), 164.
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7" Muhammad Enamul Haq, 4 History of Sufism in Bengal (Dhaka, Bangladesh: Asiatic Society of Bangladesh, 1975),
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tries, however, to present Sirhindi as a thinker who controverted Ibn al-* Arabi’s un-Islamic wahdat
al-wujiid and replaced it with wahdat al-shuhiid which is the true expression of Islam.®?

Among ‘wahdat al-wujiid’ and ‘wahdat al-shuhiid’, Nursi, to some extent, inclines to
‘wahdat al-shuhiid’, the “Unity of Witnessing”. Nursi criticizes the concept of wahdat al-wujzid
(the Unity of Existence) because this way is not for moderate people. In this way, there are dangers
and chances for people to fall into holes of misguide by grasping lucrative attraction of the material
world and many other worldly business and causes. Furthermore, Nursi considers the Unity of
Existence as the fallacious way of some ancient philosophers.® Rather, when a believer believes
the Unity of Witnessing, there are very less possibilities for him/her to worship other deity except
Allah (SWT). Nursi observes, “The specification of Say, He is an allusion to unity of witnessing:
In the view of reality, there is nothing observed except Him. God, The One is an explicit statement
of Divine Unity: There is no true object of worship save Him”.8* Likewise, there is no harm and
risk in believing the Unity of Witnessing that is the straightway for the pious and sober people.
Nursi claims, “This path is much safer as he considers them from the point of view of signifying
something other than themselves; and being saved from absolute heedlessness, he enters the
Divine presence permanently; he finds a way leading to the Almighty God in everything”.8 In
addition, Nursi labels the way of the Unity of Witnessing as “certain attainment and a spiritual

station”.%6

Nursi narrates the danger of ‘wujizdi school’. He argues,

“In the same way, when the strange love of one who takes the huge world and the universe in its
totality as his beloved is transformed into true love through the constant blows of death and
separation, he seeks refuge in the way of the Unity of Existence, in order to save that great beloved
of his from death and separation. However, “there is the possibility of falling into abysses, entering
materiality, and becoming submerged in causes. As for the Unity of Witnessing, it is harmless; it is
an exalted way of the people of sobriety”.%

Conclusion

In theology, providing proofs for the existence of God is the prime concern. Muslim
philosophers and theologians contributed a lot to provide proofs for the existence of God in the
classical era with Cosmological, Teleological, and Ontological arguments. The theology
highlighted only the attributes of God. Nursi was persuaded and influenced by those classical
proofs. Then he made his original contributions to the necessity of his time when secularism and
atheistic currents were patronized by the state. He was influenced categorically by ‘affirmative
attributes’ from Ash’ar1 theology and ‘the wisdom of God reflected in the universe’ from Maturidi
theology. Besides the classical era’s influence, Nursi articulated the Divine names of Allah and
their detailed elaboration to understand God. For this, Nursi’s contributions in this field of Tawhidi
discourse are to some extent similar to Ash’art and Maturidi theology but in terms of the proofs

82 Burhan Ahmad Faruqi, The Mujaddid’s Concept of Tawhid, Study of Shaykh Ahmad Sirhindi’s Doctrine of Unity
(Wahdat Al-Wujuud ) (Lahore, Pakistan: Institute of Islamic Culture, 1989), 186—187.

8 Nursi, Rational Arguments: A Prescription for the Ulema, 123.

84 Nursi, The Damascus Sermon, 115.

8 Nursi, The Words On the Nature and Purposes on Man, Life and All Things, 494-494.

86 Nursi, The Letters-1928-1932, 104.
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of the existence of Allah and the Divine names related Nursi’s discourse are mostly new to the
previous existing knowledge world.

As the representative of the crucial time, Nursi aspired to initiate the theological and
Qur’anic faith-based revival with a clear and deeper understanding of Taw#hid. Nursi categorizes
Tawhid into two: ‘the superficial and common affirmation of Divine unity’ (Tawhid al- ‘ammi),
and ‘the true affirmation of Divine unity’ (Z7awhid al-haqiqgi). Nursi’s argument regarding
dominicality (rubabiyyah) is the most influential of all proofs and called it as the greatest proof
(ayah al-Kubra) consisting of direct witness of God’s supremacy and domicinality on everything.
His default proof highlights the explanations for the existence of God in the universe and
concludes, ‘God’s existence is must’ and ‘His non-existence is no possible’. His next proofs of
‘the existence of God’ are ‘the Qur’an and Muhammad’ (PBUH). With these proofs for the
existence of God, Nursi aspires to transform readers of the Risale from an ‘imitative faith’ to
‘investigative faith’.

Nursi criticizes Ibn ‘Arabi’s concept of ‘wakdat al-wujiid’ not for the sake of critique;
rather, he projected the real discourse of the Qur’an and hadiths. Refuting Ibn ‘Arabi’s doctrine,
Nursi explains that not only the universe but also all things reflect God’s name and attributes
visible across the universe and all things; these are the main Qur’anic indications while these are
denied by the doctrine of Ibn ‘Arabi. Furthermore, God is the Creator of everything, especially
this universe and He has real existence that was also denied by the doctrine. These notions were
the basis of Nursi’s criticism of wahkdat al-wujid. Critiquing Ibn ‘Arabi, pure Tawhid was
articulated and disseminated not only in his Risale but also in his numerous books. Finally, the
true character of Tawhid emerged and accordingly, it defeated modern criticism from the West,
North and philosophic sides. Thus, the supremacy of Tawhid related discourse was established.
We may quote Laura Veccia Vaglieri (1893-1989), an Italian Orientalist’s statement, “Thanks to
Islam, paganism in its various forms was defeated. The concept of the universe, the practices of
religion, and the customs of social life were each liberated from all the monstrosities which had
degraded them, and human minds were made free of prejudice. (the) Man finally realized his
dignity. He humbled himself before the Creator, the Master of all mankind”.8

Tawhid is the foundation of Islam, and all other principles of Islam are founded on it. It
forms the worldview of a Muslim, in a nutshell, the foundation of Islamic civilization. It is also
the medium by which individual and social transformation take place. It obliges human society to
obey prophetic missions of the last prophet, the Prophet Muhammad (PBUH). Tawhid dictates to
obey and satisfy none but Him. This attitude generates human dignity in the mind and helps him
to concentrate on Him. It also reminds human beings of His presence and existence everywhere.
It also means the unity of humanity irrespective of caste, colour, race, and languages and makes
them integral parts of the homogeneous globe. This is the strong aspect of Islamic civilization.
The future research could be attempted as a comparative study on the concept of Tawhid between
Nursi and Isma’il Raji al-Farugi (1921-1986), Muhammad ibn Abd al-Wahhab (1703-1792), Abu
Ameenah Bilaal Philips (1946- ) and other Muslim theologians.

8 Laura Veccia Vaglieri, An Interpretation of Islam, trans. Aldo Caselli (Washington 8, D. C., USA: The American Fazl
Mosque, 1958), 33.
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Oz

Tiirkler, insani degerleri yasayan ve yasatan bir millettir. Islamiyeti kabul ettikten sonra degerlere ve ahlaki kurallara
daha ¢ok dikkat etmislerdir. Ciinkii insani degerler toplumsal yasamin vazgecilmez esaslaridir. Insani degerlerin temel
felsefesi, ahlaki normlarin benimsenmesi, iyi ve giizele yonelik duyarliliklarin davranisa dondstiiriilmesidir.
Toplumlarin benimsedigi degerler, karakter egitiminin 6zii ve esasidir. Milkemmel yaratilan insan, iyi ve giizel olan her
seye hayran ve asik olmustur. Cilinkii milkemmel olan bizatihi sevilmistir. Degerler de miikemmelin ifadesidir.
Degerlerin belirlenmesinde ve kabuliinde toplumlarin inang, duygu ve diisiincelerinin etkisi bilyiiktiir. Tarihi ve edebi
eserlerde; dogruluk, sorumluluk, adalet, mesveret, merhamet, hiirmet, cesaret, nezaket, sevgi, vefakarlik, fedakarlik,
algakgoniilliiliik, iyilik yapmak (faydalilik), yardim etmek, dayanisma, 6zdenetim, empati vd. pek ¢ok insani deger
zikredilmistir. Bunlardan adalet, dostluk, diiriistliikk, 6zdenetim, sabir, saygi, sevgi, sorumluluk, vatanseverlik,
yardimseverlik, MEB Talim ve Terbiye Kurulu Bagkanlig1 tarafindan ortadgretim miifredatlarinda yer alacak degerler
olarak belirlenmigtir. Adalet, dogruluk-diiristliik, tarafsizlik ve sorumluluk temel degerler olarak; 6zgirlik, esitlik,
adalet, bilim ve sanat da genel evrensel degerler olarak kabul gormektedir. Ancak Tiirklerin hayatinda énemli bir yer
tutan insani degerlerin hepsinin ele alinmasi makale boyutunun ¢ok {iistiinde olacagi i¢in bu ¢alismada sadece adalet ve
iyilik degerleri ile yetinilmistir. Koklii bir tarihe sahip olan Tiirklerin asirlara dayah bilgi ve deneyimleri Islami
hakikatler ile daha da iyilesmis, giizellesmis ve deger adin1 almigtir. Tiirkler, toplum hayatinin esasini tegkil eden temel
prensipleri, dini ve etik 6zellik arzeden insani degerler olarak en giizel bigimde yasamis ve sonraki nesillere
aktarmiglardir.

Degerler kalp ve ruhun huzuru, toplumun ihtiyacidir. Canlilarin hayatlarini devam ettirebilmeleri igin en basta fizyolojik
ihtiyaglar1 olmak tizere sosyolojik ve psikolojik ihtiyaclarinin da giderilmesi gerekmektedir. Fizyolojik ihtiyaglar yeme,
igme, barinma, uyuma, nefes almayla; Psikolojik ihtiyaclar giiven hissi, keyf almakla; Sosyolojik ihtiyaclar giic, aidiyet,
yetki ile kargilanabilmektedir. Ancak insanoglunun bu ihtiyaglardan bagka i¢ diinyasina, ruhuna, dimagina, hissiyatina,
duygularina ve vicdanina hitap eden ihtiyaglar1 da vardir. Bu ihtiyaglar ise ancak insani degerlerle karsilanabilmekte ve
tatmin edilebilmektedir.

Insani degerler; insana dzgiidiir, biitiin insanlhk icin gegerlidir, evrenseldir. Tiirkler tarihi siirecte insani degerleri
benimsemis, 6nemsemis ve 6ziimsemistir. X-XI. yiizyillarda Tiirklerde insani degerlerden adalet ve iyilik (faydalilik)
degerleri hakkinda bilgi veren eserlerden biri Gazneliler Devleti’nin kurucusu Alp Tegin’in damadi Sebiikk Tegin’in
Pendndme’si, bir digeri Yusuf Has Hacib’in Kutadgu Bilig’i, bir digeri Kaggarli Mahmud un Divanii Liigati 't-TUrk’d,
bir digeri de Biiyiik Selguklu Veziri Nizamiilmiilk’iin Siyasetnamesidir.

Insani degerlerden biri akli kullanmaktir. Insani 6zelliklerin ortaya ¢tkmasi akil ile miimkiindiir. Diinyada olup biten
her sey akil ile anlam kazanmaktadir. Akilli insanin igi her zaman dl¢iiliidiir. Degerlerin anlagilmasi i¢in akla, yasanmasi
ve yerlesmesi i¢in vicdana ihtiyag vardir. Akil ve bilgi istikametli bir yasam i¢in vazgegilmez sarttir. Her tiirlii iyilik ve
giizellik, mantikli ve istikrarli davranis akil ile miimkiindiir. Insani degerlerden biri adalettir. Adalet, hak sahibine
hakkimi vermektir. Isin ehline verilmemesi adaletsizlik yani zuliimdiir. Adalet, mutlu ve huzurlu toplum hayatinin
temelidir. Insanoglunun hayatin1 mahveden iki seyden biri gérevi ihmal digeri insanlara zuliimdiir denilmis, adaletin
saglanmasinin bir seklinin de kotiilerin cezalandirilmasi oldugu ifade edilmistir. Adalet, gokyliiziiniin goriinmez diregi
olarak ifade edilmigtir. Herkesin hakkaniyetle davranmasi, toplumun huzur ve mutlulugu i¢in hiikkiimdarin mazlumun
hakkini evvela kendi 6z adaletiyle teslim etmesi gerektigi belirtilmistir. Tiirk hiikkiimdarlara ilk 6nceliklerinin tlkede
adaleti tesis etmek olmasi gerektigi her vesile ile anlatilmistir. Adaleti saglamak i¢in kurumlar olusturulmus, hatta
hiikiimdarin bizzat katildig1 divan-1 mezalim mahkemesi kurulmustur. Zulme ugradigini disiinen halkin yoneticiler
tarafindan ¢oziilmeyen sorunlarini ve sikdyetlerini dile getirdigi ve hak aradigi divan-1 mezalim mahkemesi, islam
devletlerinde en yiiksek idari ve adli yargi ve denetleme kurumu olarak ¢alismustir. Insani degerlerden biri de iyilik
yapmak, ihsanda bulunmaktir. lyilik etmek (faydalilik) biiyiik bir erdemdir. Iyilik, aym zamanda dayanigmadir,
yardimlagsmadir. Sosyal yasamda faydali olmak esastir. Faydali olmanin yolu da iyilik yapmaktir. Hi¢bir kimseye
faydast olmayan insan diriler arasinda bir 6lii olarak tanimlanmigtir. Koétiiliik gelince iyilik gider denilerek insanlarin
dikkatli olmasi, faydali isler yapilmas: 6giitlenmistir. Iyilik ile fayda i¢ icedir ve birbirini tamamlamaktadir. Iyi olan
faydalidir, faydali olan iyidir. Iyi ile fayday1 ayni noktada bulusturan, temas ettigi yere dogru, giizel ve olumlu katkida
bulunma ilkesidir. Iyilik yapmak ve faydali olmak pek ¢ok sekilde miimkiindiir. A¢ olam doyurmak, ¢iplak olani
giydirmek, fakir fukarayr korumak, garib gurabayr gdzetmek, kotiiliiklere engel olmak, comertlik, fedakarlik,
algakgoniilliiliik gibi pek ¢ok giizel davranis, iyilik degerinin icinde yer almaktadir. Insanlara faydalh davranislarda
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bulunmak esastir. insan, kendinden baska canlilara faydas: dokunandir. Faydasiz insan meyvesi de golgesi de olmayan
agaca benzetilmistir.

Turkler X-XI. yiizyillarda Kur’an-1 Kerim’de de tavsiye edilen adalet ve iyilik (faydalilik) degerlerine ¢ok 6nem vermis,
bu degerleri korumak ve kalici davranig bigimleri haline getirmek igin ¢ok gayret etmislerdir. Tiirkler, adalet ve iyilik
(faydalilik) degerlerini esas alarak biiyiik bir medeniyet insa etmislerdir.

Anahtar Kelimeler: Tiirkler, Deger, Adalet, lyilik, Faydacilik, Degerler Egitimi

A Study on the Values of Justice and Goodness (Utilitarianism) among the
Turks in the Tenth-Eleventh Centuries

Abstract

Turks are a nation that practices human values and maintains them alive. Since human values are indispensable
principles of social life, Turks paid even more attention to these values and moral codes after the acceptance of Islam.
The basic philosophy of human values is the adoption of moral norms and the transformation of sensitivity towards the
good and beautiful into behavior and practice. The values adopted by societies are the essence and basis of character
development. Man, who was created perfect, always admires and loves everything good and beautiful. The perfect is
always loved, and the values are the expression of perfection. Also, the beliefs, feelings, and thoughts of societies have
a great influence on the determination and acceptance of values. Many human values such as truthfulness, responsibility,
friendship, justice, consultation, compassion, respect, courage, kindness, love, loyalty, self-sacrifice, humility, doing
good (usefulness), cooperation, solidarity, self-control, and empathy are mentioned in historical and literary works.
Among these, justice, friendship, honesty, self-control, patience, respect, love, responsibility, patriotism, and
benevolence have been determined by the Board of Education at the Ministry of National Education as values to be
included in the secondary education curricula. Values such as justice, honesty, impartiality, and responsibility are
accepted as fundamental values, while freedom, equality, justice, science, and art are accepted as general universal
values. However, since it would be beyond the scope of this article to address all human values that have an important
place in the lives of Turks, this study is limited to the values of justice and goodness. The centuries-old knowledge and
experiences of the Turks, who have a deep-rooted history, have been further improved and beautified, and named as
values with Islamic truths. Turks have lived the basic principles that constitute the basis of social life in the most
beautiful way and passed them on to the next generations as human values with religious and ethical characteristics.

Values are the tranquility of heart and soul, and the necessity of a society. For the persistence of the existence of living
beings, their physiological needs, including sociological and psychological needs, must be met. Physiological needs can
be met by eating, drinking, having shelter, sleeping, and breathing; while psychological needs can be met by a sense of
security and enjoyment, and sociological needs can be met by power, belonging, and authority. However, apart from
these essential needs, human beings also have needs that are related to their own inner world, soul, intellect, senses,
emotions, and conscience. These needs can be met and satisfied by applying human values.

Human values are unique to human beings, valid for all humanity, and universal. Throughout history, Turks have
adopted, valued, and assimilated human values into their culture. In the tenth and eleventh centuries, a few works
emerged that provided information about the values of justice and goodness (usefulness) practiced among the Turks,
including the Pendname of Seblik Tegin, the son-in-law of Alp Tegin, the founder of the Ghaznavid State; Yusuf Has
Hacib's Kutadgu Bilig; Kashgarli Mahmud's Divani Lugati't-Tlrk; and the Siyasetndme of NizamiImiilk, the Great
Seljuk Vizier.

The use of reason (rational thinking) is one of the human values. The appearance of human characteristics is possible
with reason. Everything that happens in the world gains meaning with reason. The deeds of a wise person are always
well-measured. Reason is required to understand values, and conscience is required to practice and confirm them.
Reason and knowledge are indispensable for a guided life. All kinds of goodness and beauty, and rational and firm
behavior are possible with reason. Justice is another human value. Justice is defined as giving the right to the rightful
person. Hence, the failure to give a job to the right person is injustice, in other words, oppression. Justice is the
foundation of a happy and tranquil social life. It has been said that one of the two things that ruin the lives of human
beings is the neglect of duty, and the other is cruelty to people. It has been stated that the punishment of wrongdoers is
one of the ways of ensuring justice. Justice is expressed as the invisible pillar of the sky. A ruler should deliver the
rights of the oppressed with fairness and justice to ensure that every member will act justly in a peaceful and happy
society. Thus, the rulers of the Turks were advised on every occasion that their foremost priority should be the
establishment of justice in the country. State institutions were established to ensure justice, including a court of divan-:
mazalim with the personal participation of the sovereign. The divan-i mazalim court, which provided a platform for
individuals who thought that they were oppressed to express their problems and complaints that were not solved by the
rulers, functioned as the highest administrative, judicial, and supervisory institution in Islamic states. Another human
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value is to do good and be virtuous. Doing good (usefulness) is a great virtue. Goodness is also the preservation of
solidarity and cooperation, which is essential in social life. Thus, to be useful means to do good. A useless person to
others is often described as a dead person among the alive ones. The famous saying that ‘when evil comes, good goes
away’ means that people are advised to be careful and concentrate on useful deeds. Goodness and benefit are intertwined
and complement each other. Thus, what is good is beneficial, what is beneficial is good. Doing good and being useful
is possible in many ways.

Feeding the hungry, providing clothes to the naked, protecting the poor, caring for the needy and weak, preventing evil,
generosity, sacrifice, and humility are examples of good behavior that can be identified as the value of goodness. It is
essential to engage in behaviors that are beneficial to people. A human being should be beneficial not to himself alone,
but to all living beings. A useless person is like a tree that has neither fruit nor shade.

Key Words: The Turks, Values, Justice, Goodness, Utilitarianism, Values Education

Giris
Degerler; kisiye insanlik sifati kazandiran, huzur ve mutluluk yolunu agan ¢ok 6nemli
esaslardir. Degerler; insan hayatina yon veren, rehberlik eden ideallerdir. Insana 6zgii degerler;

maddi ve manevi huzur igin temel ihtiyaclardir. insani degerler; insan1 insan kilan, insana insanlik
vasfi kazandiran dinamiklerdir. Ciinkii insan, cesedi ile degil, {izerinde tasidig1 degerlerle insandir.

Deger, “nesne ve olaylarin, insanca 6nemini belirleyen niteligi” (Hangerlioglu, 1999)
veya “toplum tarafindan onaylanmis temel motivasyonlarin sozlii temsilcileri” (Struch ve
digerleri, 2002) olarak tanimlandig1 gibi “igerisinde derin hakikatleri barindiran 6zel kavramlar”
olarak da tanimlanabilir. Ancak derin mana biitlinligiine sahip kavramlarin deger hiikmiinii
kazanabilmesi i¢in insanlar tarafindan Ozlimsenerek yasanmasi ve vicdanlarda yer etmesi
gerekmektedir. Son din Islam da hak (dogruluk) hayr (iyilik) ve hiistin (gizellik) gibi yiice
degerlerin hem korunmasi, hem yasanmasi hem de yasatilmasi igin gonderilmis son kilavuz ve
rehberdir. Islam dininin gayesi kavramlarla ifade edilen ulvi degerlerin akil, kalp ve vicdanlarda
yer etmesini, insanlarin hidayet ve saadete ulasmasim saglamaktir. Bununla beraber islamiyet,
sadece zihni kavramlara dayanan bir inang manzumesi degildir. Bu sebeple Kur’an-1 Kerim’de
insanin aklina ve vicdanina seslenilmistir. Degerlerin anlasilmasi i¢in akla, yasanmasi ve
yerlesmesi i¢in de vicdana hitap edilmistir.

Insanoglu diger varliklardan farkli olarak biitiin canlilardan iistiin yaratilmistir. Yaratilisca
miikemmel olmakla birlikte sebeplere riayet etmekle yiikiimli kilinmustir. Kendi nefsini sevmesi
sebebiyle ¢ogu zaman kusurlarini gérmemekte, bedeni ve ruhi eksikliklerinin farkina
varamamaktadir. Bununla beraber insan, yaratilis bakimindan saygin ve serefli oldugu i¢in her
zaman hakiki iyiyi ve giizeli begenmekte, sevmekte, aramakta ve arzu etmektedir. Ciinkii 6ziinde
dogru, iyi ve giizel olan her sey her zaman begenilmis ve takdir edilmistir. Insan miikemmel
hasletlerle donatilmis olarak yaratilmasi sebebiyle iyiye ve giizele hayran olup asik olmustur.
Ciinkii miikkemmel olan bizatihi sevilmistir. Degerler de miikkemmeldir, bu bakimdan &zi
itibariyla; goze, kulaga, bedene ve ruha verdigi lezzet ve katki sebebiyle begenilmis, sevilmis ve
takdir edilmistir.

Degerler ayn1 zamanda bir ihtiyagtir. Canlilarin hayatlarin1 devam ettirebilmeleri i¢in en
basta fizyolojik ihtiyaglar1 olmak {izere psikolojik ve sosyolojik ihtiyaglarinin da giderilmesi
gerekmektedir. Fizyolojik ihtiyaglar yeme, i¢gme, barinma, uyuma, nefes alma vd.; Psikolojik
ihtiyaclar given hissi, keyf alma vd.; Sosyolojik ihtiyaglar gug, aidiyet, yetki vd.
karsilanabilmektedir. Ancak insanoglunun bu ihtiyaglardan bagka i¢ diinyasina, ruhuna, dimagina,
hissiyatina, duygularina ve vicdanina hitap eden ihtiyaglar1 da vardir. Bu ihtiyaclar ise ancak
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insani degerlerle karsilanabilmekte ve tatmin edilebilmektedir.

Insani degerler; insana &zgii olup, biitiin insanlik i¢in gegerlidir ve evrenseldir. Bununla
beraber kisilerin inancina ve bakis agilarina gore farklilik arz etmektedir. Schwartz (1992) giig,
keyif ve basariyr birer deger olarak vasiflandirirken, Tezcan (1974) kanaatkarlik, mertlik,
dindarlik vd. terimlerini deger olarak nitelendirmistir. Kii¢iikoglu’na, (2012) gore adalet,
dogruluk-diiriistliik, tarafsizlik ve sorumluluk temel iist etik degerlerdir. Tabii degerler sadece
bunlardan ibaret degildir. Dogruluk, sorumluluk, adalet, megveret, merhamet, hiirmet, cesaret,
nezaket, sevgi, vefakarlik, fedakarlik, alcakgoniilliiliik, iyilik yapmak (faydalilik), yardim etmek,
dayanigsma, 6zdenetim, empati vb. insani degerlerdendir. Bu temel degerlerin sayisi1 daha da
arttirilabilir. Kisilerin mizacina ve ihtiyacina gore degerlerin 6nem sirast da degisebilir. Ancak
degismez bir hakikat vardir; her insan mutlu olmak i¢in az ya da ¢ok insani degerlere sahip olmak
zorundadir.

Tiirkler tarihi siiregte insani degerleri benimsemis, Snemsemis ve dzlimsemistir. Mesela
Oguzlar kadmlarinin fikirlerini ve tavsiyelerini 6nemsemis, davranislarinda saygi ve sevgiyi esas
almis, karilarina “gorklim” (gilizelim) diyerek hitap etmislerdir (Siimer, 1972). Tiirgisler dedi-
kodu, miinafiklik, sahtekarlik, riyakarlik ve fenalik yapanlar1 kotiilemis, baskalarinin mallarini
kendilerine helal saymamuislardir (Cahiz, 1988; Salman, 1998). Goktiirkler dogrulugu ilke
edinmiglerdir. Orhun Kitabeleri’nde Cinliler hilekar ve sahtekar olduklari i¢in kotiilenmis, buna
karsilik Tiirk hakani ve halki dogruluklari sebebiyle ovilmustiir (Ergin, 2003). Dogrulugun
devletin varliginin ve devaminin bir sebebi oldugu belirtilmistir. Uygurlar iivey ile 6z evlad
arasinda hem insani olarak hem de tore geregi ayrim yapmamislardir. Bu konuda sorun
yasanmamas1 i¢in de evlatlik verme-alma durumlarin1 karara baglamis ve yasa haline
getirmislerdir. Alimler edebi, hukuki, dini sahalardaki calismalariyla kiiltiirel hayatin fikri
altyapisim hazirlamislardir (Akkaya, 1943; Izgi, 1987). Hazarlar da miisamahali, anlayish ve
hosgoriilii olmay1 erdemli davranig olarak gormiislerdir. Hazar bagkentinde ikisi Hiristiyanlar,
ikisi Misliimanlar, ikisi Museviler (Yahudiler) ve bir tanesi de kitabi olmayanlar (Samanistler)
icin olmak tiizere toplam yedi tane kadi goérev yapmistir (Zajaczkowski, 1963). “Hazarlar,
Miisliiman ve Hiristiyandir, aralarinda putperestler de vardir, ancak biri digerinin dini inancina
karigmaz” sozili de halkin farkli din ve inanglara sahip oldugunun ve hosgdrii ortaminda birlikte
kavga etmeden yasadiklarinin ifadesi olmustur (Sesen, 1985).

Tiirklerde insani degerler hakkinda bilgi veren eserlerden biri Gazneliler Devleti’nin
kurucusu Alp Tegin’in damadi Sebiik Tegin’in Pendndmesidir. Gazneliler hanedaninin ilk
hiikiimdar1 olan SebUk Tegin (977-997), ¢cocuklarinin hem ge¢misleri hakkinda bilgi edinmelerini
hem de hiikiimdarlik esaslarin1 6grenmeleri igin Pendname baslikli bir eser kaleme almis ya da
edib ve miingi Ebu’l-Feth el-Busti’ye kaleme aldirmistir. Nasihatndme veya 6giit kitab1 olarak da
anilan bu eser, muhtemelen 987 yilinda tamamlanmistir. Emir Mahmud, bu Pendname'yi
babasinin 6giidiine uyarak bir dua gibi ezberlemistir (Mergil, 1975; Mergil, 2009).

Tiirklerde insani degerler hakkinda bilgi veren eserlerden biri Yusuf Has Hacib’in (0.
1077 sonras1) Kutadgu Bilig’idir. insanlarin hem diinyada hem de ahirette saadete ulasmalarini
saglayan bilgi anlamina gelen Kutadgu Bilig; Tiirklerin, Karahanl (ilighanli / Hakani) devleti
zamaninda Yusuf Has Hacib (Balasagunlu Yusuf) tarafindan yazilmistir. Tiirk yazminin elde
bulunan en eski Islami yapitidir (Dilagar, 1972). Yasuf Has Hacib, muhtemelen 1069 yilinda
tamamladigr Kutadgu Bilig’de sahis ve toplum hayati ile devlet yonetiminin ideal manada
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gergeklesmesi icin gerekli deger, zihniyet, bilgi ve erdemleri sanatkarane bir sekilde ifade etmistir.

Tiirklerde insani degerler hakkinda bilgi veren eserlerden biri Kaggarli Mahmud’un (6.
1090 sonrast) Divanii Liigati’t-Turk’tdir. 1072 yilinda yazimina baglanan 1074 yilinda
tamamlanan Divanii Liigati t-TUrk, Kaggarli Mahmud tarafindan Araplara Tiirkgeyi 6gretmek ve
Turkcenin de zengin bir dil oldugunu gostermek amaciyla kaleme alinan ilk Tiirk dili sozligudiir.
Ayni zamanda bir gramer kitabi; kisi, boy ve yer adlar1 kaynagi; Tiirk tarihine, cografyasina ve
kiltarune dair zengin bilgiler iceren ansiklopedik bir eserdir (Kagalin, 1994).

Tiirklerde insani degerler hakkinda bilgi veren eserlerden biri de Blyuk Selguklu Veziri
Nizdmulmilkin (6. 1092) Siyasetndme’sidir. Nizamiilmiilk elli bir boliim halinde isledigi bu
eserini 1092 yilinda tamamlamustir. Nasthatii'I-mulOk ve Siyerti’I-mil0k adlariyla da anilan eserde
verilen misaller ve anlatilan bilgiler Islam 6ncesine, 6zellikle de Selguklu 6ncesine ve Selcuklu
donemine aittir. Ayrica islam devletleri kiiltiir ve medeniyeti, 6zellikle de Biiyiikk Selcuklu
devletinin teskilat1 hakkinda 6nemli bilgiler verdigi gibi, insani degerler ve dgiitler icermektedir
(Ozaydin, 2007).

1. Tiirklerde Insani Degerler
1.1. Akil Degeri

Insani degerlerden biri akildir. Daha dogrusu akli kullanmaktir. Akil, istisnalar harig
hemen herkeste az veya ¢ok bulundugu ve yaratilistan verilen bir 6zellik oldugu i¢in belki deger
olarak kabul edilemez seklinde diisiinenler olabilir. Ancak akil, insan1 hayvandan ayiran en énemli
Ozelliktir ve insanlara verilen en ulvi degerlerden biridir. Aklin hemen herkeste yaratiligtan var
olmast deger olma Ozelligini ortadan kaldirmamaktadir. Boyle olmakla birlikte genel kabul
gormedigi icin akil degeri makale bagliginda zikredilmemistir. Aslinda akil ile kastedilen, aklin
kullanilmasi halidir, “akilli olmak”tir. Ciinkii akil, muhatap olmanin ilk sartidir. Akil gecmis ile
gelecek arasinda bag kurmay1, dogru ile yanlisi, iyi ile kotiiyii ayirt etmeyi saglar. insan akilli bir
varlik oldugu i¢in hayvandan farkli olarak, hazir zamanla beraber ge¢mis ve gelecek zamanla da
ilgilidir. Kur'an-1 Kerim de akla cok 6nem verilmistir. Ciinkii akli olmayanin dini de yoktur. Islam
dini korii koriine inanci degil, aklin kullanilarak gerceklerin arastirilmasini ve bilgiye dayali suurlu
bir iman1 esas almistir. Kur'an-1 Kerim disiindiirebilmek icin insanlarin aklina hitap etmis,
putperestleri akla bagvurmadiklari ve derinlemesine diisiiniip ibret almadiklari i¢in tenkit etmistir.

Bireysel ve toplumsal gelisim i¢in yiizeysel degil, derin ve ¢ok yonlii diisiinmek zaruridir.
Ciinkii disiincenin iirlinii olan fikirler, ¢dziimler, yorumlar, tercihler bireyin ve toplumun yasam
kalitesine etki etmektedir (Bayrakdar, 2017). Derin ve detaylh diistince i¢in akla ihtiyag vardir. Her
konu aklin kullanilmasiyla anlam kazanmaktadir.

Yusuf Has Hacib de Kutadgu Bilig'de (beyit 288-290) “akil karanlik gecede mesale
gibidir”, “insan akilla deger bulur, yiicelir” ve “gér Nusirevan’1 akil géziiyle aydinlatt1 cihan1”
sozleriyle aklin 6nemini belirtmistir. Yine “akli igine tutarsan yarari ¢oktur” (beyit 1844) “her
tirld iyilik akildan gelir” (beyit 1841) ifadeleriyle de aklin 6nemine vurguda bulunmustur. Yine
“akil ki insan onu 6grenemez, Tanr1 hamuruna katip yaratir, akildan bagka biitiin erdemleri insan
ogrenir ve boylece gelisir” (beyit 1682-1683), “kisi dgrenir ve arttirir bilgisini, nice 6grenip anlasa
olmaz akill, bu akil olgusu Tanridan gelir, akli atayan kuskusuz Tanri, akildan alir insan bin tiirlii
iyi pay1, insanin biiyiigii akilli kisi, akilla gelir insana bin erdemin basi, akilsiz insana insan

dememeli, nice s6z sdylese de ona inanmali” ifadelerinde akil Allah’in ihsanidir, sonradan elde
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edilecek bir husus degildir. Akil, sahibine insanlik vasfini da kazandirmaktadir denilmistir. “Deger
ve sayg1 akla verilir, akilsiz kisi bir avug ¢amur gibidir”, “kimde akil varsa o asil olur”, “kisi akilla
insan adimi alir” ve akilli kigi 6fkeyi kendinden uzaklastirir” (beyit 297-303, 322, 1829-1831)
ifadeleriyle de aklin insana kazandirdiklarini ifade etmistir. Akilla yapilan islerin iyi ve glizel
olacag “ylizbinlerce erdem var dvgiiye deger, akilla yapildig1 icin oviiliirler” (beyit 304) soziiyle
belirtilmistir. “Nasil 6viilmez akilli kisi, nasil yerilmez akilsiz kisi, akillinin isi tiimiiyle dl¢ilidiir,
bilgisizin tiim isi gelisigiizeldir” (beyit 1776-1777) sozleriyle de aklin1 kullanan kisinin her isinin
dengeli olmasi sebebiyle dviilmeyi hak ettigi ifade edilmistir.

Kutadgu Bilig’de akil degeri pek ¢ok yerde bilgi degeri ile birlikte kullanilmigtir: Devlet
bagkaninda olmas1 gereken ozellikler belirtilirken; “bey bilgili ve akilli olmalidir”; “beyler bilgi
ile halka bag olurlar akil ile memleket ve halkin isini goriirler”; “devlet hastalanirsa ilaci akil ve
bilgidir”; “bey memleket ve kanunlar1 bilgi ile ele alir, akil ile yiiriitiir”, “bey ilde toreyi bilgiyle
ele alir, akilla biitiin islerini goriir” (beyit 2713) ve “bilgili goniil vermez gidecek olana, akilla
hazirlanir gelecek olana” (beyit 3558) denilmistir. Akil ile bilginin elde edilmesi, akil ile bilginin
imtizaci, akil ile bilginin birlikte kullanim1 tavsiye edilmistir.

Islam tarihgisi ve filozofu ibn Miskeveyh (6. 1030), “Kimin ayirt etmesi daha saglam,
diisiincesi daha {istiin ve secimi daha dogru ise, onun insanlig1 o &lgiide mitkemmeldir” (ibn
Miskeveyh, 1983: 20) ifadesiyle aklin kullanilarak iistiin sifatlarin kazanilabilecegini ve kamil
insan olunabilecegini, aklin kullanildigi nisbette insani Ozelliklerin miikemmellesmesinin
miimkiin olabilecegini belirtmistir.

Yaratilislart benzer olan insanlar1 birbirinden farkli kilan husus, sahip olduklari akil ve
bilgi diizeyidir. Akil ve bilgi istikametli bir yasam i¢in vazgecilmezdir. Her tiirlii iyilik ve giizellik,
mantikli ve istikrarli davranis akil ve bilgi ile miimkiindiir. Bu sebeple akil ve bilgi dncelenmistir.
Ciinkii aklin yoklugu pek ¢ok giizelligin de yokluguna neden olmaktadir.

Edib Ahmed Yiikneki’de Atabetiill Hakayik’ta (2019) “biitiin musibetler kazadandir,
akilsiz insan onu sebepten goriir” demistir. Kader, Allah’in ezelden ebede her seyi bilmesi ve
takdir etmesidir. Kaza, kaderde planlanan bir seyin yaratilmasi, viicud sahasina ¢ikarilip var
kilinmasidir. Kader, plandir; kaza, planin gerceklesmesidir. Burada Edib Ahmed Yiikneki akilsiz
insanin halini ve olaylara bakiginin nasil oldugunu belirtmistir. Akilsiz kisinin goriinene takilip
kaldigini, olaylarin perde arkasini ve gergek sebebini anlayamadigini ifade etmistir.

Nizamiilmiilk iyi hasletlere sahip iyi insan olmak ig¢in akilli olmak gerektigini olgunlukla
baglantili olarak zikretmistir. “Kisinin olgunlugu ve akli kendisini 6fkelenmekte gosterir.
Ofkelendiginde, dfkesinin aklna degil, aklinin 6fkeye tahakkiim etmesi gerekir. Kimin nefsi
egilimleri akl-1 selime galebe calarsa o kisi kizdiginda kizginligr sagduyusunu Ortiivererek
cildirmislarda goriilen davraniglart sergiler. Kimin akl-1 selimi heva-y1 nefsine galip gelirse o kisi
ariflerce itibar gorir ve kimse onun ofkelendiginin farkina bile varmaz” (Nizamiilmiilk, 2013)
diyerek aklin 6fke kontroliinde de ise ¢ok yararli oldugunu belirtmistir.

1.2. Adalet Degeri

Insani degerlerden biri adalettir. Adalet, islam dininin mutlu ve huzurlu toplum hayati igin
temel esas kabul ettigi degerlerdendir. Kur'an-1 Kerim’de bircok ayette adaletli olunmasi
emredilmigtir. "Ey iman edenler! Adaleti titizlikle ayakta tutan kimseler olun. ...hislerinize kapilip
adaletten sapmayin" (Nisa 4/135). “Ey iman edenler! Allah i¢in hakki ayakta tutan, adaletle
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sahitlik eden kimseler olun, bir topluluga olan kininiz sizi asla adaletsiz olmaya sevk etmesin, adil
olun” (Maide 5/8) buyurulmustur.

Adalet degerine Pendname'de de yer verilmistir. Pendndme’de hilkiimdara hitaben
“zuliim ve haksizlikla bir mali alir ve hazinene koyarsan diinya ve ahiret diigman1 sen olursun.
...adalet ve seriat yoluna ¢ikma”, “amilin halktan haksiz olarak aldig1 sabit olan her seyi ondan al
ve hak sahibine geri ver, sakin bu mali higbir surette hazineye koyma” ve “higbir zaman zulmii
uygun gérme” denilerek adaletin 6nemi vurgulanmistir. “Miistahak olanin hakkini ver, s6zgelisi
bir kimsenin bir ikta1 var ise ve hayirsiz bir evlat birakarak oliir ve kendisi zengin ise, sultanin
iktdina muhtac degildir. Bu iktaya ihtiyaci olanlar varken sen o ikta1 babasinin sahsiyeti ugruna
hayirsiz evlada verirsen Tanrinin malini israf etmis olursun. Mali senin iilkenin menfaati i¢in is
gbrene bagigla” (Mergil, 1975) ifadeleriyle adaletten ayrilmadan, hak sahibine hakkinin verilmesi

tavsiye edilmistir.

Yine Pendname’de “kendi Divan-1 Mezalim’ine otur ve bu iste ihtiyatli davran. Ciinkii
zuliim yapmis olan ¢ok kimse vardir senin huzurunda 6yle goriiniirler ki ondan daha mazlumu
yoktur. Elbette yanip yakinmalar1 derinligine incele ki bir hata olmasin”. “Hirsiz1 cezalandirip
mali hak sahibine iade edinceye kadar uyuma”. “Iki giinahkar1 affetmemelisin; Biri senin
hiikiimdarliginda gozii olan kimseler, senin oglun dahi olsa bdylelerinin kokiinii kurut. Digeri
halkin malina el uzatanlar, onlar1 6ldiir ve mali tekrar sahibine ulagtir” (Mercil, 1975) denilerek
adalet mekanizmasinin aksatilmadan isletilmesi gerektigi belirtilmistir.

Yine Pendnéme’de isin ehline verilmemesi adaletsizlik yani zuliim olarak ifade edilmistir.
“Bir isi layik olmayan bir kimseye buyurmamalisin, ¢iinkii insanlarin kabiliyetleri ¢esitlidir, sdyle
ki vezirlik kabiliyeti olan bir kimseye temizlikg¢ilik (hizmetli) buyurursan ona zulmetmis olursun
ve eger temizlikciye de vezirlik verirsen yine zulmetmis olursun” denilmistir. “Herkesin
kabiliyetini 6l¢, uygun oldugu ise tayin et ve isi de hiiner ve istihkaka gore buyur. S6zgelisi birisi
vezir oglu olsa fakat onda vezir akli olmasa, filanin oglu vezirdir diye onu da vezir tayin etme”
(Mergil, 1975) denilerek adaletin temini igin herkesin yetenegine uygun iste calistirilmasi,
Ozellikle devlet islerinde gorevlendirmeler yapilirken liyakatin esas alinmasi 6giitlenmistir. Bu
konudaki hassasiyetin adaleti saglayacag1 belirtilmistir. Bu hususa dikkat edildigi zamanlarda
halkin beceriksiz ve yeteneksiz yoneticiler idaresinde mahvolmasi da dnlenmistir.

Yusuf Has Hacib de Kutadgu Bilig'de hiikiimdar1 "kanun koy, adaletle is gor, higbir zaman
zulmetme" (beyit 1451, 1456, 1458) sozleriyle uyarmis ve icraatlarinda adaleti esas almasini
ogutlemistir. Yusuf Has Hacib’e gore, “diinyay1 mahveden iki sey vardir. Bunlardan biri vazifeyi
ihmal, digeri insanlara zuliimdiir. O halde iyi hiikiimdar halk: adil kanunlarla idare etmeli, birinin
digerine kars1 zorbalik yapmasina firsat vermemelidir” (beyit 2024, 5576).

Yusuf Has Hacib halkin haklarin1 koruyarak adaleti saglamasi i¢in de hiikiimdara su
ogiidii vermistir; “kotilyii ceza vererek dogru yola getir, kotiiye kotii muamele layiktir...Iyinin
serbest¢ce dolasabilmesi i¢in kotiiniin ya zincirde veya zindanda olmasi lazimdir, sen de dyle yap”
(beyit 5546, 5549) demistir. Adaleti saglamak i¢in haksizlik yapanlara firsat verilmemesini
tavsiye etmistir. Tabii burada adalet i¢in suglularin cezalandirilmasi uygulamasi devlet baskani
icin gegerlidir. Yoksa sahislarin kendi adaletini saglamasina yonelik bir oneri degildir. Bireysel
olarak insanlarin kotiiliige kotiiliikle degil iyilikle muamelede bulunmasi hatta miimkiinse
affetmesi tavsiye edilmistir.
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Adalet, gokyuzuniin gériinmez diregidir. Yusuf Has Hacib; “Devletin temeli adalettir, bey
adil olursa diinya da huzur olur... kanunu adilane tatbik eden bey biitiin dileklerine kavusur”,
“devleti mahveden iki sey vardir; biri vazifeyi ihmal, digeri insanlara zulim!”, “benim tabiatim
da adil (koni) dir. Ben isleri adalet (konilik) tizere hallederim, bey veya kul diye ayirmam”,
“zalimler karsisinda catik kasli ve asik suratli olurum... Ister oglum, akrabam, ister yolcu, gegici,
misafir olsun benim igin hepsi birdir, hiikiim verirken hig¢ birinde fark gézetmem” (Kutadgu Bilig,
beyit 809, 817-822, 2024) sozleriyle insanlarin ve devlet bagkanlarinin dikkat etmesi gereken
hususlar1 ve iyi bir hiikiimdarin nasil davranmasi gerektigini belirtmistir. Devlet bagkanini “halki
adil kanunlarla idare et. Birinin digerine kars1 zorbaliga kalkismasina meydan verme” (Kutadgu
Bilig, beyit 5576) diyerek uyarmustir.

Nizdmalmilk (2013) de “cihanin efendisi herkesin hakkaniyetle davranmasi, kuru
hevesler ve olmayacak isler pesinde kosmamasi i¢in mazlumun hakkini evvela kendi 6z adaletiyle
teslim etmelidir” ifadeleriyle devlet bagkaninin adalet merkezli hareket etmesi gerektigini
belirtmistir. Gazzali (6. 1111) de “Hiikiimdar yalmizca kendini zuliimden men etmekle
yetinmemeli, emri altinda bulunan hizmetgileri, vekilleri ve valileri de zuliim yapmaktan men
etmelidir. Yapilan zuliimden kendisi sorumludur” (Gazzali, 1981) diyerek hiikiimdarin halka
zulmetmemekten baska zalimin zulmiinii engellemekle de sorumlu oldugunu, aksi halde adaletli
davranmamis olacagini belirtmistir.

“Hiikiimdarin haftada iki giin divan-1 mezalime oturup mazlumun hakkini zalimden alarak ona
vermesi, konuyu aracisiz bir sekilde tebaadan bizzat kendisinin dinleyip hitkmetmesi gerektir.
..Cihan hiikiimdariin haftada iki giin haksizliga ve gadre ugrayanlar1 huzuruna c¢agirip onlart
bizzat kendisinin dinledigi haberi memlekette yayilinca zalimler dehsete kapilir, ayaklarini denk
alirlar ve cezaya carptirilma korkusundan o6tiirii hi¢ kimsenin haksizlik ve yolsuzluk yapmaya
gozii kesmez” (Nizdmulmilk, 2013)

sozleriyle de adaletin tam olarak gergeklesmesi i¢in hiikiimdarin halk ile muhatap olmasini
gerektigini, halkin devlet bagkanina ulasabilir olmasinin ¢ok 6nemli oldugunu ifade etmistir.

Zulme ugradigmi diisiinen halkin yoneticiler tarafindan ¢o6ziilmeyen sorunlarini ve
sikayetlerini dile getirdigi ve hak aradigi divan-1 mezalim mahkemesi Islam devletlerinde en
yuksek idari -adli yargi ve denetleme kurumudur. Alt mahkeme kararlarinin temyiz edildigi tist
mahkeme olarak halka hizmet vermistir. Bazi gorev benzerlikleri sebebiyle giiniimiizde
danistayin, yargitayin ve sayistayin karsiligi olarak degerlendirilmistir (Yenigeri, 2004).

Edib Ahmed Yiikneki’de Atabetiil Hakayik’ta (2019) “dogru ol, adalet kil, adin1 pakla”
demistir. Adaletin esas alinmasin tavsiye etmistir. Adaletsizligin kisiyi kotii ad ve san sahibi
yapacagi, insanin adini ancak adalet ile temizleyebilecegi belirtilmistir.

1.3. Iyilik (Faydaliik) Degeri

Insani degerlerden biri de iyilik yapmak, ihsanda bulunmaktir. Kur'an-1 Kerim’de birgok
ayette ihsanda bulunulmasi ve iyilik edilmesi emredilmistir. “Allah sana nasil iyilik ettiyse sen de
Oyle iyilik et” (Kasas 28/77) emrinden sonra “eger iyilik ederseniz, kendinize iyilik etmis
olursunuz; eger kétiiliik ederseniz, yine kendinizedir...” (Isra 17/7) buyurulmustur. “Kim iyilikle
gelirse, ona getirdiginden daha iyisi verilir ve onlar o giin korkudan emin olan kimselerdir” (Neml
27/89) ayeti “kim (Allah'm huzuruna) bir iyilikle gelirse ona on kati verilir, kimde kétiiliikle
gelirse o ancak misli ile cezalandirilir onlar haksizliga ugratilmazlar” (Enam 6/160) ayetiyle
aciklanmistir. “Siiphe yok ki Allah iyilik edenleri sever” (Bakara 2/195) ayeti ile de iyiligin
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Allah’in rizasmi ve sevgisini kazanmaya vesile olacag belirtilmistir. Iyilik etmek aym1 zamanda
yardim etmektir. Iyilik, ayn1 zamanda dayanismadir. Bu konuda da “iyilik ve takva iizere
yardimlasin, giinah ve zuliim flizerine yardimlagsmaym” (Maide 5/2) buyurulmustur. Maddi ve
manevi olarak her bakimdan iyilik i¢in insanlarin yardimlagmasi emredilmistir. Ciinki iyilik
etmek biiyiik bir erdemdir. Erdemin yerini tutacak baska bir sey de yoktur.

Orhun Abideleri’nde, iyi olmay1 ve iyilik yapmay: amag¢ edinenlerin insani degerleri
Oziimsemis iyi insanlarin, a¢ olan1 doyurmak, ¢iplak olanmi giydirmek, fakir fukaray1 korumak,
garib gurabay1 gozetmek, kotiiliikklere engel olmak i¢in ¢aligtigi (Ergin, 2003) ifade edilerek, iyi
insanlarin 6zelliklerinden bazilari zikredilmistir. Cinliler anlatilirken “...Cin milleti de hilekar ve
sahtekar oldugu icin, aldatici oldugu icin, kiigiik kardes ve biiyiik kardesi birbirine diigiirdiigii i¢in,
bey ve milleti karsilikli gekistirttigi (kiskirttigi)...” (Ergin, 2003) belirtilmis, iyi insanlarda
olmayan kotii hasletler ifade edilmistir.

Pendname’de (Mergil, 1975) iyilik anlatilirken; affetmenin ihsan, comertlik ve
civanmertligin iyilik oldugu zikredilmistir. “Allah'in sifatlarindan bir sifat olmasi sebebiyle af her
seyin stiindedir...” denilerek iyi davranis olarak affedici olmak ogiitlenmistir. Ayrica iyi
davranislar olarak “...comertlik ve civanmertligi aliskanlik edinmelisin” denilmistir. Ibnii'l Esir
(1987) de Gazneli Devleti hiikiimdart Mesud’u (1030-1041) saltanat miicadelesinde galip geldigi
kardesi Muhammed’i 6fke ile intikam hissiyle hareket etmeyip oldirtmemesi sebebiyle iyilik
yapan biri olarak dvmiistir.

Yusuf Has Hacib de Kutadgu Bilig'de “biitiin iyilik ve kotiilikkleri Tanr1 hiikmi bil,
Tanriya inan Onun kulu ol” derken adeta “iyilik de koétiilikk de hepsi Allah'tandir” (Nisa, 4/78) ve
“Sana gelen her iyilik Allah'tandir, sana ne kotiliik dokunursa kendindendir...” (Nisa, 4/79)
ayetininin mealini yazmistir. Ayrica “bagkasinin zararini isteme, kendin de zarar verme, ¢ok iyilik
yap, heves ve arzularina hakim ol”, “iyilik etmek i¢in susa (gayret et), kotiiliik etme”, “hayati bos
gecirme, iyilik yap, gecmis gilinlerden gerekeni (ibreti) al”, “o adam olur insanlarin iyisi ki,
(insanlarin iyisi) halkin kaygisini tagir” ve “kuta talihe inanma, iyilik etmegi diisiin, bugiin burada
ise yarin orada bil” sozleriyle iyiligin de koétiiliigiin de insan iradesi ile baglantili olarak kaderin
hiikmii olarak goriilmesi, baskalarinin de iyi hal iizere olmasinin temenni edilmesi ve baskalarina
faydas1 olanin gercek iyi oldugu ifade edilmistir. Iyiligin fitrat ile bagi oldugu belirtilmis
“dogustan iyi olandan daima iyilik gelir, diinya halki ondan faydalar alir” denilmistir. lyilik
yapmak faydali olmaktir. Yusuf Has Hacib’in ifadesiyle “faydasiz insan diriler arasinda bir
olidiir”. Bu soz soylece ifade edilmistir “baskalarina yararli olmayan 6lii gibidir, yararl ol, 6li
olma ey yigit” (beyit 3408).

Kutadgu Bilig'de “baskalarina yararli olmali insan, adin diri tutmak ve yiiceltmek i¢in”,
“insanin yasadiginin belirtisi nedir? baskalarina olmazsa bir iyiligi” (beyit 3369-3370), “insan
diye sdylerler, insan kimdir, insanlara yararli olan kisidir. Biitiin insanogullar1 sever iyiyi, bu iyi
nerededir 6veyim onu, iyi halka yararli olandir, bu yararlilikla tat bulandir, merhametli olur halka
iyi kisi, merhametli olursan oldun iyi kisi” (beyit 3269-3272) diyerek iyi insanin ozellikleri
belirtilmistir. Tyiligin esas1 baskalarma faydali olmaktir, baskalarinn iyiligi i¢in calismak insanin
adin1 dliimsiizlestirir denilmistir. lyilik yapan, topluma katkisi olan, insanlara faydali isler
yapanlar takdir edilmistir. Iyi insanlarin klavuz oldugunu, “beni iyilige gétiir, kendin de iyi ol, kisi
iyilerden gorerek yolunu dogrultur” ve “yasamini sermaye yap, faizi iyiliktir, yarin olur (sana) iyi
yiyecek, giyecektir” sozleriyle sermaye-i hayatin faizinin, her zaman kazanmanin yolunun iyilik
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yapmak oldugu belirtilmis, yapilan iyiligin diinyada bir karsilig1 goriilmese bile zayi olmadigi,
ahirette kesinlikle faydasinin goriilecegi ifade edilmistir. Insanlardan bir karsilik beklemeden
yapilan iyiligin hi¢ sliphesiz Allah tarafindan Odiillendirilecegi ifade edilmistir. Vezir Ay-
Togdi’nin oglu Ogdiilmiis, “insan, hayatinda kendini yiikseltmek ve adini yasatmak igin
bagkalarina faydali olmalidir” demistir. Ayrica “Misliimanlara faydali ol, onlarin isini gor”
diyerek Miisliimanlara iyilik ve yardimda bulunmayi; “ey bey, kendini unutma, iyilik yap” diyerek
kisinin kendisinin menfaati i¢in iyilik yatirim1 yapmasini tavsiye etmistir. “Kimin soyu babadan
temiz ise ondan yurda iyilik ve fayda gelir” ve “iyilige kars1 iyilik gostermek gerekir” ifadeleriyle
de iyiligin asalet ile baglantili oldugunu belirtmistir.

Divanii Liigati’t-Turk’de (1992) “sana kars1 giilen bir kimsenin yiiziine, sicak kiil atma,
ona yiiziin giilerek iyilikle bak™ ve “biiyiikliige eristigin zaman iyi huylu ol, beyler yaninda iyiligi
arag olan kisi ol” ifadeleriyle insanlara iyi muamelede bulunulmas tavsiye edilmistir. Iyi huylu
olmak i¢in gayret edilmesi ve iyi sifatiyla anilan insanlardan olunmasi 6giitlenmistir.

Nizamilmik de Siyasetname’de (2013) “biyiikliik ve hiikiimdarlik ihsan ve liitufla
pekisir” diyerek iyilik etmeyi ve comert olunmasini tavsiye etmistir. Thsan iyilik anlamma da
gelmektedir. Iyi davramislarin kisileri yiiceltecegi ifade edilmistir.

Edib Ahmed Yiikneki’de Atabetiil Hakayik’ta (2019) “ash giizel kimsenin huyu giizeldir,
bu giizel tabiata goniil dosttur” ve “yemissiz agag gibidir keremsiz kisi, yemissiz agaci kesip yak”
denilmistir. Kerem iyilik anlaminda kullanilmistir. Cevresine iyiligi dokunmayan meyvesiz agaca
benzetilmistir. “Fenalik yapan kimseye sen iyilik yap, keremin basi budur bunu kutlu bil”
ifadesine ek olarak “eger bir kimseden sana iyilik gelirse o kimse senasini dilde ¢ok kil”, “iyi fiil

LR I3

ile goniil alip yasa, fenaliktan nefsini bir tarafa salip”, “er olan hayri serri bos tutmaz faidesiz, iyi
ise doniicii olmaz”, “ey iyilik uman, fenalik edip diken hasil eden adam iiziim bigmez”, “fenaya
yaklagsma zira kotii kisi sohbeti seni menfur ve fena kilikli yapar”, “hani ahd, emanet, hani iyilik?
Fenalik gelince hayir gider” ve “hani iyiligi tavsiye hani iyi kimse? Hani o iyi adam ki helal yer?”
diyerek iyiligin, iyi insan olmanin, iyi davraniglarda bulunmanin 6nemi ve insanlara olan faydasini
zikretmistir. Kotilik yapana dahi iyilik yapilmasi, iyilikte bulunanin adimin giizel hasleti
sebebiyle her yerde her vesile ile dile getirilmesi, iyilik gormek isteyenin fenaliktan ve kotii
kisilerden uzak durulmasini tavsiye etmistir. Hz. Peygamberin “Resul, diinya mezraadir dedi,

mezraaya katilan iyiliktir” hadisine atifta bulunarak iyiligin degerini ortaya koymustur.

Iyilik ve faydalilig1 Yusuf Has Hacib bir arada birlikte kullanmustir. Iyilik ayn1 zamanda
faydalhiliktir. “Asighg bol, edgiiliik kil” yani faydali ol, iyilik yap demistir. Iyilik ile fayda i¢ icedir
ve birbirini tamamlamaktadir. Francis Bacon, iyi ve faydalinin i¢ ice ge¢gmis kavramlar oldugunu
ve faydali olanda hem bireysel hem de toplumsal iyiligin bulundugunu sdylemistir (Akarsu, 1998).
Faydacilik, ‘tarafsiz iyilik’ (¢ogunlugun menfaatini en yiiksek seviyeye g¢ikarma gayreti) ile
‘aragsal zarar’ (¢cogunlugun menfaati i¢in tek bir masuma dahi zarar vermemek arzusu)dan
olusmaktadir (Mill, 2017). Mill, fayda degerini tiim ahlak sorunlarmin nihai 6lglst olarak ifade
etmis, “biitiin ahlaki problemlerde ben faydayi bagvurulacak en yiiksek 6l¢ii olarak goriiyorum,
fakat bu faydanin, ileri bir yaratik olarak bir insanin daima ¢ikarlarina dayanan fayda olmasi
gereklidir” (Mill, 2014; Aktas, 2022) demistir. Bentham (1987) da faydayr mutluluk Gretme ve
mutsuzlugu engelleme egilimi olarak ifade etmistir. Demek iyilik ile beraber, iyiligin bir sonucu
olarak ortay c¢ikan fayda degeri, toplumsal mutlulugu esas almistir. Halkin
cogunlugunun iyiligi i¢in faydalilik kavrami kullanilmistir.
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Iyi ile fayday1 ayn1 noktada bulusturan, temas ettigi yere dogru, giizel ve olumlu katkida
bulunma ilkesidir. lyilikte birey ile toplum arasinda dnceleme yoktur, ancak faydada toplum
oncelenmektedir. Hedef ayni olmakla beraber 6ncelik noktasinda yaklasim fark: vardir. Bununla
beraber iyilik ile fayda i¢ ice gecmistir ve iyilik degeri olarak ifade edilmistir.

Sonug

Degerler; insan hayatina yén veren, rehberlik eden ideallerdir. Insana 6zgii degerler;
maddi ve manevi huzur igin temel ihtiyaclardir. Insani degerler; insan1 insan kilan, insana insanlik
vasfi kazandiran dinamiklerdir. insani degerler, karakter egitiminin 6zii ve esasidir. Degerlerin
belirlenmesinde ve kabuliinde toplumlarin inang, duygu ve diislincelerinin etkisi biiyiiktiir.
Degerler; dogruluk, sorumluluk, adalet, mesveret, merhamet, hiirmet, cesaret, nezaket, sevgi,
vefakarlik, fedakarlik, alcakgoniilliilik, iyilik yapmak (faydalilik), yardim etmek, dayanisma,
0zdenetim, empati olarak belirtilebilir Adalet, dogruluk-diiriistliik, tarafsizlik ve sorumluluk temel
degerler olarak; 6zgiirliik, esitlik, adalet, bilim ve sanat da genel evrensel degerler olarak kabul
gormiistiir. Tiirklerin asirlara dayali bilgi ve deneyimleri islami hakikatler ile daha da iyilesmis,
giizellesmis ve deger admi almistir. Kur’an-1 Kerim’de insanoglunun aklina ve vicdanina
seslenilmigtir. Degerlerin anlagilmasi i¢in akla, yasanmasi ve yerlesmesi i¢in de vicdana hitap
edilmistir.

Insani degerler; insana &zgiidiir, ancak biitiin insanlik i¢in gecerlidir, evrenseldir. Bununla
beraber kisilerin inancina ve bakis agilarina gore farklilik arz etmektedir. Tirkler tarihi siirecte
insani degerleri benimsemis, dnemsemis ve 6ziimsemistir. X-XI. yiizyillarda Tiirklerde insani
degerler hakkinda bilgi veren eserlerden biri Gazneliler Devleti’nin kurucusu Alp Tegin’in
damadi Sebiik Tegin’in Pendndme 'si, bir digeri Yusuf Has Hacib’in Kutadgu Bilig’i, bir digeri
Kasgarli Mahmud’un Divanii Liigati’t-TUrk’i  bir digeri de Biiyiik Selguklu Veziri
Nizdmilmilk*in (6. 1092) Siyasetname’sidir.

Tiirklerde insani degerlerden akil Allah tarafindan verilen en ulvi degerdir. Islam dini korii
koriine inanci degil, aklin kullanilmasini, gergeklerin aragtirilmasini ve bilgiye dayali suurlu bir
imani esas almustir. Tiirkler de nitelikli Mislimanlar olarak Kur'an-1 Kerim’in insan aklina hitap
eden ayetlere muhatap olmusglardir. Aklin insan igin karanlik gecedeki mesale gibi oldugu, her
tirll iyiligin akildan geldigi, akilsiz insana hayvandan farkli olmadigi, deger ve sayginin akla
verildigi, yapilan iglerin iyi ve giizel olacagi akillinin isinin her zaman 6l¢iilii oldugu, her tiirlii
iyilik ve giizelligin, mantikl1 ve istikrarli davranigin akil ve bilgi ile miimkiin oldugu belirtilmistir.

Insani degerlerden biri olan adalet, Islam dininin mutlu ve huzurlu toplum hayat: igin
temel esas kabul ettigi degerlerdendir. Tiirklere higbir zaman zulmii uygun gérmemesi, zuliimden
uzak durmasi ve hak sahibine hakkinin vermesi ogiitlenmistir. Bir isin ehline verilmemesi
adaletsizlik yani zulliim olarak ifade edilmistir. Adaletin temini i¢in herkesin yetenegine uygun
iste calistirilmasi, 6zellikle devlet islerinde gorevlendirmeler yapilirken liyakatin esas alinmasi
tavsiye edilmis, bu konudaki hassasiyetin adaleti saglayacagi belirtilmistir. Insanoglunun
diinyasim da devletini de mahveden iki seyden biri vazifeyi ihmal, digeri insanlara zulimdiir”
denilmistir. Ayrica adaletin saglanmasinin bir seklinin de kotiilerin cezalandirilmasi oldugu ifade
edilerek gokytiziiniin yeryiiziindeki adalet ile durdugu, adetd “adaletin, gégiin gériinmez diregi”
oldugu vurgulanmis, herkesin hakkaniyetle davranmasi, toplumun huzur ve mutlulugu igin
hiikiimdarin mazlumun hakkini evvela kendi 6z adaletiyle teslim etmesi gerektigi belirtilmistir.

Katre Uluslararasi insan Arastirmalar Dergisi - Katre International Human Studies Journal

https://dergipark.org.tr/tr/pub/katre



72

Insani degerlerden biri de iyilik yapmak, ihsanda bulunmak olarak da faydalilik olarak da
zikredilmistir. Baz1 zamanlarda iyilik ve faydalilik bir arada ve i¢ ice Ozellikle de halkin
cogunlugunun iyiligi kastedildiginde faydalilik kavrami kullamlmustir. lyilik etmek biiyiik bir
erdemdir. Erdemin yerini tutacak baska bir sey de yoktur. Iyi olmay1 ve iyilik yapmay1 amag
edinenlerin insani degerleri 6ziimsemis iyi insanlarin oldugu, hayatin bos ge¢irilmemesi tavsiye
edilmistir. Iyilik yapmak faydali olmaktir, “faydasiz insan diriler arasinda bir 6liidiir” ve
“bagkalarina yararli olmayan 6lii gibidir, yararl ol, 6lii olma” denilerek insanlarin bagkalarina
yararli olmas, iyilik ve yardimda bulunmasi dgiitlenmistir. Ozellikle de iyilige kars: iyilik
gdstermenin insani bir 6zellik oldugu belirtilmistir. Iyi ile fayday1 ayni noktada bulusturan, bireye
ve toluma dogru, giizel ve olumlu katkida bulunma ilkesidir.
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Abstract

Islam makes Hereafter one of the six pillars of belief (al- ‘agaid al-imaniyyah), and the Qur’an eventually declares a life
after death as the actual life, while calling worldly life nothing more rather than deception (Q. 29:64). It describes the
Day of Resurrection as the Hour and the Day when the trumpet shall be blown, and everyone shall be brought before
their Lord (Q. 50:20-22). Besides, the concept of Hereafter is inextricably intertwined with the question of good and
evil (Q. 98:7-8, 27:91, 31:2-3). Said Nursi (1876-1960) was one of the significant Muslim intellectuals of the twentieth
century who explained the reasoned ‘proofs’ of Hereafter by answering two main questions: why is the existence of
Hereafter necessary corollary to the existing world; and how can the possibility of an unseen, unimaginable world, i.e.,
heaven and hell be proved rationally? In other words, Nursi put an effort to strengthen the belief in Hereafter on rational
grounds.

Hence, the paper deals with the concept of Hereafter from the standpoint of Said Nursi. Its main objective is to highlight
the significance of the subject of Hereafter for a modern man in present times, who emphasizes the materialistic lifestyle
and sees wealth and money as the only means to attain contentment. The idea of death and the existence of life after it,
as Nursi explained, gives an account of the futility of a materialistic lifestyle for a believer. The relevance of Nursi’s
thought to contemporary realities is based on the fact that he used rational arguments to prove the reality of Hereafter.
He lived during the times when the Muslim societies started to follow blindly the Western ideals that seemed “modern.”
Those who advocated Western ideas were eager to outlaw the Islamic fundamental principles that were impossible to
explain rationally.

In the treatise titled Hasir Bahsi (On Resurrection and the Hereafter), Said Nursi intended to prove the actuality of the
phenomenon of life after death that will happen at a certain time specified by God, as well as he highlighted that similar
occurrence happens in worldly life at every moment. Moreover, Nursi does not discuss the torment in the grave in his
treatise, rather, he argues why and how Hereafter should be a reality that cannot be ignored even by non-believers.
Hence, this work of Nursi is a perfect reading piece for those Muslims who find it difficult to accept the realities related
to the existence of another life after death. The discussion on the grave torment is also out of the scope of this paper.
Rather, the paper emphasizes that the language and argumentations used by Nursi in this treatise and throughout the
Risale-i Nur are convincing and rational to prove the existence of life after death.

The paper accordingly analyses Hasir Bahsi, the Tenth Word, by answering two focal questions. First, philosophically,
how valid are Nursi’s proofs of Hereafter? Second, are his proofs rational enough for non-believers and atheists? To
answer these questions, the study employs the analytical method. A brief survey of several classical Muslim scholars’
thoughts on Hereafter is also provided in the article. Besides, the views of modern Western philosophers who deny the
possibility of Hereafter on rational grounds have been taken into account to verify how far Nursi has been successful in
verifying the opposite on rational grounds.

Keywords: The Tenth Word, Risale-i Nur, Hereafter, Resurrection, Hasir Bahsi, Said Nursi, Reasoned proofs

Ahiret Hayatinin Akilelr Argiimanlari: Said Nursi'nin Hagir Bahsi Uzerine Bir
Inceleme

Oz

Islam, ahireti imanin alt1 sartindan biri (el-akaidu'l-imaniyye) haline getirir ve Kur'an, neticede 6liimden sonraki hayati,
diinya hayatin1 sadece bir aldatmacadan ibaret sayan hayat olarak ilan eder (K. 29:64). Kiyamet giiniinii, str'a
ifiiriilecegi ve herkesin Rabbinin huzuruna ¢ikarilacagi saat ve giin olarak tanimlar (K. 50:20-22). Bunun yaninda ahiret
kavrami ayrilmaz bir sekilde hayir ve ser problemiyle i¢ ige gegmistir (K. 98:7-8, 27:91, 31:2-3). Yirminci yiizyuilin
6nemli Misliiman entelektuellerinden olan Said Nursi (1876-1960) iki ana soruyu cevaplayarak Hagrin akli 'delillerini'
aciklamustir: Ahiret hayatinin varligi neden mevcut diinya igin gerekli bir neticedir ve gériinmeyen, hayal edilemeyen
bir diinyanin, yani cennet ve cehennemin olasiligi nasil akli olarak ispatlanabilir? Baska bir deyisle Nursi, ahiret inancini
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rasyonel temeller {izerinde giliglendirmeye caligmigtir.

Dolayisiyla bu makale, ahiret kavramini Said Nursi’nin bakis agistyla ele almaktadir. Temel amaci, materyalist yasam
tarzina 6nem veren ve mutluluga ulasmanin tek yolu olarak zenginlik ve paray1 goren giiniimiizdeki modern bir insan
icin Ahiret konusunun 6nemini vurgulamaktir. Nursi'nin agikladigi gibi 6liim fikri ve ondan sonraki yagsamimn varligi,
inanan biri i¢in materyalist bir yagam tarzinin boslugunu anlatir. Nursi'nin diisiincesinin ¢agdas gerceklerle alakasinin
nedeni, Ahiret'in gergekligini kanitlamak i¢in akli argiimanlar kullandig1 gercegine dayanmaktadir. O, Miisliiman
toplumlarin "modern" gériinen Batil1 ideallerini korii koriine takip etmeye basladigi donemlerde yasadi. Batili fikirlerini
savunanlar, akli olarak agiklanmasi imkansiz olan Islami temel prensipleri yasaklamak istiyorlardi.

Hagir Bahsi (Dirilis ve Ahiret Uzerine) baslikli risalede Said Nursi, Allah tarafindan belirlenen bir zamanda
gerceklesecek dliimden sonra yagam olgusunun gergekligini kanitlamay1 amagladi; ayrica diinyevi yasamda benzer bir
olgunun her an gergeklestigini vurguladi. Ayrica Nursi risalesinde kabir azabini tartismaz, bunun yerine, Ahiret'in neden
ve nasil inanmayanlar tarafindan bile goz ardi edilemeyecek bir gergek olmasi gerektigini tartisti. Bu nedenle, Nursi'nin
bu eseri, 6limden sonra baska bir hayatin varligi ile ilgili gergekleri kabul etmekte zorlanan Miisliimanlar icin
mitkemmel bir okuma pargasidir. Kabir azabiyla ilgili tartisma da bu makalenin kapsami digindadir. Bunun yerine,
makale, Nursi'nin bu risalede ve Risale-i Nur boyunca kullandigi dil ve argiimanlarin, §liimden sonra yasamin varligini
kanitlamak i¢in ikna edici ve akli oldugunu vurgular.

Makale, bu dogrultuda Hasir Bahsi, Onuncu S6z'i analiz ederek iki odak soruya cevap verir. ilk olarak, felsefi olarak,
Nursi'nin Ahiret i¢in kanitlar1 ne kadar gecerlidir? Ikinci olarak, kanitlar1 inanmayanlar ve ateistler i¢in yeterince akli
midir? Bu sorular1 yanitlamak i¢in ¢alisma analitik yontemi kullanir. Makalede ayrica gesitli klasik Miisliiman alimlerin
Ahiret konusundaki diigiincelerinin kisa bir degerlendirmesi de yapilmistir. Bunun yan1 sira, akli gerekgelerle Ahiret
olasiligimi reddeden modern Batili filozoflarin goriisleri, Nursi'nin akli gerekcelerle bunun aksini kanitlama bagarisini
ne kadar dogruladigimi kontrol etmek igin dikkate alinmistir.

Anahtar kelimeler: Onuncu Soz, Risale-i Nur, Ahiret, Kiyamet, Hagir Bahsi, Said Nursi, Akli Deliller

1. Introduction

The fact that a considerable portion of the Qur’an is dedicated to the Day of Judgement and
the life Hereafter indicates how critical the issue is in Islam. The Qur’anic chapters that deal
mainly with the subject of Hereafter are Al-Wagi ‘ah, Al-Hashr, Al-Qiyamah, Al-Takweer, Al-
Infizar, Al-Inshiqgag, and Al-Zalzalah among others. The Qur’an connects the belief in the
resurrection to the reason/intellect (Ji) in the surah Al-4n ‘am (Q. 6: 32). The verse ends with the
question, “Will you not then understand?” (u;hu 537). Here, the Qur’an is invoking the reasoning
ability. Also, sleep in the Qur’an is seen as death and as a sign for those who reflect (ojjggié),
thereby summoning critical thinking since the word al-fikr in Arabic means “to contemplate” and
“to reflect”.! The Qur’an asks people to ponder upon sleep as a sign, thus proposing the idea that
we die when we sleep and get resurrected when we wake up. One of the most popular translators
of the Qur’an into English, Abdullah Yusuf Ali, calls sleep a “twin-brother to death”.?

Since earlier times, philosophers and theologians have had difficulty proving the tenets of
belief rationally in general and the issue of life after death in particular since it is far more
unfathomable to the human intellect than believing in an unseen God. While some philosophers
denied the bodily resurrection in the afterlife, others believed it to be the physical re-makeup of
the body.? Even classical Muslim philosophers such as Al-Kindi, Al-Farabi, and Ibn Sina failed
to defend the belief logically on rational grounds. Their explanation of the Last Day and the

1 The Qur’an, Al-Zumar 39: 42.

2 Abdullah Yusuf Ali (tr.), The Holy Qur’an (Lahore: Shaikh Muhammad Ashraf, 1937), 1250. This translation of the
Qur’an into English is used for further translations of the verses in the article.

3 Tim Winter (ed.), The Cambridge Companion to Classical Islamic Theology (Cambridge: Cambridge University Press,
2008), 313.
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Resurrection is allegorical and non-physical.* They were influenced by the Hellenistic traditions
on body and spirit and discussions about material and immaterial existence for their understanding
of theological concepts in Islam. In his reference to the verses from 78 to 82 of the surah Yasin
(Q. 36), Al-Kindi explains the term “be” metaphorically.> Not only does it prove his inclination
towards reason, but it also gives an idea of his understanding of the resurrection, although it is not
explicitly stated. He mentions the soul and intellect in a short treatise but seems to be reluctant on
the issue of the resurrection of the body.

In his Kitab al-Najat (The Book of Salvation), I1bn Sina denies the bodily resurrection on
rational grounds, stating that it can only be established by pure faith.® It hints at Ibn Sina’s
reverence for reason over revelation. Quite interestingly, it may indicate the other way around,
too. It can also be hypothesized that 1bn Sina emphasizes this issue as validated by revelation
alone, not by reason. However, due to the noted influence of Hellenistic culture on Ibn Sina found
in his works, the former hypothesis seems more plausible since a submitter of an Islamic faith
ought to accept the tenet even if it cannot be proved rationally. Fazlur Rahman notes that in another
treatise titled Risalah al-Adhawiyyah fi amr al-ma ‘ad (Epistle on the Return for the Feast of the
Sacrifice), Ibn Sina rejects the rationality of the belief vehemently.” Not only did lbn Sina deny
the bodily resurrection, but he also considered the world, like Aristotle, to be eternal.

Al-Farabi holds a similar view. He also explains the Last Day and bodily resurrection
metaphorically. More than discussing the Day of Resurrection as a reality, the early Muslim
philosophers have focused on the resurrection of the body, which they seemingly would have
found difficult to understand rationally. Due to this, Al-Ghazali did not hesitate to call both of
them infidels on the basis that their claims would lead to infidelity.® Al-Ash’ari defends the
rationality of the tenet by citing the Qur’anic verses (Q. 36:79, 30:27, 7:29), which brings him to
the same platform of argumentation as Nursi.® While putting his arguments for the Divine Speech,
Al-Shahrastani highlights that God speaks of resurrection in the Qur’an as a past event, indicating
his acceptance of the subject that can only be found with the acceptance of God.*® Both Al-
Shahrastani and N. Al-Tusi explain the bodily resurrection as an “intellectual revival” as opposed
to the physical resurrection. Daryoush quotes both scholars and notes that their writings indicate

a “narrative opposed to the concept of physical resurrection”.!

4 See footnotes, Damien Janos, Method, Structure, and Development in al-Farabi’s Cosmology (Leiden: Brill, 2012),
276.

5 Alfred L. Ivry, Al-Kindi’s Metaphysics: A Translation of Yaqiib ibn Ishaq Al-Kindi'’s Treatise “On First Philosophy”
(Albany: State University of New York Press, 1974), 21.

6 Arthur J. Arberry, Avicenna on Theology (Connecticut: Hyperion Press, Inc, 1979), 64-76.

7 Fazlur Rahman, “Ibn Sina,” 4 History of Muslim Philosophy, ed. M. M. Sharif (Germany: Pakistan Philosophical
Congress, 1963), 1:480-505.

8 Majid Fakhry, Al-Farabi Founder of Islamic Neoplatonism.: His Life, Works, and Influence (Oxford: Oneworld
Publications, 2002), 128-139.

9 Richard J. McCarthy, The Theology of Al-Ash ‘art (Beyrouth: Imprimerie Catholique, 1953), 124.

10 Alfred Guillaume, The Summa Philosophiae of Al-Shahrastant Kitab Nihayahatu’l-Igdam f ‘Ilmi’l-Kalam (London:
Oxford University Press, 1934), 100.

11 A translation of Al-Shahrastani’s AI-Majlis-i Maktiib (The Transcribed Sermon) by Daryoush suggests the point as he
writes, “These references and the parallels reinforce the argument that Al-Shahrastani was a critical example for the
later NizarTs in the articulation of their esoteric doctrines, distanced from the typical Neoplatonic style and language of
Fatimid times. The idea that this resurrection is an intellectual revival and the resurrected will reach the life of
knowledge is the common thread here (in Al-Shahrastani’s words: tuhyi al-nufiis ‘an mawt al-jahl). Both of these texts
suggest a contrasting narrative opposed to the concept of physical resurrection, and they highlight the role of the
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Albeit apologetic, the rational and modern kalam (Islamic scholasticism) of Syed Ahmad
Khan is silent on the Hereafter. He does not go beyond merely describing its reality as something
that lies outside human comprehension.’> Some modern philosophers opined that there are
different domains for science and religion, arguing that the two cannot be linked. Their failure to
prove the tenets logically led them to put religion in a domain separate from science. Here, science
means scientific knowledge that is derived from observations and experiments. This, however,
cannot be true for a religion that urges its followers to base their ontological thinking on the use
of intellect (Q. 16:44, 47:24, 12:109).

Nursi begins his “rational defense” of Hereafter by stating that the truths of Islam are
“rational, appropriate, well-founded, and coherent”.® But the idea of life after death is difficult
for a man to digest, particularly for those who do not subscribe to any belief system or consider
human reason to be the sole criteria for judgment and dismiss the belief in an afterlife on rational
grounds. Apparently, the concept of Hereafter does not fall into the category of a rational
proposition.

Talking of rationality here, let us see what British philosopher and mathematician Bertrand
Russell (d. 1970), a contemporary of Nursi who denied resurrection on rational grounds, has to
say about it. Russell does not find arguments about the existence of God sufficient for him to
believe, and therefore, he defies the idea of life after death. He connects belief in the Hereafter to
emotions. He argues that those who believe in an afterlife do so for two main reasons. One is the
difficulty for them to overcome the fear of death. Second, Russell quotes Bishop Barnes, is the
futility of the ‘intelligent purpose’ for creating human beings with such extreme perfection that it
is absurd to imagine the end of a creation crafted with so much finesse that the excellent creational
makeup of man demands an everlasting life.!* The latter reason resonates roughly with Nursi’s
way of argumentation for the immortality of the human soul but with a completely different
perspective. Even though Nursi considers man’s excellent creational makeup to be one of the
reasons for his soul to be immortal, but gives God’s will, power, and command precedence over
it. For him, the soul is immortal only because God has made it so.™ Still, unlike Russell, who
completely dismisses the idea of the Hereafter on rational grounds, Turner prefers to call life after
death a non-rational proposition rather than irrational.’® If the concept of the Hereafter is
considered a non-rational entity, then it can be deduced as being an experiential reality rather than
experimental. This is exactly what Nursi seems to be doing while explaining the concept.

2. A Brief Background to the Treatise

Before analyzing the treatise, it is important to have an abbreviated background of the time
during which it was written. The treatise titled Hasir Bahsi (Resurrection and the Hereafter),

Imam/ga’im in this spiritual and intellectual revival.” See Daryoush Mohammad Poor (ed. & tr.), Command and
Creation: A Shi ‘i Cosmological Treatise (London: 1. B. Tauris, 2021), 39-42.

12 Christian W. Troll, Sayyid Ahmad Khan: A Reinterpretation of Muslim Theology (New Delhi: Vikas Publishing House
Pvt Ltd, 1978), 215.

13 Bediuzzaman Said Nursi, The Words (New Delhi: Barla Publications, 2015), 57.

14 For Russell’s understanding of life after death, see Bertrand Russell, Why I am not a Christian? (London: Routledge
Classics, 2004), 45.

15 Nursi, The Words, 537.

16 Colin Turner, The Qur’an Revealed: A Critical Analysis of Said Nursi’s Epistles of Light (Berlin: Gerlach Press,
2013), 247. See also, Russell, Why I am not a Christian?, 44-45.
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which forms The Tenth Word of the volume The Words (Sozler), was the first piece written by
Said Nursi right after his unjust exile to Barla in 1925.1" This was just after the fall of the Ottoman
Empire and the establishment of the new pro-enlightenment secular Republic of Turkey. Mustafa
Kemal’s ban on religious symbols and his focus on westernizing Turkey proved successful as it
began influencing the masses, especially the youth, to abandon their belief in those tenets that
were alien to reason. The appearance of the Tenth Word, according to Nursi, at a time when the
Council of Education refused to accept the bodily resurrection of the dead was coincidental and
unplanned. In other words, he did not intend to write it as a response but simply as a reflection of
verse 50 from the surah Al-Rim (Q. 30) of the Qur’an. It is God, Nursi claims, who inspired him
to write it at such a crucial time.*® But it seems from the introduction of his Tenth Word, where
he mentions his intention to write down treatises on Islam, that Nursi was aware of the widespread
propaganda emerging against the truths of Islam that he decided to show “how rational,
appropriate, well-founded and coherent™® is the belief in hereafter is. The treatise contains Nursi’s
arguments on life after death as a reality. In this treatise, Nursi tries to prove that the Hereafter can
be understood rationally.

3. An Analysis of Nursi’s Views on Al-Akhirah

Said Nursi begins the treatise by citing the Qur’anic verse from the surah Al-Rim (Q. 30:50).
His choice of the verse lays the foundation of his arguments that are aimed to prove the rationality
of the Hereafter since it begins with the verb “so observe” (Lhild), thereby summoning the
reasoning ability. The word nazar in Arabic also means “to speculate” and “to look into.” He
answers the question of Hereafter as being a necessary corollary to the existing world in a manner
peculiar to him alone, that is, by using a metaphorical story of two men visiting a beautiful place
ruled by an invisible king who renders various bounties to his subjects. He tries to prove the
existence of heaven and hell rationally, as he claims, in the Tenth Word and in a treatise on the
Hereafter titled Lasiyyamalar (In Particular), from Mesnevi-i Nuriye here he has proved and
demonstrated clearly the existence of heaven.?’ Unlike heaven, he does not put much effort into
proving the existence of hell and considers unbelief as a reason enough for its existence.?

3.1. An Overview of the “Ten Aspects”

Said Nursi narrates a story of two men, one foolish and stubborn and the other faithful
friend, passing through the world, which is described as a beautiful place full of precious items
scattered everywhere and ruled by an invisible king. The foolish man here can be interpreted as a
greedy materialist who exploits the environment to meet its ends because he complied with his
beliefs that since there is no apparent owner of the environment, it is free to be used. Lured by the
wealth, the foolish man begins to steal and retorts that since he cannot see the owner of this wealth,
there is none. The faithful friend is depicted by Nursi as a warner, cautioning him of its aftermath.

17 Siikran Vahide, Islam in Modern Turkey: An Intellectual Biography of Bediuzzaman Said Nursi (New York: The State
University of New York Press, 2005), 194.

8 Tbid., 194-195.

19 Nursi, The Words, 59.

20 Tbid., 513. In the Introduction of the Twenty-Eighth Word, Nursi writes that he has proved the existence of paradise
in the Tenth Word and his Arabic treatise. The Arabic treatise that he is talking about must be none other than La Siyyama
(In Particular), a small treatise complied along with others in a volume titled Al-Mathnawi Al-Nuriye.

2 Nursi, The Words, 520. See the Tenth Word, Twenty-Eighth Word, and Twenty-Ninth Word for a detailed explanation.
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He argues that since a tiny needle has a manufacturer, how can such a wonderful world be without
an owner? Nursi alludes to the spring season as a train full of “artful gifts” to present the idea of
a “gift-giver,” and by further stating the “arrival of the spring season from the unseen realm,” he
is perhaps hinting that the “gift-giver” belongs to the realm of unseen. To this, when the foolish
man retorts that he cannot see any prison or punishment for the crime, the faithful friend replies
by calling this world a “flimsy temporal hospice” (muvakkat temelsiz misafirhane), where birth
and death happen every day and everyone will depart to an eternal realm. When the foolish man
refuses to comply with the idea of the eternal realm, his friend goes on to demonstrate its reality
with twelve “proofs” (delail). The conversation between the two is followed by Ten Aspects,
which highlights certain key points. The first aspect describes the existence of a Judgement where
no one escapes it because evil people escape punishment and good people go unrewarded. In the
second and third aspects, Nursi draws attention to perfect organization, wisdom, and justice. The
fourth aspect speaks of an infinite generosity that is displayed in the world. In the fifth aspect,
Nursi discusses that if the peerless Being fulfills the need of his lowliest subject, how can he not
fulfill the noble commander’s aim?

Nursi discusses in the sixth aspect that everything exhibited in the place indicates a veiled
monarch. Everything exhibited in the place keeps on changing. The change in exhibition implies
birth and death as Nursi further states that “now this situation and circumstance conclusively
shows that beyond the hospice, the testing ground, the exhibition, there are permanent palaces.”
The seventh aspect discusses All-Wise and All-Preserving Being — everything is being recorded,
and the judgement is being postponed to the Supreme Court. In the eighth aspect, Nursi discusses
promise and dire threat, and in the ninth, he discusses heads of offices. “Heads of offices” stands
for the “prophets and saints.” In the tenth aspect, he discusses the perfect order in the setting of
the spring season. He presents the argument that everything is recorded here, and it is upon this
that the judgement will be based, and those rewarded for good deeds shall be admitted to a place
of supreme happiness and exalted aims that is unexperienced and unknown to human beings. The
eleventh aspect speaks of the marvels that the land exhibits. If the everlasting realm is to be denied,
then it is like denying the light of the sun. In the twelfth aspect, he brings up a crucial point. The
high officials and officers in the story have been assigned duties, the reward of which is due on
an unknown date.

Moreover, Nursi claims to give a proof more convincing than the twelve aspects. He says
that it is impossible for the subjects to deny the command of such a noble chief, as described in
the story when he issues a decree to his subjects to prepare themselves to enter a permanent realm:

“Is it at all possible that the teaching of transfer from one realm to another, challengingly conveyed

by that noble commander in the supreme edict he has received, should at all be open to objection?

No, it is not possible, unless we deny all that we have seen.”?

The above quote testifies Nursi’s conviction that his proofs are valid and can work. He
explains what both characters of his story represent:

“The foolish man in the previous story and his trustworthy companion correspond to three other
pairs:

e The instinctual soul and the heart;

22 Nursi, The Words, 69.
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¢ The students of philosophy and the pupils of the All-Wise Qur’an;
¢ The people of unbelief and the community of Islam.

The worst error and misguidance of the students of philosophy, the people of unbelief and the

instinctual soul, lies in not recognizing God.”*

Overall, through the story and its twelve aspects, Nursi is trying to establish that this
transient world necessitates an everlasting permanent realm. He further discusses four indications
of the Supreme Being that point to His existence and unity. Then, he discusses Twelve Truths as
gates in which he explains the attributes of the Most Powerful Ruler.

3.2. A Brief Survey of the “Twelve Truths”

Nursi approaches the first truth through the gate of dominicality and sovereignty that exhibits
the Name of the Sustainer. The second gate is of generosity and mercy that manifests the Names
of the Generous and the Merciful. The third is the gate of wisdom and justice that manifests the
Names of the Wise and the Just. The fourth gate is that of generosity and beauty that manifests
the Names of the Generous and the Beautiful. The fifth is the gate of compassion and the
Muhammadan worship that manifests the Names of the Answerer of the Prayer and the
Compassionate. The sixth is the gate of splendor and eternity that manifests the Names of the
Glorious and the Eternal. The seventh gate is the gate of protection and perseveration that
manifests the Names of the Preserver and Guardian. The eighth gate is the gate of promise and
threat that manifests the Names of the Beautiful and the Glorious. The ninth is the gate of God’s
bestowal of life and death that manifests the Names of the Eternally Living and Self-Subsistent,
and the Giver of life and the Giver of death. The tenth gate is the gate of wisdom, grace, mercy,
and justice that manifests the Names of the All-Wise, the Generous, the Just, and the Merciful.
The discussion in the eleventh gate is slightly different from the rest. It is the gate of humanity
and the manifestation of the Name of Truth. The twelfth truth is the gate of Messengerhood and
revelation that manifests the Name of God, the Merciful, the Compassionate.

The conclusion of the Tenth Word holds equal weightage as the rest of it. Nursi cites several
Qur’anic verses that discuss the Hereafter in his conclusion. Since Nursi bases the rationality of
the Hereafter on the Qur’anic style of argumentation, he condemns belief in it by way of imitation
and proposes belief through investigation. Thereby, the Nursian style of expounding the truths of
Islam is based on investigation rather than blind imitation. This is how he convinces the modern
rational man to believe in revelation rationally.

Nursi claims that the “Twelve Truths” mentioned in the Tenth Word are for both believer
and unbeliever as they “prove” three things — the existence of the Necessarily Existent One, His
Names and Attributes, and the resurrection constructed (upon the first two).?* It is apparent
through the ‘twelve aspects’ in the Tenth Word that he knew that a concept like Hereafter could
only be established when the presence of God is established. Through this allegory, he first tries

2 Tbid., 70.

24 “Herbir Hakikat, {ig seyi birden ispat ediyor: Hem VAcibii’l-Viicudun viicudunu, hem esma ve sifatini; sonra hagri
onlara bina edip, ispat ediyor. En muannid miinkirden, ta en halis bir mii’mine kadar herkes, her Hakikatten hissesini
alabilir...” [English translation: “Each reality proves three things at once: both the existence of the Necessary Existent
One, and His Names and Attributes, then it builds the resurrection of the dead on them and proves it. Everyone, from
the most obstinate denier to the most sincere believer, can receive his share of every Truth.” Said Nursi, Barla Lahikas:
(Istanbul: Sozler Nesriyat Tic. Ve Sa. A.S, 2015), 160.
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to establish the existence of an unseen king, followed by the ‘ten truths’ speaking of God’s
attributes, thereby further strengthening his arguments. He derives these truths from certain Divine
attributes, and by deriving it from Divine Justice as he did in the third truth, in a certain way, he
has come closer to an argument that Hume calls a ‘moral argument.’?®

Furthermore, Nursi’s argument in this truth may serve as a befitting reply to Hume’s
questions that he raised in his critique of the immortality of the soul.?® Nursi raises questions like
“Do you wish for a proof?”, “Can intelligence at all accept”?, and “Is it at all possible?”’?” several
times in the treatise depicting not only his firm faith in the Hereafter but also his emulation of the
Qur’an’s style of argumentation. The Qur’an invokes critical thinking in several places by asking
guestions like — do you not understand? (Q. 2:76, 3:65, 6:32, 7:169, etc.).

Therefore, by raising such questions, Nursi seems to be convincing believers through reason
to believe in the existence of an everlasting realm where creatures can live forever. His explanation
of the subject aligns with the traditional scholars who derive their arguments from the Qur’an and
the Sunnah of the Prophet (PBUH).28 He defines the physical resurrection rationally, along with
revelation. It can, therefore, be said that his explanation of life after death is literal and tangible
rather than metaphorical. Moreover, for him, it is the resurrection of the body that will happen in
the life hereafter.? He cites seven verses of the Qur’an that reveal information regarding the
Hereafter and calls them ‘proofs,” which confirms that his proofs are actually Qur’anic proofs
derived from the Qur’an.*® Nursi firmly believes that the Qur’anic proofs are tangible, visible, and
demonstratively experienced by the senses and, therefore, are sound and valid. Albeit his
explanation of the deductive arguments is not strictly syllogistic in nature, it can still be considered
one because his arguments are sound and valid.

Richardson prefers to call these proofs “reasonable steps” for a “believer” and rejects them
as proofs since the arguments for God’s existence and resurrection are based on faith rather than
“inference from natural knowledge.”®! But Richardson’s conclusion seems to be slightly
erroneous because, given the definition of “inference,” if we consider his opinion of knowing
things from nature, then he is wrong because Nursi is using the Qur’anic argument of pondering
upon the spring season as an example of the resurrection.

So, Nursi’s arguments can be called evident-based. It can be called an inference derived
from natural knowledge and is, therefore, reasonable. Furthermore, as already mentioned at the
outset, the faith, here Islam, itself is inquiry-based. The true purpose of Nursi’s treatise is to

% David Hume, An Enquiry Concerning Human Understanding (New York: Oxford University Press Inc, 2007), 147.
%6 Tbid.

21 Nursi, The Words, 75, 96 and 100.

28 Mohd Safri Al et al., “Said Nursi’s Theological Thoughts in the Light of Sunni Doctrine,” Pertanika Journal of
Social Sciences & Humanities 25/S (March 2017): 75.

2 Tan S. Markham - Suendam Birinci Pirim, An Introduction to Said Nursi, Life, Thought, and Writings (England:
Ashgate Publishing Limited, 2011), 161.

30 Nursi, The Words, 112.

31 ' W. Mark Richardson, “Resurrection in the Writings of Bediuzzaman Said Nursi: Comparative Reflections with
Christian Theology,” Theodicy and Justice in Modern Islamic Thought: The Case of Said Nursi, ed. Ibrahim M. Abu
Rabi (England: Ashgate Publishing Limited, 2010), 85.

32 According to the Oxford definition, inference means “a conclusion reached on the basis of evidence and reasoning.”
Merriam-Webster defines it as “an opinion arrived at through a process of reasoning.” “Inference,”
https://g.co/kgs/DPQ7FG; and https://www.merriam-webster.com/thesaurus/inference, both accessed 01 April 2023.
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present evidential and experimental inferences about the tenets of belief using the verses of the
universe and the Qur’an. Nursi calls the universe a book that should be read in the name of its
Author.

Towards the end of the treatise, in the fifth part of the Addendum, he mentions a compelling
point — a desire innately found in all human beings to live forever. The yearning to have a long
life and to possibly attain immortality is an indication, Nursi says, that the Creator must have
prepared an abode where all humans can reside eternally. Turner highlights that wealth is seen as
a symptom of man’s longing for eternal life in the Qur’an.® So, this is one of the strongest
arguments Nursi has used in his treatise to defend life after death as a reality.

4, Conclusion

Unlike many interpretations in the classical and modern age, Nursi uses the philosophy of the
Qur’an to defend the tenet. He bases his argument of the Hereafter on experiential knowledge by
citing those verses from the Qur’an that invoke man to ponder on the coming of the spring. His
choice of the Qur’anic verses, the metaphorical stories, and his arguments speak of his desperate
desire to present it rationally to the modern man who is highly inclined towards reason and gets
awestruck at scientific advancement, which in turn leads him to consider religion as a private
affair; as something that hinders the material growth and progress. It is apparent through Nursi’s
style of argumentation and the affirming tone of his “reasoned proofs” he has used throughout the
Tenth Word and elsewhere in the Risale-i Nur that he was deeply concerned about the fading away
of the Islamic fundamentals in the blinding light of Western scientific ideals that were imposed
on the people of the country as part of a deliberate attempt to outlaw them and establish a secular
state. Hence, he tried to present Islamic beliefs rationally to those dismissing them on rational
grounds, and through his proofs, he worked his way to strengthen the lost faith among the
believers. But these proofs cannot be as effective on the non-believers and atheists as they
themselves are founded on proving the existence of God first, as he did in the story he narrates at
the very outset of the treatise. Even though Nursi’s proofs cannot be considered proofs in the
literal sense of the term, it may be inferred that they might prove effective in establishing and
strengthening the concept of life Hereafter among the believers as they are somewhat posited on
reason.
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Bu makalenin amaci Bediiizzaman Said Nursi'nin talebelerinden Muallim Ahmed Galip Keskin’in hayatini ve Risale-i Nur
Meslegi igindeki yerini tespit etmektir. Galip Bey’in babas1t Mehmet Kemalettin Efendi Isparta’nin Yalvag ilgesindendir.
Kemalettin Bey Bitlis’in Ahlat ilgesinde hakimlik yaparken, Ahmed Galip 1900 yilinda burada diinyaya geldi.
[Ikdgretimini Ahlat’ta tamamlayan Galip daha sonra Istanbul’da 6zel okula gonderildi, Fransizca’y1 bu okulda 6grendi.
1914 yilinda babas: vefat edince egitimini birakip Diyarbakir’in Besiri ilgesinde Kaymakamlik tahrirat kaleminde (yazi
isleri) caligmaya basladi. Burada kaldig: siire iginde Ilge Miiftiisii Seyh Kadri Efendi’nin yardimiyla bilgi ve becerisini
gelistirdi; Arapca, Farsga ve Kiirt¢e dillerini 6grendi. 1916 yilinda annesiyle birlikte baba memleketi olan Yalvag’a
dondii. Once Yalvag Lisesi’nde katip olarak calismaya basladi, daha sonra Barla nahiyesinde muallim olarak
gorevlendirildi. Barla’ya gelmesi onun i¢in hayatinin déniim noktasi olmustur. Clinkii o siralarda Barla’da Osmanl
doneminin 6nde gelen alimlerinden Bediiizzaman Said Nursi Barla’da siirgiinde bulunuyordu. Galip Bey’in
Bediiizzaman’la tanigmasi onun hayat tarzin1 tamamen degistirmistir.

Bir muallim olarak Galip Bey, Arapga ve Farscayi bu dillerde nitelikli siir yazacak seviyede 6grenmis, ayrica tasavvufta
uzman denecek derecede derinlesmisti. Bediiizzaman heniiz Barla’ya gelmeden &nce, daha 24 yasmnda iken {inlii iranh
mutasavvif Seyh Sebiisteri’nin Giilgen-i Rz isimli Fars¢a tasavvufl mesnevisini manzum olarak serh ve terciime etmistir.
Bedilizzaman’la tanigtiktan sonra da bazi eserleri telif etmeye devam etti. 39 yasinda vefat ettigi zaman Risale-i Nur’a
dair siirlerini de bir kitap olarak degerlendirdigimiz zaman toplamda yedi eser telif etmis bulunuyordu. Bunlarin ¢ogu
manzumdur.

Tasavvufu iyi bilmesi onun Bedilizzaman’a olan hayranlhigin1 ve baghhigini daha ¢ok arttirmistir. Galip Bey,
Bediiizzaman’1 ¢ok sevdigi gibi, Bedilizzaman da onu ¢ok severdi. Galip Bey’'in Risale-i Nur’a olan hizmeti iki
sekilde olmustur. Birinci olarak Bedilizzaman eserlerini eski yaziyla yazar, bazi talebeleri bunlari el yazisiyla
cogaltir, Risale-i Nur’un nesri bu sekilde saglanmis olurdu. Bedilizzaman Barla’da iken Risale-i Nur’u elle yazan on
iki kisi vards; bunlardan biri de Galip Bey’di. Ikinci olarak Galip Bey, Tiirkiye’de ilk Nur dershanelerinden birinin
kurucusu sayilir. O giiniin sartlarinda iyi maas alan bir 6gretmen iken, gen¢ yasta emekli olup memleketi Yalva¢’'da
bir Nur dershanesi agmay: tercih etti. Dolayisiyla Galip Bey Yalvag¢’'ta Nur hizmetini baslatan ilk kisi olmaktadir.
Emekli olduktan sonra Yalvag’a yerlesen Galip Bey Barla'ya sik sik gelir Bedilizzaman' ziyaret ederdi.

Diger taraftan Galip Bey, Risale-i Nur hakkinda bir¢ok siir yazmis ve bunlar Risale-i Nur Kiilliyati’'nda
nesredilmistir. Dolayisiyla onun siirleri ayn: zamanda Risale-i Nur’'un bir pargasi sayilmaktadir. Bu da Galip Bey
icin 6nemli bir bahtiyarliktir.

Galip Bey iyi bir sairdi. Siirde divan edebiyatinin énemli sairlerinden Nabi'nin agtig1 ve Seyh Galib’in en giizel
orneklerini verdigi hikemf siirin takipgisi sayilir. O siirlerinde daima anlami 6n planda tutmus ve okuyucularin
her zaman diisiinmeye sevk etmistir. Onun siirini anlamak icin Islam kiiltiiriinii ¢ok iyi bilmek gerekir. Onun
siirlerinin derinligi bir bakima islam kiiltiiriinii cok iyi yansitmasindan kaynaklanir. Galip Bey, iyi bir sair olmamn
yani sira ayni zamanda iyi bir hattat ve hakkakti. Birka¢ sanat1 ayni anda yiiriitiiyordu. Barla’da Bediilizzaman’in
odasinda bulunun iki levhanin yazari da Galip Bey'di.

Galip Bey, bilim ve sanata olan istiyaki, ¢aliskanligl, fedakarligi ve samimiyeti ile 6rnek bir sahsiyetti. Uzun
yasasaydi ¢ok onemli hizmetlere ve eserlere imza atacagl muhakkak gibi gériilmektedir. Ancak 1939 yilinda
arkadasi olan bir yiizbasinin silahindan ¢ikan kaza kursunuyla yaralanarak otuz dokuz yasinda hayata gozlerini
yumdu.

Muallim Ahmed Galip Keskin'in hayati ve Risale-i Nur’a olan hizmetinin ortaya kondugu bu ¢alismada nitel ve nicel
arastirma metotlar1 karma olarak takip edilmistir.

Anahtar Kelimeler: Mezhepler tarihi, Dini akimlar, Risale-i Nur, Said Nursi, Ahmed Galip Keskin
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Teacher Ahmed Galip Keskin

Abstract

The purpose of this article is to determine the life of Muallim Ahmed Galip Keskin, one of Bedilizzaman Said Nursi's
students, and his place in the Risale-i Nur activities. Galip Bey's father, Mehmet Kemalettin Efendi, was from the
Yalvag district of Isparta. While Kemalettin Bey was working as a judge in the Ahlat district of Bitlis, Ahmed Galip
was born here in 1900. After completing his primary education in Ahlat, Galip was sent to a private school in
Istanbul, where he learned French. In 1914, when his father passed away, he left his education and started working
at the District Governor's office in the town Besiri of the district of Diyarbakir. During his stay there, he improved
his knowledge and skills with the help of Sheikh Kadri Efendi, the town’s Mufti, and learned Arabic, Persian and
Kurdish. In 1916, he returned with his mother to Yalvag, his hometown. First, he started working as a clerk at Yalvag
High School, and then he was assigned as a teacher in Barla district. His arrival in Barla was the turning point of his
life because at that time, Bediiizzaman Said Nursi, one of the leading scholars of the Ottoman period, was in exile in
Barla. Galip Bey's meeting with Bediiizzaman completely changed his life.

While working as a teacher, Galip Bey had learned Arabic and Persian at a level to write quality poetry in these languages,
and he had also deepened his knowledge of Sufism to the point of being an expert. Before Bedilizzaman came to Barla, at
the age of 24, Galip Bey had annotated and translated in verse the Persian Sufi masnavi Giilsen-i Raz of the famous Iranian
Sufi Sheikh Sebiisteri. After he met Bedilizzaman, he continued to write. By the time he died at the age of 39, he had written
seven poems as a book which was evaluated in the Risale-i Nur.

His knowledge of Sufism increased his admiration and devotion to Bedilizzaman. As Galip Bey respected Bedilizzaman
very much, Bedilizzaman also respected him. Galip Bey's service to the Risale-i Nur was in two different styles. First,
Beditizzaman would write his works in old script, while some of his students would reproduce them in modern handwriting,
and this was the original publishing style of the Risale-i Nur during that period. When Bedilizzaman was in Barla, there
were twelve people who reproduced the Risale-i Nur, and one of them was Galip Bey. Second, Galip Bey is considered to
be the founder of one of the first Risale-i Nur study center in Turkey. Despite being a teacher with a respectable salary
these days, he preferred an early retirement at a young age in order to open a dershane (a study center) in his hometown
Yalvag. Therefore, Galip Bey can be considered the first person to start the Nur service in Yalvag. Afer his retirement, he
would often come to Barla to visit Beditizzaman.

Besides, Galip Bey wrote numerous poems about the Risale-i Nur which were published in the Risale-i Nur collection.
Therefore, his poems could be also considered a part of the Risale-i Nur. This was a good fortune for Galip Bey.

Galip Bey was a talented poet. He could be considered one of the followers of the Hikemi poetry inaugurated by Nabf, one
of the most important poets of divan literature, and exemplified most beautifully by Seyh Galib. In his poems, Galip Bey
always prioritized deep meaning and encouraged his readers to ponder. To understand the depth of his poetry, it is necessary
to know Islamic culture very well. In addition to being a good poet, Galip Bey was also a good calligrapher and engraver.
He practiced several arts simultaneously. Galip Bey was also the artist of two panes found in Bedilizzaman's room in
Barla.

Mr. Galip was an exemplary figure with his enthusiasm for science and art, a hardworking, self-sacrificing, and sincere
person. If he had lived longer, certainly, he would have accomplished significant services and work. Unfortunately, in
1939, he was wounded by an accidental bullet from the gun of a captain who was his friend, and passed away at the age of
thirty-nine.

In this study, in which the life of Muallim Ahmed Galip Keskin and his service to the Risale-i Nur were revealed, by
applying mixed qualitative and quantitative research methods.

Keywords: History of sects, religious movements, Risale-i Nur, Said Nursi, Ahmed Galip Keskin

Giris

Bu makalenin amaci, Bedilizzaman Said Nursi’nin talebelerinden Muallim Ahmed Galib
Keskin’in hayatin1 ve Risale-i Nur Meslegi igin yaptig1 hizmetleri ve yazdigi eserleri ana hatlartyla
ortaya koymaktir. Daha 6nce bu konuda ciddi bir ¢aligmanin yapilmamis olmasi bizi bu konuda
bdyle bir ¢alisma yapmaya sevk etmistir. Galib Bey dort dil bilen, tasavvufta derinlesmis, sair, hattat,
hakkak bir d6gretmendi. 39 yasinda vefat eden Galib Bey geride alt1 eser birakmisti. Yetkin bir
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entelektiiel olan Galip Bey ayn1 zamanda Beditizzaman Said Nursi’nin talebesiydi. Onu iistad kabul
etmis ve eserlerini elle yazarak Risale-i Nur hizmetinin yayginlasmasi i¢in elinden gelen gayreti
gostermistir. Bu makalede nitel ve nicel arastirma metotlar1 karma olarak takip edilmistir.
Kaynaklarin tamami yazil eserlerdir.

(1900-1939)

1. Hayati

Ahmed Galip Keskin 1900 yilinda Bitlis’in Ahlat il¢esinde diinyaya geldi. Babasi Mehmet
Kemalettin Efendi Isparta’nin Yalvag ilcesindendir. Ahmed Galip’in dogdugu sene Ahlat ilgesinde
kadi/hakim olarak calistyordu. Ilkdgretimini Ahlat’ta tamamlayan Galip Keskin daha sonra
Istanbul’da “Rehber-i Ittifak ve Terakki” adli dzel okula gonderildi. Burada bir yil okudu ve
Fransizcay1 6grendi. 1914 yilinda babas1 vefat edince Diyarbakir’in Besiri ilgesine geldi, burada
Kaymakamlik tahrirat kaleminde (yaz isleri) ¢alismaya basladi (Kiyic1, 1998; Ozcan, 2012).

Gen¢ Ahmed Galip’in ilme ve siire kars1 biiylik bir arzu ve kabiliyeti vardi. Daha kiiciik
yaslarinda siir okur ve yazardi. Onun bu arzu ve kabiliyetini kesfeden ilce Miiftiisii Seyh Kadri
Efendi onu sohbetlerine alds; bilgi ve becerisini gelistirmesi igin kendisini destekledi. A. Galip de
Dogu’da kaldig siire igerisinde Arapga, Farsca ve Kiirtce dillerini dgrendi. (Kiyic1, 1998; Ozcan,
2012). 1916 yilinda annesiyle birlikte baba memleketi olan Yalvag’a déndii. Once Yalvag
Lisesi’'nde katip olarak caligmaya basladi, daha sonra Barla nahiyesinde muallim olarak
gorevlendirildi. O sirada Bedilizzaman Said Nursi de Barla’da bulunuyordu. Gérevi dolayisiyla
Risalelerde kendisinden daha ¢cok Muallim Galip diye bahsedilmektedir (Ozcan, 2012).

Muallim Galip Barla’da iken 6zellikle Dogu’daki alimlere olan hiirmetinin de etkisiyle,
kendisinin de gorev yaptigr Bitlis dogumlu Bedilizzaman Said Nursi ile kisa zamanda dostane
iliskiler kurdu. O’nu kendisine iistad kabul etti; en yakin ve en sadik talebelerinden biri oldu.
Barla’da gorev yaparken geng yasinda emekli olmayi tercih etti. Emekli olduktan sonra memleketi
Yalvag’a donmekle birlikte emeklilik hayatinin ¢ogunu Barla’da gegirdi. Nur hizmetini Yalvag’ta
baslatan ilk kisi Muallim Galip’tir (Ozcan, 2012).
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Bedilizzaman’in Barla’da iken yazdig1 Risale-i Nur eserleri Osmanlica olarak elle yazilip
cogaltilirdi. Barla’da Risale-i Nurlar1 yazan on iki yazici bulunuyordu; bunlardan biri de Muallim
Galip’ti. Bediiizzaman onun bu 6zelligini, “Galib Bey’in iki eli var; sag elini bana vermis, benim
hesabima yaziyor, sol eli de kendine kalmis. Bu mektup o iki elle yazilmigtir...” (Nursi, 2012, s.
258) soziiyle dile getirmistir. Esasen bu keldm kinayeli bir s6zdii; zira Galip Bey yaziy1 sag elle
yazar, sol elle ise “hakkaklik ” islerini yapardi.

Galip Bey, 1935 Eskisehir Mahkemesi dolayisiyla Bediiizzaman’la birlikte hapis
yattl. Osmanlica Yirmi Yedinci Lem’a olan “Eskisehir Miidafaanamesi”nde Bedilizzaman’in
onunla ilgili mahkemeye kars1 yaptig1 bir miidafaasi vardir. Mektlbat’ta, Barla Lahikas: ve Sikke-
i Tasdik-i Gaybi’de Tiirkce, Arapga, Farsga siirleri mevcuttur. Bedilizzaman’a sorulan bazi sorulari
o sormustur. Risalelerin telif ve tashihi sirasinda yasanan harikalarin anlatildigi baz1 mektuplarin
alinda onun da ismi ge¢mektedir. Onuncu Lem’a olan “Sefkat Tokatlar1 Risalesi’nde
Bedilizzaman onun yedigi sefkat tokatlarindan bahseder.

Muallim Galip’in, 1935 yilinda Eskigehir’de hapishanede yatarken Risale-i Nur’u taniyan
ve dmrii boyunca Bediiizzaman’a bagliligini devam ettirmis olan bir yiizbasi arkadasi vardi. 8 Subat
1939 giinii, Yalvag’in ortalarinda bulunan 850 senelik biiyiik ¢inar agacinin altinda bu arkadasi ile
sohbet ediyordu. Bir ara arkadagi ayaga kalkti, bu esnada belindeki beylik tabancasi yere diistii ve
patladi. Tabancadan ¢ikan kursun Muallim Galip Bey’in karnina isabet etti. Tedavisi i¢in kendisini
Konya Devlet Hastanesi’ne gotiiriirler. lyilesmesi i¢in doktorlar biiyiik ¢aba sarf ettikleri halde
sagligina kavusamadi. Hastaneye yatiriligindan bir hafta sonra 14 Subat 1939 giinii 39 yaginda iken
vefat etti ve Konya’da defnedildi. Bediiizzaman, Muallim Galip’in vefatina ¢ok iiziilmiis ve ona
icin dua etmistir (Ozcan, 2012). Muallim Galip’in Istanbul’da yasayan Yahya isminde bir oglu
vardir.

Yalvag’a gitmek i¢in Egirdir il¢esinin iginden gegilir, Egirdir Goliiniin kiy1 seridi takip
edilerek Yalvag’a varilir. Bu yol tabiat giizelligi itibariyla cografyanin en giizel yerlerinden biridir.
Topraklar1 son derece bereketlidir. Muallim Galip’in burada Nur hizmetini baslatmasiyla manevi
yonden de bereketlenmeyi baglamistir. Ondan sonra buradaki Nur hizmetini, dogustan kalga
cikigindan dolay1 Topal Hafiz diye anilan emekli imam Ali Osman Karahan yiirtitmistiir. Muallim
Galip’in vefatindan sonra Bedilizzaman Said Nursi, Barla’da ikamet ettigi siralarda, Ali Osman
Karahan’in daveti iizerine Yalvag’1 ii¢ kere ziyaret etmigtir. 1957 yilinda yaptig1 ilk ziyaretinde
sadece Muallim Galip’in evini ziyaret etmis, onun i¢in dua ettikten sonra geri donmiistiir. O sirada
Yalvag’ta bir Nur medresesi bulundugu halde Bediiizzaman bu medreseyi ziyaret etmeyip M.
Galip’in evini ziyaret etmekle yetinmistir. Bediiizzaman bu ziyaretiyle bir vefa insani olarak,
kendisine yaziyla hizmet eden bir dostuna kars1 vefa borcunu bu sekilde ddemek istemisti (Ozcan,
2012).

Ali Osman Karahan Hoca’nin Bediiizzaman’la ilk tanigmas1 onun Emirdag’a gidisi sirasinda
olmustur. Karahan Hoca yolda Bedilizzaman’1 karsilamis ve bir siire ayakta sohbet etmislerdir.
Elini 6ptiikten sonra Bediiizzaman Karahan Hoca’ya nereden geldigini sorar. Yalvag’tan geldigini
sOyleyince, kendisine “Sonra tekrar gelirsin, bizim simdi isimiz var, Emirdag’a gidiyoruz.
Galib’ime selam et” der. Fakat o sirada Karahan Hoca, Muallim Galip’i tanimamaktadir. Yalvag’a
dondiigiinde bakkal Galip’i bulur; “Galip aga, ben Bediiizzaman’in yanindan geliyorum, Ustad’1n
sana selam1 var.” der. Bakkal Galip ise “Ben onu tanimiyorum, ben degilim o.” diye cevap verir.
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Sonra Galip isminde baska birini bulur ve ona da, “Galip aga, ben Bediiizzaman’1 ziyaret ettim,
sana selami var.” der. Fakat o da, “Yok, hocam yanlisin var, beni bilmez o0.” diye karsilik verir ve
arkasindan “Dur, onun Galip’i evliya gibi bir adamdi. Fakat o kaza kursunuyla 61dii, acaba Slene
de mi selam génderdi? O Konya’da medfundur.” diye soziinii tamamlamistir (Ozcan, 2012).

Galip Bey iyi bir sair oldugu kadar iyi bir hattat ve iyi bir hakkakti. Yazim ve hattatlik islerini
sag elle; tas, maden ve ahsap gibi maddeler {izerine yaz1 ve sekil kazima sanat1 olan hakkaklik
islerini ise sol elle yapardi. Bediiizzaman’in Barla’daki evinde asili bulunan iki levhanin hattat1 da
Galip Bey’di.

2. Risale-i Nur’da Muallim Galip

Risale-i Nur Kiilliyati’nda adi Galib, Ahmed Galib ve Muallim Galip seklinde geger; bu
isimlerle bazi siir ve yazilarina yer verilir.

Muallim Galip’in Mektdbat’ta “Sozler’in tebyizinde kiymetdar hizmeti sebkat eden muallim
Ahmed Galib’in fikrasidir” (Nursi, 2012d. s. 536-537) basligiyla verilen 17 beyitlik bir siiri vardir.
Bu siir,

“Elde Kur’an gibi burhan-1 hakikat varken,
‘Munkiri ilzam igin gonliime siklet mi gelir?’

Soziin 6zdr, ey can, tekelluf degil.” diye baslar;

**k*

“Cok iste Hak onu muvaffak ede,

Tevafuk, makam-1 tevakkuf degil.” diye sona erer. Bu siir 6zelde Sozler kitabini, genelde
Risale-i Nur eserlerini 6vmek i¢in yazilmstir. Siirin altinda “Ahmed Galib (Rahmetullahi Aleyh)”
ismi yer alir.

Muallim Galip’in Barla Ldhikasi’nda “Ahmed Galib’in Sozler hakkinda bir fikrasidir”
basligiyla yayimlanin “Adem-i ilm-i hakikattir s6ziin” misraryla baslayan, “Ez ki, bir iman-1
hayrettir soziin” misratyla sona eren 70 misradan olusan uzun siiri de 6zelde Sozler kitabini,
genelde Risale-i Nur eserlerini 6ven manzum bir eserdir. Bu siir de Ahmed Galib imzasiyla
yayimlanmistir (Nursi, 2012a, s. 159-161).

Galip Bey’in Barla Lahikasi’nda Risale-i Nur’un 6nemini ifade eden “Ahmed Galib’in
Sozler hakkindaki Arabi fikrasidir” baslikli yedi beyitlik Arapga bir siiri de bulunmaktadir (Nursi,
Sikke-i Tasdik-i Gaybf, 162).

Muallim Galib’in Sikke-i Tasdik-i Gaybi adli eserde “Mihim bir ihbar-1 gaybi” baslikli bir
yazist vardir. Bu yazinin konusu, basligin altinda yer alan “Seyh-i Geylani’nin kendinden sekiz
ylz sene sonra gayb-asina goziiyle haber verdigi bir hadise-i Kur’aniyedir” ifadesiyle adeta
Ozetlenmis gibidir. Ahmed Galib bu yaziy1 Bedilizzaman’in 24 talebesiyle birlikte imzalamistir
(Nursi, 2012e, s. 206-210).

Yine ayn1 sekilde Risale-i Nur hakkinda Galib Bey’in Said Nursi ve bes talebesi ile birlikte
imzaladig1 “Latif bir tefe’iil” baslikli kisa bir yazis1 (Nursi, Sikke-i Tasdik-i Gaybi, s. 226) ve
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Bedilizzaman’in on talebesiyle birlikte imzaladigi “Sayan-1 hayret bir tefe’iil ve muhim bir ihbar-
1 gaybi” baglikli sekiz misralik bir siiri bulunmaktadir (Nursi, 2012¢, s. 205).

Tefe’iil, bir seyi hayirh ve ugurlu saymak anlamina gelir. islam’da tese’iim, yani ugursuzluk
yoktur. Birgok hadiste, fal ve benzeri islemlerin sonuglarina itibar ederek bunlara inananlarin Hz.
Muhammed’e (asm) indirileni inkar etmis sayilacagi, namazlarinin kirk giin kabul edilmeyecegi
ve bunlarin cennete giremeyecekleri belirtilmistir. (ibn Hanbel (1992), 2: 429; 3:14; 4:68; 5:380;
Miislim, “Selam”, 125; Ibn Mace, “Taharet”, 122; Ebt Davad, “Tib”, 21; Tirmizi, “Taharet”,
102). Baz1 hadislerde ise fal, “salih™, “hasen” ve “tayyib” gibi ifadelerle nitelendirilmistir (Buhari,
“Tib”, 42; Miislim, “Selam”, 110-119). Res(l-i Ekrem’in huzurunda bir ara “tiyere”den s6z
edilince, “Tiyerenin asli yoktur, onun en iyisi fe’ldir” buyurmus, Sahabe, “Fe’l (fal) nedir?” diye
sorunca da, “Sizden birinin isittigi giizel sozdiir” seklinde cevap vermistir (Buhari, “T1b”, 42, 76
H. No: 5754, 5755). Arapga’da tiyere, ugursuzluk anlaminda kullanilmaktadir. (Celebi, 2012,
42:51). “islam alimleri Restl-i Ekrem’e atfedilen bu ifade ve rivayetlerden, onun gelecek
hakkinda baz1 karinelere dayanarak iyimser tahmin ve yorumlarda bulunmay1 tasvip ettigi
sonucuna varmislar, ancak bunu hicbir zaman gelecege dair bilgi saglamay1 veya ugursuzluk ve
tmitsizlik hislerine kapilmay1 mesra saydigi seklinde anlamamislardir.” (Celebi, 1995, 12/138-
139).

Galip Bey’in Barla Lahikasr’1indaki bir yazisi Farsca olup “Galib’in Farisi Firkas1” baslhigini
tasimaktadir. Yazimin konusu, parantez ic¢inde (Ker&mat-i Gavsiye miinasebetiyle yazmusg)
ifadesiyle belirtilmistir (Nursi, 2012a. s.325).

Bedilizzaman, Kur’an hizmetinde bulunurken arkadaslarinin beser olmanin bir geregi olarak
yaptiklar1 hata ve unutmalarin neticesinde kendilerine gelen kiigiik belalar1 ve sikintilart sefkat
tokadi olarak niteler. Bu tiir bela ve sikintilara maruz kalan baz1 6grencilerinden izin alarak onlarin
maruz kaldiklart sikintilar1 Lem ’alar adli eserinde agiklamistir. Onuncu Lem’a’da agiklanan on
ikinci sefkat tokadi Galip Bey’le ilgidir. Bedilizzaman bu kisimda Galip Bey’i soyle
degerlendiriyor:

“Muallim Galip’tir (r.h.). Evet, bu zat, sadikane ve takdirkarane, risalelerin tebyizinde ¢ok hizmet

etti ve hi¢ bir migkilat kargisinda zaaf gostermedi. Ekser gilinlerde geliyordu, kemal-i sevkle

dinliyordu ve istinsah ediyordu. Sonra kendine otuz lira Ucret mukabilinde umum Sozler’i ve

Mektubat’1 yazdirdi. Onun maksadi, memleketinde nesretmek ve hem hemsehrilerini tenvir etmekti.

Sonra, bazi diislinceler neticesinde, risaleleri tasavvur ettigi gibi nesretmedi, sandiga birakti.

Birden, elim bir hadise yiiziinden bir sene gam ve gussa ¢ekti. Risalelerin nesriyle ona adavet edecek

resmi birka¢ diismanlara bedel, zalim, insafsiz ¢ok diismanlari buldu, bir kisim dostlarini kaybetti”

(Nursi, 2012c, s. 97).

25 Nisan 1935 tarihinde Bedilizzaman 120 talebesiyle birlikte tutuklanip Eskisehir
Hapishanesi’ne sevk edilmisti. Isnad edilen sug, “Said Nursi gizli cemiyet kuruyor, rejim
aleyhindedir, rejimin temel nizamlarini1 bozuyor” seklinde uydurma bahanelerden ibaretti. Bu
isnatlar sebebiyle idamla yargilandiklar1 halde sonucta mahkeme Bedilizzaman’a 11 ay, on bes
arkadasina ise altisar ay ceza vermis, 105 kisi ise beraat etmisti (Sahiner, 1979a). Mahkemenin bu
cezalar1 da iist makamlarin baskisi sebebiyle verdigini sOyleyebiliriz. Galip Bey de Eskisehir
mahkemesinde yargilananlar arasinda yer almistir. Bedilizzaman, bu mahkemede muallimligi
miinasebetiyle Galip Bey’le bazen haftada bir, bazen de yirmi giinde bir ayakiistii goriistiigiini,
hattat oldugundan kendisinden faydalanmak istedigini, kendisine Mu’cizat-1 Ahmediye ve I’caz-1
Kur’an risalelerini yazdirdigini, odasinda asili bulunan iki levhay1 da onun yazdigini, onunla ¢ok
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sik1 bir miinasebeti olmadigindan kendisine isnad edilen mevhum bir su¢ sebebiyle bu gibi kisilerin
muhakeme edilmemesi gerektigini ifade etmistir (Ozcan, 2012).

Anlasildig1 kadarryla Eskisehir hapishanesinde Galip Bey’in Bediiizzaman’a olan sevgi ve
muhabbeti daha da artmis ve ona daha ¢ok baglanmisti. Bedilizzaman da Galip Bey’den son derece
memnundu. Santral Sabri diye bilinen Egirdir’in Bedre kéyii imanmi Sabri Arseven’e yazdigi bir
mektupta Galip Bey icin soyle dua etmistir:

“Cendb-1 Hak, Galip Bey gibi ¢ok fedakarlar1 Islim ordusunda yetistirsin. Bu zat, garpta,

ayn1 sarkta HulQsi Bey gibi imana hizmet ediyor. Tarikat cihetiyle ehl-i iman1 daléletten ¢ekmeye

caligiyor. Bu zat, eskiden beri Risale-i Nur’u gérmeden Nur mesleginde hareket etmeye caligmas.
Sonra Nurlarla miinasebeti kuvvetlestigi zaman, daha ziyade hizmet edebilir” (Nursi, 2012b, c.1. s.

307-308).

3. Eserleri

Muallim Galip bir¢ok alanda genis bilgiye sahip dort dil bilen sdir, alim, hattat ve hakkak bir
zattl. Manzum ve mensur olarak alt1 eseri vardir:

1. Divan. Galip Beyin kendi el yazisiyla Osmanlica olarak yazdigi bir siir kitabidir. Bu
eserdeki siirlerinden bazilar1 Arapga ve Farsgadir. 715 sayfadan ibaret olan bu eser basilmamistir
(Kuyici, 1998).

2. Giilsen-i Raz Terciime ve Serhi. Giilsen-i Raz iinlii Iranl1 mutasavvif Seyh Sebiisteri’nin
Farsca tasavvufi mesnevisidir (Sevgi, 1996). Sebiisteri nisbesiyle bilinen eserin muellifi Seyh
Sa‘diiddin Mahmid b. Eminiddin Abdilkerim b. Yahya Sebiisteri Tebrizi (6. 720/1320) ise,
Kiibreviligin Niriyye kolunun piri Nareddin Abdurrahman isferdyini’nin halifesi Eminiiddin
Abdiisselam Hunci’nin miiridi olan bir Kiibreviye seyhidir. Genel olarak Ibnii’l-Arabi’nin
etkisindedir. Siir ve nesir olarak dort eseri olan Sebiisteri’nin “Giilsen-i Raz” isimli Fars¢a
mesnevisi lizerine birgok serh yazilmis ve bu eser cesitli dillere terciime edilmistir. Eserin birgok
beyti Mevlana’nin Mesnevi’sindeki beyitlerle uyumlu olmakla birlikte ifadeleri ibnii’l-Arabi’nin
ifadelerinden daha acik ve daha vecizdir. Bazilar1 Imamiyye mezhebine mensup oldugunu iddia
etse de Sa ‘ddetname adli eserinde Siinni-Es‘ari oldugunu belirtmektedir (Karaismailogulu, 2010).
1924 yilinda Muallim Galip tarafindan manzum olarak serh ve terciime edilen Giilsen-i Raz
Terciime ve Serhi 587 sayfalik bir eserdir (Kiyici, 1998).

3. Futratta Besdtet Sezisleri. Galip Beyin 1934 yilinda tamamladigi bir tefekkiir ve felsefe
kitabidir (K1yict, 1998).

4. Miraciyye. Islam edebiyat ve sanatlarinda Hz. Peygamber’in mi‘racin1 anlatan eserlere
genel olarak Mi‘raciyye adi verilmistir. Galip Beyin de1937 yilinda tamamladigi mesnevi tarzinda
yazilmis 94 sayfalik boyle bir eseri vardir (Kiyici, 1998).

5. Gokte ve Yerde. Hayalen ve gercekte yasanmis seyahatleri anlatan mesnevi tarzinda
yazilmig 42 sayfalik bir eserdir (Kiyici, 1998).

6. Mevlid. Hz. Peygamber’in (sav) dogumunu anlatan Siileyman Celebi tarzinda yazilmig bir
mevlid kitabidir. Akici ve tath bir tislubu vardir (Kiyici, 1998).

7. Bu eserleri disinda Galip Beyin yukarida anlatildigi {izere Risale-i Nur Kiilliyat1 iginde

Katre Uluslararasi insan Arastirmalar Dergisi - Katre International Human Studies Journal

https://dergipark.org.tr/tr/pub/katre


https://www.nadirkitap.com/kitapara.php?ara=kitaplari&tip=kitap&tarih1=1998&tarih2=1998
https://www.nadirkitap.com/kitapara.php?ara=kitaplari&tip=kitap&tarih1=1998&tarih2=1998
https://www.nadirkitap.com/kitapara.php?ara=kitaplari&tip=kitap&tarih1=1998&tarih2=1998
https://www.nadirkitap.com/kitapara.php?ara=kitaplari&tip=kitap&tarih1=1998&tarih2=1998
https://www.nadirkitap.com/kitapara.php?ara=kitaplari&tip=kitap&tarih1=1998&tarih2=1998
https://www.nadirkitap.com/kitapara.php?ara=kitaplari&tip=kitap&tarih1=1998&tarih2=1998

93

nesredilmis ¢esitli yaz1 ve siirleri mevcuttur. Bu yazi ve siirlerin toplami kiiciik bir kitap hacmine
ulasacak kadardir.

Galip Bey iyi bir sairdi. Siirde divan edebiyatinin 6nemli sairlerinden Nabi’nin acgtig1 ve
Seyh Galib’in en giizel 6rneklerini verdigi hikemf siirin takipgisi sayilir. O siirlerinde daima anlami
on planda tutmus ve okuyucularini her zaman diistinmeye sevk etmistir. Onun siirini anlamak icin
Islam kiiltiiriinii ¢ok iyi bilmek gerekir. Dini metaforlar1 ve kavramlari yogun miktarda kullanmasi
sebebiyle, kapsamli dini bilgiye sahip olmayan kisilerin onun siirini anlamakta zorluk ¢ekecegi
muhakkaktir. Yine Muallim Galip’in yaz1 ve siirlerine bakildiginda onun iistat kabul ettigi
Bediiizzaman Said Nursi gibi diisiindiigiinii, hatta Risalelerde kendini buldugunu sdyleyebiliriz.
Risale-i Nur eserleri i¢inde Bediiizzaman’in talimatiyla ¢ok sayida yazisinin yayimlanmasi, hem
onun Bediilizzaman gibi diistindiigiiniin bir gostergesi, hem de Risale-i Nur’a bir katkis1 sayilir. Nur
talebeleri Bedilizzaman’in eserlerini okurken, bu ¢er¢cevede onun yazilarin1 da okumaktadirlar.
Cunku bunlar Risale-i Nur’un bir pargasi sayilmaktadir.

Sonug

Ahmed Galip Keskin, 39 yasinda vefat eden gen¢ bir 6gretmen olmakla birlikte zamanini
cok iyi degerlendiren, {i¢ dili siir yazacak derecede iyi bilen, ¢ok yonlii sanatkar bir alimdi. Onun
bir diger 6zelligi de Bedilizzaman’an Said Nursi’in baglattigi Risale-i Nur Meslegine sahip ¢ikmast,
Risale-i Nurlar1 el yazisiyla ¢ogaltmasi ve bu ugurda gesitli sikintilara katlanmasidir. Galib Bey
gibi entelektiiel bir sahsiyetin Risale-i Nur’a sahip ¢ikmasi, Bedilizzaman ve Risale-i Nur eserleri
acisindan da 6nem arz etmektedir. Bedilizzaman’in arkasindan giden bazi insanlar sadece normal
vatandaglar degil, ayn1 zamanda iyi egitim gormiis, din alaninda kapsamli bilgiye sahip eser sahibi
alimlerdi. lyi tahsil gormiis ilim adamlarinin Bediiizzaman’n arkasindan gitmesi Bediiizzaman’in
manevi ve sosyolojik giiclinii arttirdig1 gibi arkasindan gidenler i¢cin de manevi bir destek vazifesini
gormiigtiir. Ayrica Galip Bey, Risaleleri yazmanin disinda kendi memleketinde bir Nur dershanesi
agmast gibi faaliyetleriyle olusum doneminde Risale-i Nur akiminin giiglenmesinde ve
yayillmasinda etkili isimlerden biri olmustur. Galip Bey gibi isimlerin katkisiyla Risale-i Nur akimi
kisa zamanda Tiirkiye’nin her tarafina yayilmis ve taraftar bulmustur. Bununla birlikte Risale-i
Nur akimmin yayginlagsmasindaki temel etken bu hareketin mahiyetiyle ilgilidir. Cinkl genclik
Avrupa’dan gelen pozitivist diisiincelerin etkisiyle hizlica dinden uzaklasmaya baslamigti. Risale-
i Nur akiminin temel amaci, iman zafiyetinin yiikseldigi ve imansizligin gittikce etkisini arttirdigi
bir zamanda iman ve bilimin dnciiligiinde “iman kurtarma” davasi idi. Bu konuda genclik en
kuvvetli destegi Risale-i Nur’da bulmustur.
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